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SUFFERING THE WICKED 

WHEN TAKING UP the task of judging 
the Brethren or lesser members of the 
Church, there are four basic principles I use: 

First, all sin. Whle God cannot look upon 
sin with the least degree of allowance, he is 
able to use men and women in spite of their 
sins. However, no one should be fooled into 
believing that a particular package of sins is 
more accevtable than another. 

~econd,'if God can turn the works of evil 
people to do his will, then he should also be 
able to turn the acts of his servants to bring 
about his will. The Old Testament reveals 
numerous examples of God worlung with 
prophets and judges with gross sins. 

Third, in taking offense with those God 
calls to leadership or whom God accepts into 
his church, one- is taking offense at Gods 
decisions and choices and rejecting his ser- 
vants. Since God counsels us to be patient 
and to avoid taking offense, we are left with- 
out excuse when our actions reject God. 

Fourth, God is greater than the world. 
Either God rules or anything can be had for 
money If God rules, he can author our salva- 
tion, work perfect judgment, and "judge be- 
tween me a id  thee." ~f money and the world 
rule, then we all die and our judgments are 
futile as well as puerile. 

It is easy to find fault with the weak and 
foolish. ~ o d  has ~rornised us leaders who are 
not from the wise and the learned, but who 
are of the same flesh and weaknesses as we 
are. Given that our leaders live up to those 
descriptions, will we still look to the author 
and finisher of our faith? Will the weak 
things become strong unto us, or will the 
servants of Christ turn into stumbling blocks 
and rocks of offense? Titus 1: 15 warns how 
our judgments reflect back on us. 

As Peter said, "We must bear wicked men 
with patience, brethren, knowing that God 
who could easily wipe them out, suffers them 
to carry on to the appointed day in which the 
deeds of all shall be judged. Wherefore 
should we not then suffer whom God suf- 
fers?" (in Clementine Recognitions 111,491. 

STEPHEN R. MARSH 
Wichita Falls, TX 

HONEST ACCOUNTS 

A FEW MONTHS ago, President Gor- 
don B. Hinckley came to a multiregional 
conference in Lansing, Michigan. In the Sat- 

urday afternoon leadership meeting he took 
questions. Being in attendance as an assistant 
ward clerk, I stood quivering in my shoes to 
ask: "Why don't the general authorities today 
speak openly about their remarkable spiri- 
tual experiences in the way that Joseph did!" 

President Hinckley answered my ques- 
tion at length, saying that the Church leaden 
do have many important spiritual experi- 
ences. He mentioned revelations on family 
home evening, extending the priesthood to 
all worthy men, and instituting the new bud- 
get policy He pointed to the tremendous 
growth of the Church, suggesting that it 
would not have been possible without divine 
guidance. What he did not do, which I hun- 
gered for, was give a description of what it 
was like to receive those revelations on mat- 
ters of Church administration. If accounts of 
angels are now too sacred to reveal, then I 
would like to hear of a burning in the bosom 
in response to the Spirit. If their experiences 
as general authorities are to be kept secret, 
then I would like to hear, in their own words, 
in full honesty, how they gained a testimony 
when young and kept it through the inevita- 
ble vicissitudes of life. Such honest, unvar- 
nished, personal testimonies in conference 
talks strengthen our faith more than doctrinal 
restatements or second-hand anecdotes. 

With some exceptions, it seems that mod- 
em Church leaders make no direct public 
claim to spiritual gifts other than enhanced 
judgment in Church administration. There is 
a great enough dearth of accounts of spiritual 
manifestations among recent Church leaders 
that several of my Mormon friends have been 
led to wonder whether the general authori- 
ties have any. Believing our leaders have 
many spiritual manifestations even now, I 
found myself asking why they are so reticent 
about the spiritual experiences they do have. 

One of my friends pointed out that the 
precedent set by Joseph Smith was to talk 
openly about at least a subset of his spiritual 
experiences. Though he did not speak much 
of the First Vision until many years after- 
ward, he spoke early and often of the visits of 
the Angel Moroni. Joseph Smith let neither 
fear of a disbelieving world-already stocked 
with hostile journalists-nor a view of the 
inhabitants of the United States as swine to 
be kept from pearls prevent his proclama- 
tions of the truth of the divine and angelic 
restoration of the gospel. 

Several possible explanations for the cur- 
rent reticence about spiritual experiences 
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come to mind. Perhaps the decline of the 
nineteenth-century "magic world view," writ- 
ten about by D. Michael Quinn, has made it 
uncomfortable to speak publicly of powerful 
spiritual experiences. Perhaps the tendency 
to portray general authorities as superhuman 
has made them ashamed of seemingly small 
but powerful experiences. Perhaps God re- 
strains them from sharing things because we 
are not ready for more. Perhaps the decline 
in accounts of spiritual experiences from our 
leaders is largely accidental. Since new gen- 
eral authorities follow the teaching and 
preaching style of those more senior, a grad- 
ual drift away from speaking about spiritual 
experiences and toward an emphasis on ra- 
tional understanding and harmonization of 
existing scripture, nudged along, perhaps, by 
sociological forces about which we can only 
guess, took place without anyone intending 
such a shift to occur. 

In my own ward, I have seen the power of 
honest accounts of the spiritual experiences, 
growth, and troubles in individuals' lives. 
Inspired in part by Orson Scott Card's notion 
of a Speaker for the Dead who gives an hon- 
est account of someone's life as that life ap- 
peared to the one who lived it, sharing 
honest accounts of our own spiritual lives 

while we are still alive can increase the depth 
of spirituality and community in our wards 
and stakes. "Pillars of My Faith" at Sunstone 
symposiums encourages such honest spiri- 
tual autobiographies, but there is time for 
only a few to participate directly in such a 
large gathering. Testimony meetings give the 
opportunity for such sharing, but only if we 
take that opportunity and push back the 
boundaries of what people feel comfortable 
in saying in those meetings to allow the tell- 
ing of the difficult spiritual experiences that 
almost always stand in counterpoint to posi- 
tive spiritual experiences. 

I recently taught Helaman chapters 4 and 
5 in the gospel doctrine class. In Helaman 4 
we read of pride, riches, oppression of the 
poor, "making a mock of that which was 
sacred, denying the spirit of prophecy and 
revelation," and various other crimes causing 
the Nephites to be "left in their own strength" 
(4:12, 13) and so to a great defeat at the 
hands of the Lamanites. In Helaman 5 ,  we 
read of fire encircling the formerly wicked 
but repentant Lamanites and the sharing of 
that remarkable experience converting so 
many Lamanites that they returned the land 
they had conquered to the Nephites. We 
discussed "the spirit of prophecy and revela- 

tion," and while various members of the class 
shared their spiritual experiences, I had a 
small spiritual experience myself. It occurred 
to me as a flash of insight and seemed em- 
phasized to me by the Spirit, that when it 
speaks of "making a mock of that which was 
sacred (4:9), the verse can be likened unto 
us as a warning against making light of each 
other's spiritual experiences. It can often be 
appropriate to soberly discuss the boundary 
between natural and divine in someone else's 
experience, but we should never ridicule an 
experience so close to someone else's heart. 
Only if we respect and honor one another's 
spiritual experiences, as honestly told in 
human weakness, will we feel fully free to 
share those experiences with each other. 

MILES SPENCER KIMBALL 
Ann Arbol; MI 

WHAT IS MAN? 

I WAS SURPRISED at the space allotted 
David Knowlton's jejune and aphotic "On 
Mormon Masculinity" (SUNSTONE 16:2). 
Consisting of unsupported assumptions, 
mushy logic, and fashionable platitudes, it is 
typical of contemporary social science dis- 
course. Its fear-of-women, fear-of-sex clichb 
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were almost unbearable, its preening fillips at enment of said theory, for it suggests that 
Church culture embarrassingly trite, and its men are, or ought to be, a bunch of subrnis- 
trendy nostrums for Mormon male angst de- sive lapdogs waiting for Mormon feminists to 
void of substance. descend u ~ o n  them en masse to correct their 

Tom between the Church's emphasis on gender disfigurements. 
sexual restraint and American culture's em- Nevertheless, I personally tingle as I await 
phasis on sexual performance, the traditional my own eminent reconfiguration. - 
Mormon male is, in Knowlton's view, a bag of THOMAS J. QUINLAN 
pathologies. Knowlton is not surprised, 
therefore, to find anecdotal evidence of fear 
of physical contact between the sexes and 
sexual dysfunction in marriage among Mor- 
mons. In fact, Knowlton finds pretty much 
whatever he is looking for; thus, for instance, 
"it should not surprise us" that the Church 
office building is, in fact, a phallic symbol 
representing male dominance. From the out- 

Salt Lake City 

WHAT'S IN A NAME? 

EGAD, 1 AM bothered, boggled, and 
bewildered, and worse, apparently, teetering 
on the verge of apostasy because of my paper 
presented at the 1992 Sunstone Symposium 
in Salt Lake City, "The Second Coming! Wait 

set we are expected to take as axiomatic the a Second. What Dav and What  our!" In it I 
view that &sculinity has little biological quoted from the H ~ ~ O T - J  of the Church, where 
basis, but is, rather, dependent upon the on 14 February 1835 Joseph Smith exhorted 
public display of masculine acts: "One is only the members of Zion's Camp to "go forth to 
as much a man as one's last male act." prune the vineyard for the last time, for the 

May the merciful heavens save us from 
that which follows: "Women also represent to 
men their own potential impotency . . . as 
exacerbated by their attempts to repress and 
control their libidos. Simply put," gushes 
Knowlton, "Mormon women represent to 
Mormon men a threat of emasculation." 
Moreover, Mormonism's lack of emphasis on 
the doctrine of a Heavenly Mother is due, not 

coming of the Lord--even fifty-six years 
should wind up the scene." On that day 
Lyman E. Johnson and Heber C. Kimball 
were promised that they should witness the 
Second Coming. The next day Orson Hyde, 
David W Patton, William McLellin, John F: 
Boynton, and William Smith were all assured 
that they would live "until the Lord comes" 
(DHC 2:181-91). 

to a lack of scriptural information, but I pointed out that the Second Coming had 
"because she implies a threat . . . to the indi- been expected ever since the First Coming. 
vidual Mormon male's sense of self as man." The New Testament wasn't written until 
What is more, "Mormonism is a religion ob- some seventy years after the death of Jesus, 
sessed with masculinity." Proof of this may be 
found in the Church's "attempts to socialize 
its youth into the yoke of priesthood. . . . " 

What would our expositor have us do for 
this writhing, groping creature, the naked 
Mormon male, so depicted in illustrations 
that accompany the article? W e  should re- 
consider masculinity using the textured ad- 
vances of feminist theory to explore the 

because he was expected to return any day 
Little did I realize the danger of such 

statements until the Salt Lahe Tribune pub- 
lished a clvlling article on 2 December 1992 
headlined, "Mormons' End-of-World Talk 
Could End LDS Membership." Ronald Garff, 
who had been selling tapes called "Today 
through Armageddon," was warned by 
Church authorities in Salt Lake to cease and 

nuances of gender," says Knowlton. Risking desist or face excommunication. Avraham 
knee injury with such politically correct gen- Gileadi also faced the axe for his writings and 
uflections, this smarm of psychobabble and lectures on the subject. Several people have 
feminist theory will likely offend even those already been consigned to the buffetings of 
males who have already received the enlight- Satan for latter-day talk. 

<& Pontius' Puddle 
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My paper stated that the Nauvoo Temple 
was believed to be more than the house of the 
Lord; it was to be his actual residence at the 
Second Coming. 

"The history of the Mormons since 
Nauvoo has been a veritable litany of signs 
that the Advent was near," I said. "As I write 
this, just two weeks ago the priesthood les- 
son was devoted to a discussion of the many 
signs of the Last Judgment which already 
have come to pass, and the very few remain- 
ing." However, if the Brethren have had later 
and different information, so be it, and let me 
repent fast. 

If we can no longer believe or talk about 
such things while remaining in good stand- 
ing, vital changes are essential in order to 
conform to the new policy First, we should 
immediately recall the seven volumes of the 
History of the Church, which are rife with 
predictions of the imminent Advent. Second, 
the name of the Church is an anachronism. If 
we are no longer the Latter-day Saints, here - 

are some suggestions to update our name in 
accordance with the new policy: Former-day 
Saints (were first); Former-Latter-day Saints; 
Present-day Saints; Ladder-day Saints (up- 
ward and onward); ~ver1astin~-saints (not to 
be confused with Everlast boxing gloves, 
though we are smiting Satan hip and thigh). 

SAMUEL TAYLOR 
Redwood City, CA 

FUNDAMENTALS 

RECENTLY I READ "Changed Faces: 
The Official LDS Position on Polygamy, 1890- 
1990" by Martha Bradley (SUNSTONE 14:l). 
One year ago my husband, our eldest daugh- 
ter, and I were rebaptized. We recommitted 
ourselves to the Church-as Fundamen- 
talists. Since then, two more of our children 
have done the same. 

I want to correct Bradley's erroneous con- 
clusion that polygamy is on its way to be- 
coming a "curious historical relic." The 
doctrine is alive and flourishing. 

The Church has been successful in con- 
vincing people that fundamentalists are a 
wild-eyed, weirdly dressed, fanatical fringe 
group. We are Latter-day Saints who love the 
Church, sustain the prophet, as far as he 
sustains the Lord's commandments, and fol- 
low the teachings of the Prophet Joseph. 

Our group includes a registered nurse, 
two teachers, a college sports coach, a dental 
assistant, a construction engineer, a rancher, 
a legal secretary, two military members, and 
a physicist. We are intelligent, articulate 
members of society Most importantly, we are 
or were all active, temple-going, tithe-paymg 

members of the Church who read and prayed 
for light and truth, and got it! 

ARCHER and SANDRA FORD 
Azalea, OR 

REDEMPTION POLITICS 

I WAS STRUCK by Gerry Ensely's letter 
that posed the rhetorical question about 
"why, if traditional Christianity is correct, 
God doesn't simply forgive sin in the first 
place without the ritual immorality of pun- 
ishing a totally innocent third party in the 
process" (SUNSTONE 16:3). 

While Ireneaus, as quoted by Ensely, 
comes closer than apostate Christianity to a 
reasoned response, I was disappointed that 
there was no citation of President John 
Taylor's Mediation and Atonement, which for- 
mulates in somewhat poetic, but persua- 
sively argued terms, a more complete 
Restoration view of why Jesus had to die. 

President Taylor, heroically anticipating 
the contributions of Heisenberg's Uncer- 

tainty Principle, contemporary Chaos The- 
ory, and Bell's Theorem, saw reality as pro- 
balistic, i.e. choice determined, rather than 
based on Newtonian determinism, which 
still rules some backwaters of science (pri- 
marily the social sciences). 

Taylor drew upon the peculiarly Mormon 
notion of a finite God existing in the same 
universe with other uncreated intelligences 
of Nature-stars, mountains, seas, and gar- 
dens-which were organized into higher 
forms by him. In their more evolved states 
these intelligences may become human and 
creatures. These intelligences are coeval with 
God, not his creations ("Man also was in the 
beginning with God. Intelligence, or the light 
of truth was not created or made, neither 
indeed can be" [D&C 93:29]). God is thus the 
Great Catalyst, speeding up the evolution of 
natural processes rather than causing them. 
The great purpose of creation: "Men [in the 
form of highly organized intelligence] are, 
that they might have joy" (2 Nephi 2:25). 

Taylor went on to argue that Nature, 

"Mommy, can we get Superman baptizedfor the dead?" 
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which following the initial creative act had 
been in full harmony with God's will and 
purposes, reverted to quasi-chaos when 
Adam and Eve, God's elect children, deliber- 
ately broke his law. By this act, death-chaos 
in slow process+ame into the world, re- 
quiring a voluntary act by one "like unto 
God," willing to sacrifice himself, though 
himself without sin, to redeem his sinful 
brothers and sisters. 

Only thus could the rebellious Intelligent 
Matter of Nature be persuaded to trust God 
once again, realigning itself with his pur- 
poses-the rebellious elements of which 
post-Adamic man now consists agreeing 
with man's imperfect spirit to permit a glori- 
ous resurrection. 

Thus, viewed in John Taylor's terms, Jesus 
did not die to satisFy an arbitrary concept of 
justice, but as a calculated and unavoidable 
strategy of remediation, bringing rebellious 
nature back into a compact with God and his 
fallen children, as outlined above. Compare 
this to the traditional story of the politics 
behind the War in Heaven. 

Projected into the experience of the mate- 
rial world, redemption is thus seen as more 
politics, albeit a curiously Mormon material- 
ist, quasi-pantheistic politics, than as primi- 
tive magic, or even the doctrinal "mystery" 
acceptable to traditional Protestant or Catho- 
lic theology. 

While some may argue that there's more 
poetry than mathematics in President 
Taylor's formulation, it is nevertheless miles 

ahead of Irenaeus in giving intellectual con- 
tent to the Atonement, and light years ahead 
of traditional Christianity 

D. B. TIMMINS 

BOB JONES OF THE WEST 

A S  A FORMER non-Catholic student at 
the University of Notre Dame and a recent 
non-Mormon student at Brigham Young Uni- 
versity, I read your report "BYU Memo High- 
lights Academic Freedom Issue" (SUNSTONE 
16: 1) with great interest. 

To compare the two schools, as the BYU 
Daily Universe and many within the LDS 
community do, is problematic when all that is 
compared are the similarities. The differences 
must also be noted. On the surface, the two 
institutions do bear certain similarities-both 
are in the mainstream of current academia. 
Both have acquired outside accreditation with 
its mandate for academic freedom. However, 
BYU, unlike ND, is outside current mainline 
academic practice mth respect to its Religious 
Education faculty and its position on aca- 
demic freedom. 

BW is different. I learned this rapidly and 
wth  great surprise. It was hard for me to 
conceive that any university would take such 
things as hair length and the length of shorts 
as serious issues of academic quality At 
Notre Dame I was never required to slgn a 
form abrogating certain of my rights of free- 
dom of speech and expression. Rather, the 
freedom to choose was left to individual stu- 

dents. At ND, freedom of speech was taken 
seriously. Mario Cuomo, the Catholic gover- 
nor of New York, spoke on campus and 
defended his pro-choice stance, a position at 
odds with the Catholic hierarchy and ND 
president Father Theodore Hesbergh. Catho- 
lic theologian and controversial critic Hans 
Kiing had earlier spoken on campus. These 
occurrences are akin to BW inviting Mormon 
scholar Sterling McMurrin to speak on why 
he doesn't think there were gold plates. 

Most impressive was the religious diver- 
sity of the Notre Dame faculty. Despite hav- 
ing a student population that was over 90 
percent Catholic, ND had a varied faculty 
throughout all of its colleges, including the- 
ology. For instance, Stanley Hauenvas, a 
major Methodist theologian, and John How- 
ard Yoder, a Mennonite theologian, were 
both on the divinity faculty Such a state of 
affairs reflects a religious university strong in 
its faith and trusting of its students to intelli- 
gently and faithfully deal with all issues rele- 
vant to a Catholic faith. 

On the other hand, BYU wants simulta- 
neously to inculcate the doctrines of the "one 
true Church thereby limiting freedom of 
speech, while also being a university of out- 
standing academic qualities--the "Harvard of 
the West1'-with the necessity to be an arena 
of open intellectual inquiry Mormon culture 
and society is caught simultaneously between 
the Charybdis of Mormon distinctiveness and 
the siren of worldly secularization. These cur- 
rents lead to the controversies over issues of 
what to teach and how to teach it. 

Perhaps the most tragic aspect of this con- 
troversy is the effect it has had and will have 
on the quality of academic programs at BYU. 

What BYU is, what its mission is, is un- 
clear. It is incumbent on a university that 
purports to be a religious institution to make 
clear its mission. Does BW want to be a 
university like Notre Dame, a religious uni- 
versity able to accept accreditation from sec- 
ular organizations and still remain faithful to 
its religious roots and to freedom of speech 
and freedom of expression? Or does it wish 
to reject accreditation and stress that it is like 
Bob Jone+a school for a specific body of 
saints that expects obedience to its dogmas? 
The choice must be made, and made in an 
honest, straightfonvard, and clear way 

RON G. HELFRICH 
Provo, UT 

THE SEPARATION OF 
CHURCH AND SCHOOL 

" ~ a v e  you ever wondered, where did I comefrom? why am I here? QUESTIONING IS A legitimate tool of 
and where am I going after this life is over!" academia, but it is not necessarily a legiti- 
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mate tool of religion. When the resurrected 
Christ came to the Americas, he chastised the 
Saints for their debate on baptism. He gave 
them the manner that they should baptize 
and then told them to cease their disputa- 
tions concerning the points of his doctrine. 

Religious questioning is not detrimental if 
it is tempered with "not my will but thine." 
But when questioning leads to criticism, it is 
often followed by apostasy 

The Lord has said that his thoughts are 
not our thoughts and his ways are not our 
ways. Questioning and criticism are aca- 
demic tools, but they are not the Lord's way 
If the Lord is upset with a doctrine or prac- 
tice, he will change it through his prophets, 
not through his scholars. 

One of the differences between a univer- 
sity and a church is the acceptance or rejec- 
tion of questioning and criticism. To a 
university, questioning and criticism are fun- 
damental rights; to religion, such scrutiny is 
discouraged. 

Many people see Bw professors as quasi- 
general authorities. BYU should be run like a 
university rather than an arm of the Church. 
Give BYU professors academic freedom; give 
the Church allegiance; but give up the con- 
cept that BYU is the Lord's university 

GEORGE FAIRBANKS 
Mesquite, TX 

A 24-HOUR SEMINARY 

SCOTT ABBOTT seems to be confused 
and conflicted about an important concept in 
his essay "One Lord, One Faith, Two Univer- 
sities: Tensions between 'Religion' and 
'Thought' at BYU" (SUNSTONE 16:3). The 
concept is "exclusion." Generally in this 
essay where he defends the importance of 
reason and the intellect, Abbott condemns 
exclusionary thought and practices, specific- 
ally criticizing leaders of the Church or BYU. 
He asks why the BYU board of trustees has the 
need to "assert exclusive control" over school 
policy (emphasis added here and below). He 
also fears that the word Mormon will "evoke 
bigotry, exclusion, narrowness, and sectarian- 
ism in nonmembers' minds. 

However, in other places Abbott seems 
fond of exclusivity In the first paragraph, he 
tells his readers about his tenure "at an exclu- 
sive university" in Tennessee where he taught 
before coming to the Y. (He also mentions 
Princeton three times in quick succession to 
make sure we don't miss the time he spent 
there.) And in explaining his current pride 
about being on the Ys faculty, he tells us that 
some of the Ys "most exclusive scholarships" 
are now going to women. 

How do we make sense of Abbott's con- 
tradictory use of this concept? Is he for exclu- 
sion or not? Although Abbott professes to be 
against exclusionary thought and practices in 
general, he appears to like being part of ex- 
clusive groups on a personal level. If he's part 
of an exclusionary group, he supports exclu- 
sion; ~f he's not, he's opposed to it. 

I appreciate Abbott's defense of intellect 
and rationality and their importance to reli- 
gious faith. I decided not to accept a scholar- 
ship to BYu back in 1962 because I was afraid 
the Y would be like seminary, twenty-four 
hours a day. But although I chose not to 
attend the Y, I've always respected the fact 
that it is a school with a difference. And I 
admire and appreciate Church authorities- 
whether in Provo, Salt Lake, or wherever- 
who try to help us find the balance between 
faith and reason. Finding this balance neces- 
sarily requires discriminating, even exclu- 
sionary, thought and practices. We make 
choices every day about how we lead our 
lives and what thoughts we tlunk. We neces- 
sarily must exclude some activities and some 
thoughts. Even if it were good to do so, there 
simply isn't time enough to do or think ev- 
erything, and I appreciate the Church's guid- 
ance in these matters. 

Rather than condemn our leaders as 
flawed and inadequate, as Abbott does, they 
should be applauded for attempting to do 
something that many universities hold in 
contempt. Despite his varied educational ex- 
periences, Abbott seems surprisingly paro- 

chial, even naive, about American education 
today. Most universities don't even try to 
reconcile faith and reason. Faith is not in- 
vited on campus, but is told to stay far away 
I have two children attending colleges in the 
East and Midwest, and I've decided that 
twenty-four-hour-a-day seminary is much 
preferable to the twenty-four-hour "sex, 
drugs, and rock and roll" scene on many 
campuses. Sadly for the nation, many stu- 
dents are demoralized at college, in all senses 
of the word, before they begin their adult 
lives. 

CATHERINE HAMMON SUNDWALL 
Silver Spring, MD 

IS WRIGHT WRONG? 

DAVID P. WRIGHT'S article ("Historical 
Criticism: A Necessary Element in the Search 
for Religious Tmth," SUNSTONE 16:3) in Old 
Testament studies illustrates the heavy price 
paid by self-absorbed intellectual provincial- 
ism in religious life. He writes with self-righ- 
teous indignation, as though he himself 
discovered all of the main scholarly achieve- 
ments of Old Testament scholarship over the 
past two hundred years. Without the self-cel- 
ebratory "I," he could not have written a line 
about what are, in fact, perfectly standard 
and broadly accepted positions in that field. 
But he does not merely reinvent the wheel. In 
his remarkable exemplification of the costs of 
ego-centrism in scholarship-which by defi- 
nition demands humility to learn both from 

" . . . I . . . 1 think of all the Ffvenssh ch-chocolates, I like the ones 
in the sh-shhhiny foil the best . . . (hic). " 
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others and from one's own limitations and 
mistakes--he ignores the vast literature of 
theology devoted to the very problem that 
concerns him. That Van Harvey's classic The 
Historian and the Believer, in print for decades 
now, might have helped him in his perfectly 
reasonable reflections on the conflict be- 
tween theological truth and historical fact, 
Wright seems-simply not to know His article 
is merely naive. 

JACOB NEUSNER 
Tampa, FL 

THE WRIGHT DIRECTION 

1 CAN ATTEST to the process of conver- 
sion David E Wright mentions. 

I jolned the Church in my mid-teens. It 
appealed to a nascent conservatism that also 
led me to volunteer as a precinct worker for 
Bany Goldwater's presidential candidacy In 
my subsequent studies of the scriptures and 
Church history, my natural inclination was 
toward the traditionalist vlew. My conversion 
to the historical-critical orientation was tor- 
tuous and painful. I resisted stoutly for some 
time. But, slowly, I was forced to admit that 
the evidence was overwhelmingly on the side 
of the critical approach. 

The critical mode is considered humanis- 
tic and those who adhere to it are presumed 
to be l~berals. But, it doesn't have to be that 
way It is not necessarily the road to alien- 
ation, inactivity, and apostasy My outlook 
remains conservative. I'm still a Republican 
Party activist. In the Church, I would be 

TELESTIAL KINGDOM 

considered mainstream. I taught early-mom- 
ing seminary for fifteen years. I have served 
in four bishoprics and have filled two mis- 
sions. My wife doesn't work out of the home, 
and I have four over-achieving children. My 
eldest son is on a mission in France. I have a 
testimony. I have spiritual experiences. I get 
answers to my prayers. 

There is no reason why the traditionalist 
view should prevail in the Church. It is a 
mistake that it does. Our objective is to find 
the truth, yet L D ~  biblical scholarship is es- 
sentially stuck in the nineteenth century. The 
Prophet Joseph recognized there were prob- 
lems with the Bible. We should be confront- 
ing those problems with the best scholarly 
tools available to us. 

No one expects our scientists to do their 
research using century-old methods, yet we 
expect our biblical scholars to work under 
just such a restraint. Wright's article was a 
good step in the right direction. I hope to see 
more scholars explore other critical studies. 

MICHAEL RAYBACK 
Boulde,: CO 

MODEST PROPOSALS 

1 HAVE BEEN a SUNSTONE reader for 
several years and compliment your generally 
good scholarship and interesting articles. 
However, a recent issue (16:3), illustrated 
two small but pervasive problems 

PROBLEM 1-SOLUTIONS. I enjoyed the 
fine and fascinating analysis by Martha Brad- 
ley, "The Mormon Steeple: A Symbol of 

What?" Her article, though, is an example of 
what I often find in SUNSTONE articles: su- 
perb analysis; weak solutions. In her case, 
the solutions are not just weak, they are 
non-existent. Her thesis was beautifully de- 
veloped and documented. Indeed, the Mor- 
mon steeple is void of any symbolic worship 
value. But what's the answer? Does she have 
an idea for a new steeple that could embody 
and perhaps refocus the Mormon chapel as a 
House of God and not a "house of commu- 
nity, social, and administrative life"? Can 
such a design meet the difficult resource al- 
location decisions that must happen in a 
growing global church where the tradeoffs 
are not carpet versus steeple, but education 
versus missionary work versus non-U.S. de- 
velopment where needs are four walls and a 
roof? 

As a leader in a Fortune 10 company, I 
have come to appreciate that there are many 
who can analyze a problem and tell me the 
four thousand things wrong. But few can 
perform the analysis and with vision carve 
out meaningful and lasting solutions. Sadly, 
academia has the same problem. This is an 
area where SUNSTONE could improve. 

Other articles in the same issue perform 
just as badly. Paul Pollei's "The Decline of 
Music in Mormon Culturen is an interesting 
and accurate portrayal of the state of music 
in the Church. Suggestions, Paul? Nope. I 
did count one regarding expanding BYU'S an- 
nual workshop for Church musicians. A 
weak solution: how will that reach us out 
here in Wisconsin and beyond? Proposals, 
SUNSTONE, please! 

On the bright side, Lisa Bolin Hawkins's 
"Life Is Too Full of Surprises," concerning 
those dreaded, suspenseful "please call Pres- 
ident So-and-so" (where So-and-so is a stake 
president, bishop, or whatever), is not just 
good analysis, but offers several insightful 
and-more importantly-actionable solu- 
tions. This is the kind of work in which 
SUNSTONE should be engaged. 

PROBLEM 2-NOTES Excuse me for be~ng 
a student of Miss Thistlebottom, but we have 
to improve the way we use foomotes. The 
footnote is supposed to provide reference 
material or slight expansions or refinements 
in definitions. The way the foomote is used 
in much of Mormon scholarship, and partic- 
ularly in SUNSTONE, is unacceptable. Any 
more it seems that core ideas and evidence 
are not in the text but in the notes. 

Consider David F! Wright's fine paper. 
There are many poor endnote usages in this 
paper. The first occurs with endnote 4. The 
note is hardly referential; worse, it is te- 
diously long. It talks through the problem of 
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the "spiritual mode as an avenue of historical 
understandingn-frankly, a paper within a 
paper. The note has little to do with Wright's 
main thesis. It is distracting at best; at worst, 
it is a private little argument. The bottom 
line? Fit it into the article or eliminate it. 

In note 12, Wright commits another note- 
worthy sin. The discussion in the text deals 
with why baptism could not have been a rite 
de passage in the Old Testament. Wright's 
excellent point is that the historical and tex- 
tual evidence does not support the tradi- 
tional Mormon view. However, rather than 
address the pitfalls of blaming these lunds of 
things on the lost "plain and precious parts" 
in the body of his argument---certainly a 
critical argument to a Mormon audience- 
Wright relegates it to a short note. As an 
example of his thesis that critical historical 
analysis can add value to our understanding 
of the LDS canon, this seems like a key exam- 
ple that ought to belong in the text. 

Perhaps the gravest error of all in Mormon 
footnoting, and certainly present in Wright's 
article, is the number and degree of cheap 
shots that take place in the notes. Do SUN- 
STONE and Mormon writers have to resort to 
such cowardly approaches as burying schol- 
arly insults in their endnotes? Consider note 
59. In the body of the article Wright is telling 
us what the Book of Mormon teaches about 
Native American skin color. The note gves a 
few scriptural references as a good note 
should, but then Wright refers to John 
Sorenson's Ancient Setting and informs us that 
Sorenson's "partially critical attempt" to re- 
solve these issues "cannot be accepted." 
Wright may be correct but (a) the least he can 
do is give us the evidence (like we good 
skeptical SUNSTONE readers are going to take 
his undocumented opinion for anything!) 
and (b) please keep the scholarly bickering 
out of the notes. 

Come on, SUNSTONE scholars and edi- 
tors, give us better writing! 

Dow R. WILSON 
Elm Grove, WI 

ANTI-MORMON AUTHORS 

1 AM OPEN minded about the Church, 
and have been a subscriber to SUNSTONE for 
some time. Although there have been many 
faith-weakening articles, I have put up with 
these because of a general interest in the 
intellectual and practical side of the Church. 

However, there are limits to my tolerance, 
and SUNSTONE has now exceeded them. 

promote apostasy: "If a man can so lie to and 
humiliate his 'elect lady' [Emma Smith] what 
other lies would he tell? . . . Joseph Smith's 
grand tradition of lying for the Lord has 
flourished in the Church ever since. . . " 
("Mercy, Mercy," SUNSTONE 16:3). 

These comments are not only faith-weak- 
ening, they are intended to be faith-destroy- 
ing. How can anyone who believes as she 
does continue, or want to continue, to be a 
member of the Church? If Joseph Smith was 
nothing but a liar, and if the Church leaders 
now continue this "grand tradition" of lying, 
then Joseph Smith was no prophet and nei- 
ther are they And this means neither the 
Book of Mormon nor the Church can be true. 

Lest anyone miss this point, it is stated 
explicitly in David P Wright's article. Ignor- 
ing all the other extremely persuasive evi- 
dence for the historical authenticity of the 
Book of Mormon, he cites such things as the 
supposed division of Isaiah into three au- 
thors as proof that the Book of Mormon 
cannot be true, and invites the reader to 
share his conclusion that "A critical study of 
the Book of Mormon, as I have indicated, 
shows that Joseph Smith was its author." 

What is going on here? This is the kind of 
stuff I would expect to read in avowedly 
anti-Mormon literature, unabashedly aimed 
at persuading the reader to leave the Church. 
Undoubtedly it will be gleefully quoted by 
them in support of their purpose. 

The Brethren really do know what they 
are talking about. One seriously risks losing 
his or her testimony by getting mixed up 
with SUNSTONE. How else can I protest? 
Please cancel my subscription. 

FRANK. J. JOHNSON 
Potomac, MD 

Note: See the Give and Take column on page 11 
forfurther discussion of David Wright's article. 

SUNSTONE ENCOURAGES c o m E s -  
PONDENCE. ADDRESS LETERS FOR 
PUBLICATION TO "READERS' FORUM" 
(FAX: 801/35 5-4043). WE EDIT LETTERS 
FOR CLARITY AND TONE AND CUT 
THEM FOR SPACE, DUPLICATION, AND 
VERBOSITY. LETTERS ADDRESSED TO 
AUTHORS WILL BE FORWARDED UN- 
OPENED TO THEM. TF 

Your September issue contains a letter by 
Deborah Austin Stolworthy, that contains 
comments about Joseph Smith that can only 
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FROM THE EDITOR 

METAPHORS OF MY FAITH 

By Elbert Eugene Peck 

~ C E N T L Y ,  ALAN CANFIELD and I 
were discussing the traditional symposium 
session Pillars of My Faith where panelists 
share their spiritual journeys. Some call it an 
intellectual testimony meeting, others raw 
soul bearing. When Peggy Fletcher Stack 
originally conceived the panel in 1983, she 
hoped it would be a theological and philo- 
sophical exploration of the core tenets that 
support one's belief, that animate one's life 
and theology. Some speakers have fulfilled 
this analytical task with distinction, such as 
BW philosopher Chauncey Riddle's 'Vhat a 
Privilege to Believe!" (SUNSTONE 12:3) in 
which he systematically outlined his beliefs 
in an inspiring and obviously life-long inte- 
gration of his heart and mind. 

More often the Friday evening session 
results in weaving belief-changing experi- 
ences into spiritual journeys. I find solace, 
hope, and company that, at core, our intel- 
lectual religious deliberations are rooted in 
individual religious experiences. 

For some, the pillars metaphor proves 
helpful. Kathleen Flake explored which of 
her beliefs were merely ornamental pillars 
and which were the load-bearing ones that 
supported her faith (SUNSTONE 13:5). Oth- 
ers supplant the pillars. Mary Bradford ex- 
plored the "pillowsn of her faith on which she 
rests her head (in Leaving Home [Signature 
Books, 19871, 59). Elouise Bell preferred 
feminine "arches" (SUNSTONE 15:5). Faith 
for Emma Lou Thayne is a "great sea" of 
friends, family, and Church that buoy her up 
(SUNSTONE 16: 2). A natural, diverse meadow 
structures Lavina Fielding Ande~sonk faith 
(SUNSTONE 14:5). 

"What metaphor best depicts your faith!" 
Alan asked, dragging our heretofore com- 
fortable, abstract conversation into the irk- 

somely personal. But, as males, we avoided 
self-revelation with playful nominations for 
each other-the gargoyles of my faith, the 
traffic jams of my faith, the black holes, the 
hormones, the pinball games, fast foods, sit- 
coms, bulletin boards, CD players. . . . Yet his 
question stuck with me, and this spring as I 
walked to work I searched for metaphors to 
convey my beliefs. That task is difficult, re- 
vealing, and rewarding. What image illumi- 
nates my relationship with Christ, my social 
spirituality, the quiet, on-going dialogue be- 
tween mv lived life and God. the moments of 
ecstacy, and the fluctuating framework of 
theological construction? 

,For example, prompted by sun-lit sprays 
from the Church Office Building fountain, 
one day I meditated upon the rainbow-a 
radiant, transcendent, ephemeral event that 
retains its brilliance even as a memory. In 
some ways, my faith is like that: technicolor 
shimmers of spirit that sustain me through 
longer black-and-white stretches. But that 
image apprehended only one small feature of 
my belief, so I kept searching. 

- One metaphor I kept returning to was 
that of a river. My faith is like the course of a 
river, sometimes surging, other times slow 
but deep. At times my river of beliefs snakes 
freely through a flat meadow, its unbounded, 
meandering path constantly changing. 
Other times it cascades through layered, 
grand canyons carved by countless genera- 
tions before. Deep in those set canyons of 
tradition my faith follows the awesome 
routes saints and pilgrims pioneered. Some- 
times I am grateful for the hard cutting al- 
ready done, other times I cut against the 
restrictive cliffs in eroding dissent. still other 
times my faith is but a shallow summer riv- 
ulet haunted by the towering traditions that 

determine my feeble flow. Then there are the 
horseshoe river bends now abandoned by 
new, shorter routes, permanent reminders of 
where my faith-river once coursed but no 
longer does. My river of faith continues 
through impotent nights and indulgent days, 
colored by the moods of spring, summer, 
winter, and fall but at root independent of 
them. Nourished by others' streams and by 
God's rain, my faith also nourishes others. I 
enjoy exploring this metaphor because it cel- 
ebrates the journey (another favorite meta- 
phor) and the diversity of my experiences. It 
allows me to revisit and incorporate many 
aspects of my life into one rich image. Still, 
this metaphor does not completely satisfy It 
is too passive and doesn't reflect back my 
passionate quest for God and religious com- 
munity, two crucial pillars of my faith. 

"Hkes of my faith" profitably explores the 
deliberate and tsudng journey aspects of belief, 
and, if the mountain climb is with a group, it 
incorporates the individual vs. community dy- 
namic. Like Parley Pratt's, my faith is also like 
the breaking sunrise, whose brilliant light gives 
shadowy objects clear definition, and through 
the sun (Son) I see and experience life. 

Countless other images, large and small, 
came to mind while sauntering through the 
streets of Salt Lake: My faith is like unto a 
growing tree with spreading branches and 
deepening roots (thank you Alma and, yes, 
Barbara Waiters). With banyon or quaking 
aspen trees our interconnected social spiritu- 
ality is included. There is also the tapestry of 
my faith, and the mural of my faith. 

I am vulnerably aware how these meta- 
phors, although illuminating, neglect many 
of the load-bearing pillars disclosed by this 
venture, and even together they portray in- 
correctly my complicated faith. Ultimately 
all metaphors and language are incomplete. 
But 1 have been blessed by this exploration 
and invite interested readers to join the quest 
and share their metaphors of faith in letters 
to the magazine. 

Robert Frost said all language and think- 
ing is metaphorical. His favorites were natural 
images-trees, snow, walls, night. I'll con- 
tinue my pondering. Each new image crafted 
to celebrate one aspect of my faith will distill 
yet another I had missed, prompting yet one 
more quest. Similarly, Jesus reeled off a suc- 
cession of metaphors to describe different 
aspects of the kingdom of heaven-sown 
seeds, mustard grains, hidden treasures, pearl 
searches, netted fish (see Matthew 13). The 
examined religious life is a Me of continual 
redefinition, of failed but fmitful attempts to 
capture in words and images that elusive but 
real something only our hearts know. V 

PAGE 10 JULY 1993 



GIVE AND TAKE 

By WilliamJ. Hamblin 

DAwD P WRIGHTS essay ("Historical 
Criticism: A Necessary Element in the Search 
for Religious Truth," SUNSTONE 16:3) raises 
two sets of important issues: one set is meth- 
odological; the second, literary and histori- 
cal. T h  essay will examine only the 
methodological questions. 

A disturbing aspect of Wright's essay is his 
condescending and inaccurate portrayal of 
the differences between the so-called 
"traditionalist" and "historical-critical" ap- 
proaches to scripture. To me this is a false 
dichotomy. The correct dichotomy is be- 
tween people operating under secularist or 
supernaturalist assumptions. The secularist 
metaphysic usually denies the existence of 
God altogether. "Soft" secularists, while ad- 
mitting that God exists, refuse to allow him 
to intervene in the world in any meaningful 
way. The result is that in analyzing historical 
events or texts, one can effectively d~smiss 
God as a causal factor. Thus, Wright's state- 
ment that "the main theoretical recommen- 
dation for the critical mode is that it is 
consistent: it treats all media of human dis- 
course-secular and holy-in the same way" 
(29b) is another way of saying that Wright's 
"critical mode" denies God's meaningful in- 
tervention in history; all texts are therefore 
made by humans, with no authentic (i.e. 
propositional) revelation from God. If the 
existence of authentic revelation is denied, 
then revelation can be redefined so as to be 
reduced to states of mind that can be dis- 
missed as internally induced by hard secu- 
larists. God's permitted behavior is limited to 
creating some vague emotion that is psycho- 
logically indistinguishable from creative ge- 
nius, imagination, feeling good, or falling in 
love. Supernaturalists, on the other hand, 
allow God to do whatsoever he pleases. If he 
wants to perform a miracle, predict the fu- 
ture, appear to a young farm-bop or reveal 
truth, he is perfectly free to do so. 

W I W  HAMBLIN is an associate professor of 
History at Brigham Young University. 

The differences in assumptions and ap- 
proaches are thus not between the open- 
minded "critical" thinkers and the dogmatic 
"traditionalists" as Wright would have us be- 
lieve. Instead, within both the secularist and 
supernaturalist paradigms, there are critical 
thinkers and dogmatists. Wright's attempt to 
equate all supernaturalists with dogmatic su- 
pernaturalists is highly misleading. While 
there certainly are dogmatic supernaturalists 
who enter into "little review of what qualifies 
for evidence in historical studyw-assuming, 
of course, that we can come to an agreement 
on what is evidence-and whose "conclu- 
sions in many respects are predeterminedn 
(29b) there are precisely the same types of 
people operating within the secularist para- 
digm. Anyone who has had any contact with 
the secularized academy must be aware that 
it is no haven of open-mindedness and ratio- 
nality. One need only go to a national con- 
vention of the American Academy of 
Religion and the Society of Biblical Literature 
to discover numerous ideologically-based 
presentations lacking the slightest trace of 
"critical" thought. The tyranny of dogmatism 
and political correctness among the secular- 
ists is just as pervasive and damaging as it is 
among supernaturalists. 

Thus, the real issue should be: is there a 
"critical" supernaturalist paradigm that uti- 
lizes all the tools of rational discourse to 
interpret scripture and religious tradition? I 
believe there is; if so, then Wright's critique 
of all "traditionalists" as dogmatists is rnisdi- 
rected and irrelevant. Many supernaturalists 
(such as myself) accept and use the critical 
historical methods (there are many, not one 
as Wright implies) as useful tools, while re- 
jecting some secularist assumptions about 
the texts, methods, and causality. For exam- 
ple, the basic methodology of scholars work- 
ing with the Foundation for Ancient 
Research and Mormon Studies centers on 
careful and critical analysis of scripture and 
history They make no attempt to "immunize 
scripture or claims about historical aspects of 

scripture from critical study," as Wright as- 
serts (29b). They may disagree with Wright5 
conclusions, but is not creative disagreement 
part of the critical endeavor? If so, why are 
they excluded by Wright from the commu- 
nity of critical scholars? 

Wright lauds what he calls "open-ended 
inquiry" where "no conclusion is immune 
from revision." But does this apply only to 
conclusions that fall outside the secularist 
paradigm? Are the assumptions and conclu- 
sions within the secularist paradigm also 
open to question, or must we abandon 
Wright's "willingness on the part of the re- 
searcher to acknowledge the possibility that 
historical matters may be different from what 
is claimed by a text and the tradition sur- 
rounding it" (29a)? This dialectical sword 
cuts both ways: if we are able to criticize the 
secularist paradigm, then may we not, with 
our critical and rational credentials intact, 
determine after careful study of the evidence 
that Wright is wrong? 

I find it most disturbing that Wright and, 
other secularists are unwilling to admit that 
it is possible to examine precisely the same 
evidence that they have seen, using precisely 
the same rigorous methods of inquiry, and 
yet come to honest, rational, and defensible 
conclusions concerning the historical ques- 
tions surrounding the documents that dlffer 
from theirs. Yet this is what Wright seems to 
be doing when he writes that "Any operation 
that does not have the critical element [read 
secularist paradigm] is not historical" (29b). 
To me, Wright is saying that if you don't 
come to the conclusions derived from the 
secularist paradigm, you are not a "real" 
scholar. 

Wright's claim that "the main objection of 
the traditionalists to the critical mode is that 
it requires denying supernatural elements 
and discounting the evidential value of mys- 
tical and emotive-spiritual experience" (29b) 
shows a remarkable misunderstanding on 
his part. The main objection is that the secu- 
larist paradigm reduces all revelation, and all 
forms of God's intervention in history, to only 
"mystical and emotive-spiritual experience." 
For the supernaturalist, God's intervention 
in history-the resurrection of Christ or 
Joseph's First Vision, for example-is just as 
real an historical event as the assassination of 
Julius Caesar or the battle of Waterloo. God's 
intervention in history cannot be trans- 
formed in a reductionist fashion into mere 
"mystical and emotive-spiritual experience." 
If God really did appear to Joseph Smith, or 
if Jesus really was resurrected from the dead, 
then it is the secularists-despite all their 
claims of superior critical analysis and 
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method-who are ignoring the evidence and 
whose conclusions are predetermined. If 
Wright will not allow for the possibility of 
authentic prophecy because some biblical 
texts can be interpreted as not being authentic 
prophecy, then whose conclusions are based 
on "preexisting ideas" (29a)? 

It should be emphasized that most peo- 
ple, secularist or supernaturalist, base their 
conclusions about scripture and history not 
on a first-hand knowledge of the evidence or 
analysis, but on authority. How many of the 
readers of SUNSTONE who have accepted po- 
sitions similar to Wright's can read-the He- 
brew texts in the original and make a 
judgment on these literary or historical is- 
sues for themselves? The vast majority can- 
not and have simply accepted the position of 
the secularists based fundamentally on their 
authority. In this they differ little from the 
Latter-day Saints who accept the authenticity 
of the Book of Mormon on the authority of 
prophets or Latter-day Saint scholars. Of 
those Latter-day Saints who can read Hebrew 
and Greek, and can therefore engage the 
material critically, some take positions sim- 
ilar to Wright's, but many others do not. On 
the other hand, within the secularized aca- 
demic community there is absolutely no 
consensus on most of the issues discussed by 
Wright-all they agree on is that the supernat- 
uralists are wrong. If the secularists cannot 
agree among themselves, why should the 
supernaturalists jettison their interpretation 
for "clear conclusions and evidence generated 
[by the critical method]," which Wright 
claims exists, but whose existence he has by 
no means conclusively demonstrated. 

Wright's discussion of prophecy is inter- 
esting in that it highlights his refusal to make 
explicit the logical implications of his posi- 
tion. I'm sure that Wright must be aware that 
Korihor and Sherem the anti-Christs 
preached that "no man can know of anything 
which is to comen (Alma 30:13; cf. Jacob 7), 
clearly implying to me that such an assump- 
tion is antithetical to the gospel. What are we 
to do with Joseph's vision when Moroni 
clearly stated that ancient prophecies were 
about to be fulfilled and indeed uttered new 
prophecies about Joseph Smith (Joseph 
Smith-History 1:33-41)? Since according 
to Wright there can be no prophecy, what 
really happened in this vision? Was Joseph 
lying about what Moroni said? Was it a hal- 
lucination? Did Moroni purposefully deceive 
Joseph? Or was Joseph simply making the 
whole thing up? It seems to me that accept- 
ing the secularist assumption that there can 
be no prophecy logically requires one to 
conclude that Joseph Smith was not a 

prophet, or to redefine the term prophet so 
as to make it cognitively meaningless (sha- 
man, mystic, and religious genius are some 
of the alternative terms that I've seen). Is 
Wright willing to take this logical final step? 

Wright would have us believe that the 
Book of Mormon is a nineteenth-century 
document, but nonetheless contains pro- 
found truths as "a window to the religious 
soul of Joseph Smith (32). This is a rather 
ambiguous statement since even Fawn Bro- 
die and the most radical anti-Mormons 
would agree that the book is a "window to 
the soul of Joseph Smith." The question is: 
what is the nature of the soul we perceive 
through this window? Is it the soul of a 
prophet, lunatic, or con-man? 

And what does one do with the golden 
plates? If there were no Nephites, there were 
no plates and no angel Moroni. What, then, 
of Joseph's claims to have seen and spoken 
with Moroni on numerous occasions? Hallu- 
cinations or lies? If the golden plates existed, 
who made them? If not, why does Joseph 
repeatedly claim to have possessed and trans- 
lated them? How did he convince the eleven 
witnesses to say they saw the nonexistent 
plates? I have never seen cogent and rational 
answers to these questions from secularized 
Mormons. The only consistent explanations I 
can conceive of is that if there were no plates, 
Joseph was a fraud or a lunatic. If this is the 
case, why follow him at all? 

Applying precisely the same assumptions 
and methods to New Testament studies as 
those discussed by Wright concerning Old 
Testament studies, secularists have come to 
the conclusion that the gospels are all 
pseudepigraphical documents written after 
A.D. 70, which bear only a "mythical" relation 
to the "historical Jesus." Therefore, Jesus did 
not perform'miracles or prophesy. His suffer- 

ing and death atoned for nothing. He was 
not resurrected, and he is the Son of God 
only in a vague metaphorical way. Does 
Wright accept these conclusions of scholars 
operating under his secularized "critical 
mode"? If not, is he not guilty of selectively 
applying the "critical mode" when conve- 
nient, precisely as he accuses his traditional- 
ists? If Wright accepts the secularist 
assumptions here, what is left of the gospel? 
But if one is free to reject secularist conclu- 
sions concerning Christ, why are we not free 
to reject their conclusions concerning 
prophecy, the authorship of Isaiah, or the 
historicity of the Book of Mormon? Indeed, 
from the secularist perspective, the historical 
reality of the resurrection is far more absurd 
than the trivial literary questions such as 
how many people wrote Isaiah. 

The very unremarkable conclusion I 
come to is that if one accepts secularist as- 
sumptions, one naturally comes to secularist 
conclusions. Wright's attempt at creating a 
"post-critical apologetic" becomes a some- 
what pathetic effort to retain the form of 
religion while denying the power thereof (cf. 
Joseph Smith-History 1: 19). Thus, whereas 
Wright maintains that he is boldly going 
wherever the "truthn takes hm,  in reality he 
is simply coming to the logical conclusions 
that naturally derive from his acceptance of 
secularist assumptions, a path do- which 
many before him have trod. Unlike most who 
walk this path, however, Wright is unwilling 
to take the final step and admit that if hls 
secularist assumptions are correct, the gospel 
must be simply untrue. Fortunately, as the 
ongoing research by many Latter-day Saints 
demonstrates, there are alternative perspec- 
tives that can successfully combine the tools 
of the historical-critical methods with super- 
naturalist assumptions. 0 

By David P. Wright 

T H E  ARGUMENT OF my paper, "His- tions of certain historical matters regarding 
torical Criticism: A Necessary Element in the Mormon scripture that cannot be ignored, 
Search for Religious Truth (SUNSTONE 16:3, that these interpretations get closer to what 
28), is that there are alternative interpreta- actually happened in history, and that it is 
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consequently necessary for those in Mormon 
tradition to formulate resvonses that ac- 
knowledge these conclusions and yet culti- 
vate faith. With this-and in view of the 
concomitant implication that traditional 
sources of knowledge are not sure sources of 
historical knowledge-I argued that Mor- 
monism should be willing to entertain the 
historical critical approach to scripture 
which, despite its limitations, allows for 
striving toward a clearer understanding of 
history. Admittedly, these critical conclu- 
sions and approach are more secular or hu- 
manistic in character than traditional views 
and approaches. This disturbs William Ham- 
blin and constitutes the focus of his re- 
sponse. A few points of counter-response are 
in order here. 

(1) Hamblin tried to describe historical 
criticism as operating by secularist presup- 
positions in which the supernatural is ex- 
cluded. My k c  definition, it should be 
noted, did not require this. The definition 
was based on ~ a m e i  Barr's, which should be 
fully cited here. He takes up separately each 
of the terms in "historical criticism" and says: 

Historical reading of a text means a read- 
ing which aims at the reconstruction of 
spatial-temporal events in the past: it asks 
what was the actual sequence of events to 
which the text refers, or what was the 
sequence of events by which the text 
came into existence. . . . Such historical 
reading is, I would further say, "critical" in 
this sense, that it accepts the possibility 
that events were not in fact as they are 
described in the text: that things hap- 
pened differently, or that the text was 
written at a different time, or by a differ- 
ent person. No operation is genuinely 
historical if it does not accept this critical 
component: in other words, being 
"criticaln is analytically involved in being 
historical.' 

On the basis of this I observed in my article 
that the key marker of the critical method is 
"a willingness on the part of the researcher to 
acknowledge the possibility that historical 
matters may be different from what is claimed 
by a text and the tradition surrounding it" 
(29a). To this I added two other defining 
elements: an open-endedness with respect to 
conclusions and prioritization of the evidence 
of contextual study over surface claims by a 
text and over external traditional claims 
about a text. Nothing in this definition re- 
quires the rejection of the supematural 

(2) But with this said, a potential secular- 
izing element may be seen in historical criti- 
cism as I have defined it. To be willing to 
entertain different solutions and to be open 

to revision of views means that one must 
seriously consider secularist explanations. 
Such open consideration compromises con- 
viction that should prevail, it is thought, 
around Mormon traditional or supernatural- 
ist views. The critical approach &ay be also 
considered secularizing because of the plura- 
lism in views that it allows. This is antitheti- 
cal to the unity that is usually expected in 
religious tradition. 

(3) In view of these difficulties. one with 
traditional convictions might not be willing 
to adopt criticism as I have defined it and 
argue instead (a) that criticism should not be 
defined so as to entail a willingness to change 
and revise views, (b) that criticism does not 
require a willingness to open up all views to 
revision, or (c) that criticism is not an ap- 
proach and ideal to be sought after. 
~amblin's response seems to accept the sec- 
ond option. He adopts criticism to an extent 
but, as his discussion appears to indicate, 
would leave certain issues outside of critical 
review. If I have judged his position correctly, 
then questions of consistency and seculariza- 
tion arise even for him. Take the Book of 
Mormon, for example. There is a range of 
views that recognize it as an inspired book 
but judge its translation differently. These 
include the views that (a) it is a literal trans- 
lation, much like the King James version is a 
close translation of Hebrew, Aramaic, and 
Greek biblical texts; (b) it is a rather literal 
translation but that Joseph Smith has used 
some of his own idioms in expressing the 
ideas behind the text and that he has occa- 
sionally added glosses explaining unclear 
terrns or ideas: (c) it has anancient core but . . 
has been substantially added to by Joseph 
Smith (well articulated by Blake Ostler; see 
my note 57); (d) the book is scriptural but is 
wholly a composition of Joseph smith. Ham- 
blin does not tell us where he stands on this 
issue, but his stem rejection of my view (d), 
his citing of the Foundation for Ancient Re- 
search and Mormon Studies (EA.RM.5.) as 
an example of the type of scriptural scholar- 
ship he idealizes, and his rejection of being 
identified as a "dogmatic supernaturalist" in- 
dicate that he may have a position somewhat 
like (b). This view of the Book of Mormon . . 

sees certain elements as anachronistic and 
therefore coming from Joseph Smith. It does 
not ascribe them to supernatural revelation 
to the ancient inhabitants of America. Thus 
it adopts aspects of secularist explanations. 
This may seem like quibbling-what is the 
effective difference between view (b) and (a) 
for the Church? I did, however, hear Profes- 
sor Robert Millet of Brigham Young Univer- 
sity in a Religious Education faculty seminar 

on 21 November 1986 say that "he finds 
saying that there is slight updating in the 
Book of Mormon more devious than saying 
it is all modem [i.e., a nineteenth century 
~om~osi t ion] ."~ His reason for saying this 
was that the latter view could be easily rec- 
ognized as wrong, while the former could 
not and therefore might be attractive and be 
accepted. Thus, a view as seemingly innocu- 
ous as (b) is felt by some to be quite threat- 
ening to pure supernaturalist faith. 

Another example of a tendency toward 
secularism is found in a work published by 
EA.R.M.5, again, the organization whose re- 
search Hamblin prizes: John Sorenson's An 
Ancient American Settingfor the Book of Mor- 
mon. Sorenson argues for a limited Central 
American geography for the Book of Mor- 
mon. This contradicts some of the state- 
ments of early members of the Church and 
even Joseph Smith about the geographical 
setting for the Book of Mormon stories. 
While Sorenson questions some of the evi- 
dence that makes it seem as if Joseph had a 
specific view about the book's geography, he 
is forced to say that "ideas he later expressed 
about the location of events reported in the 
book apparently reflected his own best 
thinking."3 That is, Sorenson and his read- 
ers need not put much stock in Joseph's 
views about geography: a prophet's words 
that tradition values are set aside with rela- 
tive ease. 

These are just two examples of many 
that could be raised. They make it clear 
that even Hamblin's " 'critical' supernatu- 
ralist paradigmu-if I have approximated 
correctly any of the views he shares-al- 
ready contains secularist tendencies. The 
questions to be asked here are: What are 
the secular limits of the " 'critical' super- 
naturalist paradigm"? How does one de- 
termine which supernatural beliefs are 
amendable and alterable and which are 
not? Who is to make up this list? What is 
the evidence that will clearly determine 
what is to be included among unrevisable 
beliefs? 

(4) Hamblin portrays conclusions as 
being almost a mechanistic function of pre- 
suppositions. Yes, presuppositions have a lot 
to do with conclusions, but there is much 
more to the thinking and evaluation experi- 
ence. If it were merely this then there would 
be no movement from one paradigm to an- 
other. It is better to think of thinking not as 
a linear movement from premises to conclu- 
sion but as a play between various possibili- 
ties with the thinker choosing in the end that 
which makes the best sense to her. In tlus 
entertainment of possibilities, various op- 
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tions may play on stage in one mind and 
compete with each other. To say that conclu- 
sions follow simply fmm presuppositions 
tends to distract attention from the historical 
evidence that must be considered. 

(5) Observation (3), above, suggests that 
the supernaturalist-secularist dichotomy 
proposed by Hamblin may not be proper 
and true. Another consideration bears this 
out. His category of secularism is not as 
descriptive as it is polemical. In this category - - 

h~ ~ffectivelv nlaces those who maintain be- 

TURNING THE TIME OVER TO . . . 

Paul Nibley 

How MORMONS SEE 
THEMSELVES IN FILM 

-. - - - - - - - - . - - 
/ - - - -  ~ 

lief in the divine, though not in the specific 
or extensive supernaturalist manner that he 
argues is suitable, by his disparaging discus- 
sion of their misrepresented faith. In this he 
implicitly defines quality of religious belief 
being commensurate with the quantity of 
supernaturalism it fosters or allows. Reli- 
gious belief that, for good reason, is cautious 
about accepting traditional or superficial I . - 

claims about the acts of God is characterized 
as deficient, lacking, wanting. The fact of the 
matter is that while critical historical study 
can lead to reservations about the manifesta- 
tion of the supernatural in various matters, 
the faith and hope of a historical critic grows 
and blossoms in other ways. New and, to 
him, invigorating understandings of the div- 
ine take root which are just as meaningful 
and motivating as traditional supernaturalist " 
perceptions. The holy is real to him and his 
love for humanity and creation develops and ! bears fruit. I would be wary of approximat- 
ing this secularism and judging it inferior to $ 
supernaturalism from a religiously experi- 
mental point of view. 

(6) The unfortunate thmg in regard to the 
foregoing is that in our religious community 
there is yet little tolerance for a historical 
critic's faith. Faith needs support, but there is 
really none of this officially for students who 
approach historical questions openly and yet 
seek to assert faith. Many who might have 
flourished in a more magnanimous-and en- 
couraging community have been pressed so- 
cially and emotionally to take the "final step" 
that Hamblin seems to recommend to me 
here. I am worried that alienating critical 
scholars who would constructively imagine 
new avenues of faith will leave the Church 
unprepared to deal effectively with critical 
conclusions like those described in my paper 
as they urge themselves more and more on 
the community E? 

NOTES 
1 .  James Barr, The Scope and Authority ofthe Bible (Philadel- 

phia: Westminster Press, 1980). 30-31. 
2. My summary of his statement recorded in my journal on 

that day 
3. John Sorenson. An Ancient Settingfor the Book of Mormon 

(Salt Lakecity: Deseret Book; Provo: FA.R.M S., 1985) 1. 

Where are our Woody Allens and our Mel Brookses? 
To see ourselves as a Brady Bunch family, where 

parents always know best and there are always happy 
endings, keeps us from examining the real conflicts 

in our lives and finding solutions for them. 

IN 1968 1 was dating a daughter of a 
stake president in the San Francisco Bay 
area. General authorities usually stayed in 
their home during stake conference visits, 
and I was always invited to dinner on Sun- 
day afternoon between sessions. One confer- 
ence visitor was Elder S. Dilworth Young, a 
fine Mormon poet and a man of great taste. 
During dinner he asked me what I was going 
to do with my life when I got out of the 
military. I said that I wanted to make movies. 
He asked me what kind of films I wanted to 

PAUL NIBLEY is a film maker and summer 
workshop art dirctorfor the Sundance Institute. 
This paper was presented at the 1991 Sunstone 
Symposium in Salt Lahe City. 

make. Like many young dreamers who want 
to make movies, I had not thought much 
about what I would put into them. I said, "I 
want to make films that will help the 
Church-like the one we saw last night 
about working in the Sunday School." Elder 
Young pointed his fork at me and said, 
"Don't you ever make a film like that." He 
told me that no matter how clean and won- 
derful it made us feel, the film was a disser- 
vice to the Church. 

Elder Young felt that the Mormon com- 
munity was a wonderful source of dramatic 
material because of those very conflicts that 
embarrass more defensive ~ o r m o n s .  He 
wanted to see movies about dramatic conflict 
and humor unique to Mormon culture- 
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movies about Mormons that would succeed 
in Hollywood. He never got to see one; as far 
as I know, one has not been made. I have 
concluded that this is because Mormons are 
uncomfortable with the requirements of suc- 
cessful storytelling. 

O N E  of the least understood human 
experiences is dreaming. We all dream, but 
all we really know about dreaming is that it 
is an important biological or spiritual func- 
tion of the brain. People deprived of dream- 
ing go insane. 

Storytelling augments our need to dream. 
When the listeners or readers become in- 
volved in the story, they exercise their emo- 
tions, just as they do when they dream. A 
good storyteller tries to make the experi- 
ences in the story as vivid and realistic as 
possible; thus the audience's involvement 
becomes more dreamlike. In a dream we 
experience a strange separation of self that 
does not happen in waking life. We are in the 
dream: talking, running, fighting, happy, 
sad, or confused; but at the same time we are 
outside the dream: witnessing it and seeing 
ourselves from all sides. In a well-crafted 
story a similar separation takes place-we 
identify with the protagonist and feel her 
emotions. At the same time we are outside 
watching, and we can see things she can't see 
and know things she can't know. 

In a sophisticated form of storytelling-a 
play-characters act out the story in a con- 
trolled setting to intensify audience involve- 
ment. Anciently, temples were the finest 
storytelling facilities, and the modem theater 
descends from them. At present, film is our 

! most sophisticated form of storytelling. In a 

1 dark theater people forget where they are 
1 and become totally involved in the story on 

the screen. They can move through space 
and time just like they do when they dream. 
I can't tell you what the rest of the audience 

! was doing the first time I saw Rocky because 
1 I was too involved in the story myself. I went 
:I a second time to watch the audience instead 

i of the film. During the fight scenes at the 

i end, I saw people jerking and twitching like 
dreaming dogs as Rocky danced and 

lil punched. Not being a critic, I can't address 
the artistic value of Rocky; but as a filmma- 
ker, I can say that it is storytelling at its best. 

I've always wanted to be involved in the 
kind of storytelling that approaches the 
dream experience. I want to successfully tell 
stories about Mormons. I want to tell about 
the people I know and the relationships I 
have witnessed or experienced-exciting, 
passionate stories. However, based on my 
own and others' experiences, I think the 

Mormon community resists such storytelling 
because they feel the stories might damage 
the Church's image. "We don't want to air our 
dirty l~nen m public" is a common cliche 
they use. 

By comparison, there are many movies 
about Jewish faith and culture, but that has 
not always been the case. When there were 
fewer Jews than Mormons in the United 
States, the studios that still dominate the 
motion picture industry today were built by 
a handful of Jewish immigrants from Ger- 
many and Eastern Europe. These men re- 
sisted making films about Jews in the same 
way that most Mormons resist malung mov- 
ies about Mormons. They tried to remain 
ethnically anonymous and produced movies 
about their ideas of a perfect Protestant 
American community. But some courageous 
Jewish directors insisted on making movies 
about the people they knew best. In 1929 the 
first movie with synchronized sound, The 
Jazz Singer, portrayed a Jewish cantor's son 
who breaks his father's heart by singing jazz 
instead of canting in the synagogue. It en- 
joyed huge success even though virtually no 
one in the audiences, outside of New York 
and Los Angeles, knew what a cantor was, or 
anything else about contemporary Jewish 
culture. In spite of The Jazz Singer's success, 
Jewish writers and directors still met resis- 
tance from the Jewish studio heads when 
they tried to make movies about their own 
culture. But they persisted. 

In the 1940s, when anti-semitism was 
growing in America as well as in the rest of 
the world, the Jewish film moguls got to- 
gether and discussed the idea of fighting 
back with films that would show what was 
happening. Several projects were started, but 
most of them were eventually scrapped. One 
completed project, Gentleman's Agreement, 
starred Gregory Peck as a reporter who 
posed as a Jew to write about anti-sernitism. 
GentlemanS Agreement broke through the 
Jewish community's wall of resistance about 
"airing dirty linen in public." After this film 
it became more acceptable for Jews to make 
movies about themselves. In the sixties a 
floodgate opened, and a lot of Jewish dirty 
linen was aired, along with some very 
bleached linen. Directors like Woody Allen 
and Sydney Lumet started opening up the 
Jewish community for the world to see. 

I think Mormons can learn from Jewish 
filmmaking experiences, but there are obvi- 
ous differences between the two groups. The 
Mormons are a proselyting people trying to 
share their message to the entire world; the 
Jews are a closed society, difficult to join 
even through marriage. Ironically, one would 

think that a closed society would remain 
secret, while a proselyting society would be- 
come well known; but that is not the case. 
Many non-Jews have some idea of what a bar 
mitzvah is and know that the bride and 
groom stomp on wine glasses and say 
maze1tov at the end of the wedding cere- 
mony But how many non-Mormons know 
what happens when a boy becomes a dea- 
con, or understand the phrase "for time and 
all eternity"? Everyone knows about the Hol- 
ocaust, but how many know that the gover- 
nor of Missouri once ordered genocide 
against the Mormons? Elder S. Dilworth 
Young dreamed of people knowing about 
LDS culture the same way they know Jewish 
culture. He wanted Mormons to tell stories 
about Mormons to the world. It wasn't hap- 
pening in the sixties; it's not happening in 
the nineties. 

A B O U T  twenty years after getting ca- 
reer advice from Elder Young, I was teaching 
screenwrit~ng at BYO. One of my students 
wrote a charming story about a young Mor- 
mon couple: The husband works at the Mis- 
sion Training Center, and his wife is 
expecting their first child. When the woman 
goes into labor early, the doctor prescribes an 
ounce of vodka every thirty minutes until the 
labor stops. The young man's challenge was 
to get vodka m Provo on Saturday evening 
and then to get his wife to drink it. It was 
folksy and Mormon and funny I was very 
proud that it came out of one of my classes. 

I related the screenplay to some high- 
powered filmmakers at the Sundance work- 
shop for independent filmmakers the 
following summer. Jessica Tandy and Hume 
Cronyn loved the story, and Ring Lardner Jr., 
a Jewish screenwriter, thought it was delight- 
ful. 

The next school year the student began 
production on the film. Unfortunately, he 
had talked to someone dunng the summer 
who had convinced him to eliminate all ref- 
erences to Mormons. The logic was that no 
one would understand words like priesthood 
and home teacher or conversations about mis- 
sionaries. Because the characters were origi- 
nally Mormons, and received most of their 
motivations from that fact, eliminating their 
Mormonness reduced them to one-dimen- 
sional characters. Not surprisingly, the story 
fell flat. 

Regretfully, this was not an isolated inci- 
dent. I had trouble getting any student to 
write about Mormons at all. Almost every 
student scnpt was full of people who drank, 
smoked, had coffee far breakfast, worked as 
bartenders, slept around, or dealt with 
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drugs. The characters were suspiciously flat 
and, when questioned, the students admit- 
ted their characters were inspired from mov- 
ies or television shows. Ironically, they 
actually knew real people they could have 
used as models for these characters, but they 
refused to use them. I might ask, "Do you 
know anyone who actually sleeps around!" 
'Yes. A guy I went to high school with." I 
would ask for a description of the person, 
and then ask the class to respond. Invariably 
they would feel that the real character was 
much more interesting than the fictional 
one. "Why don't you use the real character in 
your story?" "I tried, but it just felt wrong." 

WHY WE CAN'T MAKE 
FILMS ABOUT OURSELVES 

W H Y  are LDS students unable to write 
screenplays about Mormons? We have all 
had the experience of seeing a photograph or 
videotape of ourselves that we felt did not 
represent us fairly When we hear our own 
voices on a recording or see ourselves in 
photographs, we are surprised at what we 
hear or see; we experience an embarrassed, 
uncomfortable feeling. This is usually a per- 
sonal experience, but in the case of ethnic or 
religious minorities, seeing a film about 
themselves can become a group experience. 
The documentary film Sherman's March pro- 
vides some useful examples. The following 
descriptions will not have the power of view- 
ing the film, but I hope they will adequately 
convey the scenes. To experience the scenes' 
impact to the fullest, of course, they should 

be seen in context during a screening of the 
entire film, which is now available on video. 
I recommend watching it with a group of 
people for reasons that will become clear. 

Shennan's March was made by a filmma- 
ker who received a grant to make a docu- 
mentary on General William T. Sherman's 
march through the South during the Civil 
War. As filmmaker Ross McElwee started 
production, he kept digressing to film his 
own personal life. He is an admittedly neu- 
rotic man concerned about his relations with 
women and obsessed with the possibility of 
a nuclear holocaust. Though he occasionally 
shares something about Sherman, most of 
the film follows McElwee through one rela- 
tionship after another and through his search 
for ways to survive a nuclear war. 

The first example occurs in the first half 
of the film. In this sequence, Claudia, his 
fundamentalist Baptist girlfriend, takes 
McElwee to a secret survivalist hideout in the 
mountains. He is allowed to film the sur- 
vivalists only after promising not to reveal 
their names or the location of their settle- 
ment. At the beginning of the sequence, the 
survivalists talk rationally about gathering 
doctors, dentists, and skilled workers to- 
gether to have a balanced community in case 
of a nuclear holocaust; but as the sequence 
continues, they appear more and more para- 
noid. They wear guns and use sticks of dyna- 
mite for target practice. They speak of the 
government as their "mortal enemy" and ul- 
timately appear so extreme that they elicit 
laughter from the audience. 

!$IMIWES A R E  - tto13 LOFIG? -. 

What the audience sees is McElwee's im- 
pression of the people he visited. He talked to 
the people and filmed them, and then put 
together bits and pieces of the two days he 
spent with them. The audience doesn't expe- 
rience the survivalists the same way he did 
because in the editing he eliminated a lot of 
boring conversation, bad camera work, etc. 
To make his points clear, when he edited the 
material, he exaggerated his feelings and 
made things seem more extreme than they 
were in the actual experience. For example, 
when Claudia shows him where the sur- 
vivalists plan to build some tennis courts for 
the settlement, McElwee asks her if they are 
going to play tennis during a nuclear attack. 
Immediately after that question there is a cut 
in the film-an edit. Her answer is a quick, 
confident, yes. The audience laughs because 
it appears that she has entirely missed the 
irony of playing tennis while atomic bombs 
are falling. What appears to be her answer is 
actually an answer to a different question, 
which has been seamlessly cut out, along 
with her real response to the tennis question. 

At first glance this kind of filmmaking 
seems unfair and dishonest. If the filmmaker 
is in the business of propaganda or news 
gathering, it is unfair and dishonest; but 
most filmmakers are not making propaganda 
films. McElwee is telling the story of his own 
personal fears and nightmares-to get us to 
feel what he felt. He tries to give us that 
dreamlike experience of participating and 
watching at the same time. He wants us to 
identify with the protagonist-himself- 
and experience his emotions. For most view- 
ers that is exactly what happens, but a 
problem arises for those viewers who are 
closely aligned with the other characters in 
the film. Instead of identifying with the pro- 
tagonist, they identify with the people he 
observes. The result is a confusing mixture of 
emotions. The fundamentalist Baptist isola- 
tionists in the audience will probably feel 
uncomfortable during the sequence on sur- 
vivalists and experience defensiveness. On 
the one hand, the people in the film seem 
ridiculous and the rest of the audience 
laughs at them. But on the other hand, what 
the survivalists say is correct and makes per- 
fect sense to a fundamentalist isolationist. 
Thus, isolationists will feel some discomfort 
and conflict. 

I have observed that such defensive feel- 
ings are not only the fault of the film, but 
they result from the makeup of the audience 
as well. If, for example, the above sequence 
were screened at a meeting of the Aryan 
Nation or some other isolationist group, the 
reaction might be one of admiration for the 



men in the film and extreme interest in the 
success of their settlement. It might be fol- 
lowed by a question-and-answer period 
where people would seriously consider fol- 
lowing the example of the people in the film 
and plan their own community Possibly, 
they would feel little if any defensiveness. If, 
on the other hand, the same individuals were 
mixed with a larger, politically liberal audi- 
ence, and heard chuckles and laughter from 
people who did not share their beliefs, the 
Aryan Nation members might feel uncom- 
fortable and offended. 

The next sequence from the film takes 
place about a year later in McElweek life. He 
has left Claudia and gone through two other 
women in hi search for security and a rela- 
tionship. AT1 old friend comes to his rescue 
and helm him find a woman who will share 
his views on survival and make him happy 
She introduces him to Dede, a beautiful 
woman who teaches at a girls' school. Being 
a good sport, McElwee goes out with Dede 
and discusses, as usual, his personal fears 
about a nuclear holocaust. She informs him 
that she and her family have foreseen such a 
disaster and have prepared for it. She shows 
him where she and her mother have stored 
food and water in their house. and tells him 
that they have more dehydrated food in a 
storage unit. Eventually it comes out that her 
preparedness is part of her religion-she is 
a Mormon. 

The first time I saw this film it was with a 
non-Mormon audience in a theater, and my 
emotional reaction was very strong. I began 
to suspect that Dede was a Mormon when I 
saw the powdered milk in her house, but I 
dismissed it. When I found out that she 
didn't drink Coke, I was sure that she was a 
Mormon. When she actually said she was "a 
member of The Church of Jesus Christ of 
Latter-day Saints-a Mormon," I was embar- 
rassed, groaned out loud, and sank down 
into my seat. When she talked about Joseph 
Smith, I cringed at every cliche that I had 
used so oftenkyself. I didn't understand my 
embarrassment, and I didn't consider for an 
instant that the rest of the audience didn't 
feel exactly like I did. 

Since that first viewing, I have screened 
the film many times with friends and with 
classes at BYU. During those screenings I 
have monitored the reactions of first-;me 
viewers. During this sequence, ethnic Mor- 
mons (as opposed to converts) usually expe- 
rience uncomfortable emotions. as I did. 
Some cover their faces with their hands. 
Others scrunch down in their seats, and 
there is often a groan of embarrassment 
when Dede says that she is a Mormon. Non- 

Mormon audience members, however, show 
amusement, but no signs of discomfort. Re- 
cent converts, for whom the cliches have 
more meaning, often feel pride in Dede's 
courage, along with some delight that the 
joke is on McElwee and his matchmaking 
friend. The strong, negative feelings that 
Mormons experience when they see this 
scene come from the same confusion of iden- 
tities that happens when we hear our voices 
on recordings or look at pictures on our 
driver's licenses, and say, "That's not me!" 

Ross McElwee has given us the best ver- 
sion of his experience that he can put to- 
gether from the material he has shot, and he 
structured the story to make the viewer iden- 
tify wth hlm. Even though in some shots the 
sound and picture are quite poor, he in- 
cluded them because they were essential in 
relating his experience. Most viewers do 
identify with McElwee and, like him, find 
what Dede says quite interesting. Mormon 
viewers, however, are too close to Dede and 
identify with her as well as with McElwee. 
The confusion of emotions from playing two 
parts at once produces a kind of stage fright 
in Mormons, and they fear that Dede is say- 
ing the wrong thing. They react to the situa- 
tion as though they are in Dedek place 
undergoing an interrogation on some kind of 
member-missionary hot-seat. The fact that 
she is well prepared and handles the situa- 
tion nicely is of little comfort. 

In my experience, most Mormon viewers 
are so involved with Dede and their own 
confused emotions that they fail to under- 
stand how McElwee feels about Dede. In the 
subsequent scene he describes his feelings, 
but the confusion lingers long enough to 
make Mormons miss what he says. There is 
absolutely no reason for Mormons to feel 
embarrassed or defensive. McElwee de- 
scribes Dede as an angel and a woman of 
"purity, strength, and conviction." He rejects 
the peace of mind that her religion gives her 
just as he rejects solutions to his problems 
every time they are offered to him through- 
out the film. This film is not about solutions; 
it is about neurotic self-absorption. Non- 
Mormon viewers quickly recognize that, of 
all the women that McElwee becomes in- 
volved with, Dede is the easiest for him to 
reject because she is the closest to what he 
claims to be seeking. If he were to continue 
his relationship with Dede, he would find 
actual solutions and no longer be able to 
wallow m the self pity that he seems to enjoy 
so much. When I poll audiences about 
McElwee's description of Dede, Mormons al- 
most never remember it; non-Mormons al- 
most always do. 

T H E  kind of emotional roller coaster 
that happens when we Mormons see our- 
selves in films is not pleasant for most of us. 
Rather than personally experiencing that 
ride, we tend to trust our public image to 
advertising people who can make us feel 
comfortable. To be sure, the Church needs 
good publicity, and I have no quarrel with 
the official Church image. But where are our 
Woody Allens and our Me1 Brookses? The 
official image of what we should be, and 
wish we were, is not what we are. To see 
ourselves as a Brady Bunch family, where 
parents always know best and there are al- 
ways happy endings, keeps us from examin- 
ing the real conflicts in our lives and finding 
solutions for them. And this practice pres- 
ents a sterile, one-dimensional view of Mor- 
mons to the world, and to ourselves. 

Storytelling and dreaming are closely 
connected. Perhaps storytelling is a kind of 
social dreaming. Individuals deprived of un- 
restricted dreaming don't function normally, 
and eventually go insane. What will become 
of a culture deprived of healthy storytelling? 
When the angel sounds his trumpet and 
reveals all "the secret acts of men, and the 
thoughts and intents of their hearts" (D&C 
88:109), only those who have never shared 
their secrets will be truly embarrassed and 
ashamed. We have a chance to prepare for 
that angel by telling our stories before he 
comes. I hope the Mormon Gentleman's 
Agreement or Fiddler on the Roof will soon be 
made, and the world will have the privilege 
of knowing about our unique culture, and 
we will become a healthier, more functional 
culture at the same time. 

ECLIPSE 

If I break off the cusp 
of this sharp night, it will be 
smooth, holy, like a unicorn's 
horn or a Chinese vase 
of cloisonne. Something tries 
to invade me and I just 
swallow it up, bruised a bit but still 
smiling. The shards of the window 
open like petals in the middle 
of the living room floor. 
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Joseph Smith's inspired expansion on the narratives of the 
Last Supper radically shifts LDS sacramental memorialfrom Christ's 

death to his lije and identijies the present-day partakers of the ritual meal 
with those disciples who actually associated with Christ before and a fer  his 
death and resurrection. In doing so, it gives particular meaning to the L ~ S  

sacrament as a covenant of discipleship and as a promise of intimate 
association with the Lord. When appreciated independent of other IDS 

ordinances, the sacrament can instruct us in and give us access to a li$e 
of discipleship toJesus Christ. Understood within the whole that constitutes 

the fullness of the ordinances of the restored gospel, the ms sacrament 
integrates IDS doctrines of salvation and exaltation in the weekly liturgy of 

the Church and in the daily lives ofthe Saints. 

SUPPING WITH THE LORD: 
A LITURGICAL THEOLOGY 
OF THE LDS SACRAMENT 

By Kathleen Flake 

each week, even every day in some eras, and always every 
spring, to remember Jesus Christ by reenacting his last meal 
with his disciples. Why did they, and why do we still, do this? 
Because, of course, he asked us to: 

And when the hour was come, he sat down, and the 
twelve apostles with him. And he said unto them, 
With desire I have desired to eat this passover with 
you before I suffer. . . . And he took bread, and gave 
thanks, and brake it, and gave unto them, saying, This 
is my body which is given for you: this do in remem- 
brance of me. (Luke 22:14-15,19.) 

As one scholar has observed: "Was ever another command so 
obeyed? For century after century, spreading slowly to every 
continent and country and among every race on earth, this 
action has bem done. . . . "l It is, indeed, extraordinary how 

KATHLEEN FLAKE, an attorney in Washington, D.C., is studying 
liturgy at f i e  Catholic University ofAmerica. Versions ofthis paper 
were presented at the Sunstone symposiums in Salt Lake City (1 9921 
and Washington, D. C. (1 993). 

many generations have reenacted the Last Supper as the defin- 
itive expression of their Christianity and their hope of salvation 
in Jesus Christ. Both the enormity of this tradition and our 
radical departure from it invites us as Latter-day Saints to 
consider the role of the sacrament of the Lord's Supper in our 
own theology of salvation. 

Is the sacrament merely what we do to redo what we have 
already done at baptism? Though not inaccurate, I suggest 
that this is a too narrow understanding of the role of the 
sacrament in our theology. 

The LDS sacrament liturgy is a profound example of the 
restorative work of the prophet Joseph Smith. It evidences 
revelation of both form and content that had been obscured by 
layers of sacrificial theology and passive memorial. In Joseph's 
work on the sacrament of the Lord's Supper, no less than with 
the other ordinances of the Church, we can see-if we will 
look-restoration of truths that are "plain and most preciousn 
(1 Nephi 13:26). These truths deserve our attention. I ask you 
to look again at our sacrament by considering three questions. 
First, what are Latter-day Saints remembering when we "do this 
in remembrance"? (Luke 22:19). Second, what is it we do 
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when we "do this"? And, finally, why do we "do this"? What 
promise do we obtain by remembering him this way? 

WHAT ARE WE REMEMBERING 
WHEN WE TAKE THE SACRAMENT? 

Added insights from the Restorationforcefilly redirect one5 
attentionfrom Christ's suffering and death on the cross 

to "this hour" when he was with them. 

ALTHOUGH one can say that all Christians are remem- 
bering Jesus Christ when they reenact the Last Supper, their 
ways of remembering him vary greatly as does their under- 
standing of him and the way in which he redeems them. Such 
great differences in eucharistic theology and practice notwith- 
standing, Catholic and Protestant liturgies have an identical 
focus. They do not so much recall the events of the Last Supper 
as the events that followed it, namely, Christ's suffering and 
death on the cross. The same cannot be said of the Latter-day 
Saints. 

To appreciate the extent to which LDS sacramental memo- 
rial diverges in content and, therefore, meaning from that of 
other Christian traditions, one must first realize that Latter-day 
Saints do not rely exclusively upon the New Testament to 
understand Christ's command to remember him by breaking 
bread and sharing the cup. Rather, the LDS obligation to 
remember Christ derives from two accounts of ths ritualized 
meal: the one in the East on the eve of his death and the other 
in the West after his resurrection. In adding this second narra- 
tive as a basis for the LDS sacrament, Joseph Smith forever 
separated us from traditional Christian understandings of the 
Lord's Supper. Moreover, the theology expressed in what we 
must now call the "second" meal results in a subtle, but radical, 
shift of focus from the circumstances of Christ's death to the 
events of the meal itself.2 In Third Nephi, we read: 

And when the multitude had eaten and were filled, he 
said unto the disciples: . . . this shall ye always ob- 
serve to do, even as I have done, even as I have broken 
bread and blessed it and given it unto you. And this 
shall ye do in remembrance of my body, which I have 
shuwn unto you. And it shall be a testimony unto the 
Father that ye do always remember me. And if ye do 
always remember me ye shall have my Spirit to be 
with you. . . . [Alnd they [the twelve disciples] gave 
unto the multitude, and they did drink, and they were 
filled. (3 Nephi 18: 5, 6-7, 9, emphasis added.) 

Thus, while LDs theology retains the context of the Christian 
sacrament as a meal ("and they were filled), the meal no 
longer memorializes one event that occurred immediately 
prior to Christ's passion. Rather, the LDS sacrament includes in 
its tradition a second meal occurring in the West after his 
resurrection. Christian tradition is further altered by the sec- 
ond meal's definition of "this body" as "my body, which I have 
shown unto you." What the Nephites were being shown and 
commanded to remember was, of course, the resurrected body 
of Christ, not the body about to be sacrificed on the cross. 
Hence, when Latter-day Saints gather at the table each Sunday, 

we have this second meal's post-passion context as a part of our 
understanding of what is to be remembered when we "do this 
in remembrance" of Jesus Christ. 

How, then, is this second meal to be reconciled with what 
we must now call the "earlier" meal in Jerusalem? Joseph 
Smith's extensive elaboration upon the New Testament text is 
instructive. The Joseph Smith Translation of Mark's Supper 
narrative reads: 

And as they did eat, Jesus took bread and blessed it, 
and brake . . . , and gave to them, and said, Take it and 
eat. Behold, this is for you to do in remembrance of my 
body; for as oft as ye do this ye will remember this hour 
that I was with you. And he took the cup, and when he 
had given thanks, he gave it to them; and they all 
drank of it. And he said unto them, This is in remem- 
brance of my blood which is shed for many, and the new 
testament which I give unto you; for of me ye shall bear 
record unto all the world. And as oft as ye  do this ordi- 
nance, ye will remember me in this hour that I was with 
you and drank with you of this cup, even the last time in 
my ministry. (JST Mark 14:22-24, italics are Joseph's 
additions or changes.) 

In this expanded text, Jesus refers to his body as emblematic 
of "this hour that I was with you" and, by implication, not 
emblematic of his imminent suffering and death. With respect 
to partaking of the cup as well, it is understood as memorial- 
izing "this hour that I was with you and drank with you . . . 
even this last time in my ministry." In this way JST Mark places 
the entire ordinance in the context of remembering "this hour." 
Hence, both Third Nephi and JST Mark emphasize the imme- 
diacy of the disciples' experience with Christ in time. This 
constitutes a theologizing on the sacrament that forcefully 
redirects one's attention from Christ's suffering and death on 
the cross to "ths hour" when he was with them. This is a 
unique theology of the Last Supper and deserves our attention 
if we would participate meaningfully in the sacrament. 

What is it about "this hour" that makes it worthy of being 
the singular memorial of Jesus' ministry in the East and the 
West and his continuing power as our Redeemer? The nature 
of the audience provides the first clue to the significance of 
"this hour." In the East, the intimacy of the gathering is unmis- 
takable. Even in Third Nephi, though the numbers are greater, 
those invited to partake are a select group (3 Nephi 9:13) and 
are prepared (3 Nephi 11-17) before the twelve disciples are 
sent for the bread and wine for the meal. Possibly because the 
numbers are larger, the text is explicit about the exclusivity of 
those who may share in this meal: 

And now behold, this is the commandment which I 
give unto you, that ye shall not suffer any one know- 
ingly to partake of my flesh and blood unworthily, 
when ye shall minister it; . . . if ye know that a man is 
unworthy to eat and drink of my flesh and blood ye 
shall forbid him. Nevertheless, ye shall not cast him 
out from among you, but ye shall minister unto him 
and shall pray for him unto the Father, in my name; 
and if it so be that he repenteth and is baptized in my 
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name, then shall ye receive him, and shall minister 
unto him of my flesh and blood. But if he repent not 
he shall not be numbered among my people, that he 
may not destroy my people, for behold I know my 
sheep, and they are numbered. (3 Nephi 18:28-31, 
emphasis added) 

From this passage we understand that only disciples, or true 
followers of Christ, were present at the first meals, and that 
only disciples may partake in future meals as well. While the 
unrepentant are welcome to commune with Christ's disciples 
rye shall minister unto him and pray for him"), only true 
hciples may partake of the ritual meal emblematic of Christ's 
communion with them. This creates an intimate and separate 
group. They are known and numbered. Hence, one of the 
things we learn from this second meal is that those who come 
to the table must come as disciples. 

This, then, is the beginning of the answer to our first 
question. Latter-day Saints come to the sacrament table to 
remember Christ as he was in "this hour" when he was with 
h s  disciples. They do not "do this in remembrance of" him 
only on the cross or even at Gethsemane, but in the context of 
these two accounts of meal fellowship with his most devoted 
followers. Though this should alert us to the fact that the table 
differs from the baptismal "gate by which ye should enter" (2 
Nephi 31:17), the significance of "this hour" is not in who is 
invited, but rather in what he did. In the East, immediately 
after the institution of the sacrament, he washes the disciples' 
feet and admonishes: 

Ye call me Master and Lord: and ye say well; for so I 
am. If I then, your Lord and Master, have washed your 
feet; ye also ought to wash one another's feet. For I 
have given you an example, that ye should do as I 
have done to you. Verily, verily, I say unto you, The 
servant is not greater than his lord; neither he that is 
sent greater than he that sent him. (John 13:13-16.) 

In "this hour" in the West, he heals and sanctifies the 
multitudes (3 Nephi 17, 19) and, immediately after the insti- 
tution of the sacrament, he admonishes: "Behold I am the light 
which ye shall hold up-that which ye have seen me do . . . 
even so shall ye do unto the world (3 Nephi 18:24-25). These 
actions inform our sacramental memorial. We remember him 
in "this hour" as he explicitly models the life to whch each 
disciple is called. In this way, the sacrament ritualizes the 
identity of the LDS community, defining its internal cohe- 
siveness and its external boundaries primarily in terms of 
discipleship to Christ, not communion with each other. 

Finally, and possibly most importantly, in "this hour" the 
Lord makes the promises by which we are enabled to live the 
life he modeled. John'.. record is the most complete expression 
of them: 

Let not your heart be troubled: . . . I will come again, and 
receive you unto myself; that where I am, there ye may be 
also. Uohn 14:1, 3.) 
And whatsoever ye shall ask in my name, that will I do, 
. . . If ye shall ask any thng in my name, I will do it. (John 
14:13, 14.) 

Keep my commandments. And I will pray to the Father, 
and he shall give you another Comforter, that he may 
abide with you for ever; . . . I will not leave you comfort- 
less: I will come to you. (John 14: 15, 16, 18.) 
He that loveth me shall be loved of my Father, and I will 
love him, and will manifest myself to him . . . and we will 
come unto him, and make our abode with him. . . . Peace 
I leave with you, my peace I give unto you. . . . Let not 
your heart be troubled, neither let it be afraid. (John 
14:21,23,27.) 
As the Father hath loved me, so have I loved you: continue 
ye in my love. If ye keep my commandments, ye shall 
abide in my love; even as I have kept my Father's com- 
mandments, and abide in his love. These things have I 
spoken unto you, that my joy might remain in you, and 
that your joy might be full. (John 15:9-11.) 

In these promises of future intimacy spoken on the eve of 
separation, we find the meaning of our LDS sacrament memo- 
rial: "And if ye do always remember me ye shall have my Spirit 
to be with you" (3 Nephi 18: 7, 11). 

To share a meal is to share a life, it is sometimes said. When 
we gather to the table to share this meal we call "the sacra- 
ment," we come as disciples who would share in Christ's life 
and, hence, seek fulfillment of the promise of association 
symbolized by the table. Though he had to die to obtain ths 
promise for us, we do not believe that it is in his death on the 
cross that it is fulfilled. As Paul reminds the earlier Saints: "For 
if, when we were enemies [or, in our sins without benefit of 
Christ's atoning sacrifice], we were reconciled to God by the 
death of his Son, much more, being reconciled, we shall be 
saved by his life" (Romans 5:lO). In other words, the DS 
sacrament illustrates the promise of a shared life with Jesus 
Christ-"this hour that I was with youn-as opposed to 
baptism's promise of a shared death and rising from the dead 
with Christ. 

In baptism, particularly LDS theology of baptism for the 
dead, we have the expression of our belief in the universality 
of the salvation offered by the death of Christ on the cross. This 
is a doctrine of salvation through the grace of Christ: "For a11 
the rest [excepting those who chose a second death] shall be 
brought forth by the resurrection of the dead, through the 
triumph and the glory of the Lamb, who was slain. . . . That 
through him all might be saved. . ." (D&C 76:39,42). We also 
believe, however, that "this is life eternal, that they might know 
thee the only true God, and Jesus Christ, whom thou hast sentn 
(John 17:3; see also D&C 20:30-31). The promises Christ 
made to his disciples, when he taught them the sacrament 
before and after his death, pertain to exaltation not merely 
salvation. They hold out the possibility of intimate association 
with him-an association imaged for us in a ritualized meal 
patterned after hs Last Supper with those whom he loved and 
who loved him. Those who would be his disciples today are 
likewise invited to the table to obtain these promises. But, we 
must now ask, how can these ancient promises be realized by 
us? How does our partaking in the ritualized meal offer the 
promise made to others so long ago at the actual meal? 
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WHAT WE DO WHEN WE "DO THIS IN REMEMBRANCE" 
The sacrament prayers direct our action over the bread and 
cup to explicate a theologically whole-works and grace- 

response to the memory of Christ. 

A G A I N ,  because our soteriologies differ, Christians do 
not have the same answer to this question. Not only do we 
differ in what we remember, we differ in what we do when we 
remember. For Catholics, the Eucharist has traditionally been 
a dual action of sacrifice. First, the communicants bring to an 
altar a sacrifice of the fruits of the earth: bread and wine. 
Second, in the transubstantiation of these elements by-priestly 
mediation, Christ's sacrifice is reenacted. The promise of the 
Eucharist as understood in Catholicism, namely, becoming the 
body of Christ, is obtained by receiving the bread and wine 
which have become the body and blood of Christ. 

This great emphasis on sacrifice and real presence in the 
Eucharist led to a number of devotional practices and theolog- 
ical positions that figured prominently in the causes of the 
Reformation. The Reformers, however, protested themselves 
into an opposite extreme: the sacrament is not necessary for 
salvation. Because of their theology of salvation by grace, the 
Protestant liturgy constitutes a memorial to Christ's having 
already done his saving work, a work that was fully accom- 
plished on the cross. Therefore, Protestants come to the sacra- 
mental table to praise, not petition with priestly sacrifice. 
Latter-day Saints do neither. We believe that there are promises 
yet to be obtained through the sacrament, and we believe we 
obtain them by ourselves making promises at the table and 
then keeping them in our daily lives. For us, then, the sacra- 
ment is most essentially a covenant-malung activity. The thing 
that we do when we "do this in remembrance" is to covenant, 
not sacrifice or even praise. 

The role of covenanting in Christian liturgy is an old debate 
of increasing interest to modem scholarship. As begrudgingly 
stated by one scholar, "No one can deny that 'covenant' is a 
prominent theme in connection with the Lord's Supper, or at 
least the Greek term usually translated as'covenant.' " While 
"no one would deny" prominence of covenant in the sacra- 
ment, most have questioned its meaning and relevance. The 
central issue in ths  debate is the question of mutuality in the 
covenant relationship. For some it challenges the core belief in 
salvation by grace alone or unconditional election. For others, 
it unacceptably implies limits on God's omnipotence or pre- 
sumes a reciprocity per se incompatible with divinity LDS 
theology finds neither concern an impediment: 

Ancient and modem scriptures also teach the 
unconditional and universal gift of the resurrection, 
while at the same time indicating qualitative distinc- 
tions, for there is a higher "resurrection of life" (John 
5:29), and there is the "first resurrection" of the faithful 
before all the rest are called up (Revelation 20:5). God 
reserves his greatest blessings not for those professing, 
but for those obeying (Matthew 7:21-23). . . . Here [in 
Exodus 19's account of the Sinai covenant] are mutual 
promises, and it is irrelevant that this is not an agreement 

between equals. Of course God's majesty and glory are 
on one side, and Israel's fallible abilities on the other. 
Nevertheless, the covenant is ~on t i n~en t .~  

Notwithstanding our emphasis on covenant theology, it is 
important to note that the LDS sacrament prayers allow for the 
traditional distinction between covenant, with its implication 
of reciprocal promises, and testament, as in "last will and 
testament" and, therefore, a one-sided a ~ t i o n . ~  The prayers 
make this distinction in the different covenants associated with 
the bread and water, respectively. The prayer over the bread 
balances the three-fold requirements-remembering, taking 
the name of, and obeying Christ-against the promised bless- 
ing of the Spirit and is in the model of Sinai covenanting. The 
blessing over the water, however, requires only that the par- 
taker "always remember him [the Son]" in return for the Spirit. 
This is more akin to the one-sided action of "testament" or gift. 
To consider this difference a rhetorical device to avoid redun- 
dancy in composition is to ignore the decision to employ two 
prayers. If convenience were the only goal, then one prayer 
would have achieved it. Stronger evidence than structure exists 
for concluding that these differences are intentional and have 
theological significance, however. 

The LDS gloss on the old grace-versus-works debate is 
summed up in the Book of Mormon's dictum: "for we know it 
is by grace that we are saved after all we can do" (2 Nephi 
25:24). The "all we can do" is explicated in the prayer of the 
bread with its imposed obligations to remember, take the name 
of, and to obey Christ. "After" that, the principle "by grace that 
we are saved" is presented in the prayer over the water by its 
"witness that they do always remember." Significantly, the lack 
of obligation to do other than remember is associated with the 
prayer more explicitly referential to Christ's sacrifice of "shed 
blood for them [the partakers] ." Hence, the principle of grace 
is attached in the prayer, as it is in theology, with Christ's gift 
of himself in propitiation for sin. As discussed, the prayer over 
the bread has been theoloped to explicitly disassociate it from 
commemoration of h s  death. In this way, the prayers direct 
our action over the bread and cup to explicate what is, for 
Latter-day Saints, a theologcally whole-works and grace- 
response to the memory of Christ. Moreover, there is no 
justification for viewing these prayers as capable of perfor- 
mance independent of one another; they together constitute 
the covenant that enables the disciple to follow, even to asso- 
ciate with, the Master. But note, in this theology, sacramental 
remembrance is required, even to benefit from grace. The role 
of memory in sacramental covenant-makmg is key to under- 
standing how the sacrament operates to obtain for us the 
promise of the covenant. 

COVENANT AND MEMORY 
We remember that we may be remembered, we promise 

that we may obtain promises, we keep our 
promises so that God will keep his. 

O N  one level, sacramental remembering employs 
memory's power to turn our feelings and intentions toward the 
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object of our memory-Christ. great feast days, it was remember- 
This is, however, the most superfi- ing that Jehovah brought their for- 
cia1 aspect of memory's role. The bearers out of Egypt and chose 
sacrament is not merely an expres- 
sion of our gratitude for or even of 
our dependence upon Christ. Nei- 
ther is it simply a ritualized 
reenactment of an historical event. 
The sacrament is an ordinance and, 
as such, is an instrument designed 
to mediate salvation. It exists to 
make the saving power symbolized 
by a past event present with us 
now Otherwise, like a gravestone 
or other monument, the ritual 
reenactment of the Last Supper 
would simply mark what was, not 
invite and enable it to be again for 
us who need it, too. For example, 

them as a people bf&ng them the 
law. Each new generation partici- 
pated in this reenactment in order 
to invoke the blessings associated 
with those historic events on them- 

- 1 selves, namely, to be delivered and 
to be chosen. In sum, Israel remem- 
bered God in order to invoke God's 

the Jefferson Memorial in Washing- 0 God, the Eternal Father, we ask thee 
ton, D.C., memorializes the United 
States' indebtedness to Thomas Jef- in the name of thy Son, Jesus Christ, 
ferson for crafting the Declaration 
of Independence. We do not, how- 
ever. met this monument to actu- 
alize ~ekerson's historical deed. It has 
happened already; it need not hap- 
pen again. Moreover, while the mon- 
ument may inspire us to want to be 
better citizens, it certainiy does not 
bestow upon us Jefferson's political 

to bless and sanctify this bread 

to the souls of all those who partake of it, 

that they may eat in remembrance 

of the body of thy Son, 

and witness unto thee, 

0 God, the Eternal Father, 
brilliance. In contrast, however, the 
memorial action we call the sacra- 
ment is designed to make the past 
present. Partaking of the sacrament 
in imitation of the Last Supper is 
meant to actualize for us the promise 
of "this hour that I was with you." It 
is meant to give us access to the 
blessings promised at the earlier 
meals when the Lord commanded all 
future disciples to remember him by 
coming to the table. 

Understanding what the Lord 
was asking for when he asked us to 
remember him this way requires us 
to look to Old Testament under- 
standings of memory and memorial. Jesus was, after all, a Jew 
speaking to Jews when he established these rituals, and his 
teachings had meaning to them and continue to have meaning 
for us in that context. In his definitive work on the meaning of 
memory in the Old Testament, one scholar concludes that 
"Israel celebrated in her seasonal festivals the great redemptive 
acts of the past both to renew the tradition and to participate 
in its p~wer . "~  In other words, when each successive genera- 
tion of Israel rehearsed its history at Passover and its other 

that they are willing to take upon them 

the name of thy Son, 

and always remember him, 

and keep his commandments which he 

hath given them, 

that they may always have his 

Spirit to be with them. 

Amen. 

(Moroni 4:3; D&C 20:77.) 

remembrance of his promises to Is- 
rael. In the first century of the 
Christian era, after a millennia of 
feasts, the Jews still prayed at Pass- 
over: "Remember us on this day, 
Lord our God, for prosperity, and 
visit us on it for blessing, and save 
us on it for life."7 In the Old Testa- 
ment, "the essence of God's remem- 
bering lies in his acting toward 
someone because of a previous 
commitment. "' 

For centuries, Israel gathered in 
homes and in temules to remind 
God of his promise's in Egypt and 
Sinai as means of asking him to "act 
toward them because of his previ- 
ous commitments. "I will redeem 
you with a stretched out arm," he 
had promised in Egypt, "And I will 
take you to me for a people, and I 
will be to you a God. . ." (Exodus 
6:6-7). By the seventh century 
B.C.E., however, Israel was about to 
be overcome by its enemies and 
prophets arose to explain why: 
"Because Ephraim hath made many 
altars to sin, altars shall be unto him 
. . . sin. . . . For Israel hathforgotten 
his Maker. . ." (Hosea 8: 11,14, em- 
phasis added). Israel had made the 
fatal mistake of seeing its status 
with God as part of the immutable, 
cosmic ordering of the world. They 
had come to believe that God3 hav- 
ing chosen their forebears was an 

accomplished fact that only needed memorializing, not renew- 
ing.g Consequently, their remembering God had become only 
a psychological recollection of him, not an acting toward him. 
This was not memory at all: "Israel hath forgotten h s  Maker," 
said Hosea. To cure this lapse of memory, the prophets de- 
manded that Israel act toward God, not just assume his acting 
toward them based on their status: "turn ye even to me with all 
your heart, and with fasting, and with weeping, and with 
mourning: And rend your heart, and not your garments, and 
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turn unto the Lord your God . . . " 

(Joel 2:12-13). This demand by the 
later prophets to include personal 
devotion and obedience in Israel's 
remembering of God is understood 
by some scholars as the introduc- 
tion of covenanting into Israel's cul- 
tic forms (or ordinances): 

The covenant represents the 
refusal of prophets and their 
disciples to encapsulate 
Yahweh's relationshp with his 
people in institutions, and to 
insist that it depends on a 
moral commitment on both 
sides which needs to be contin- 
ually reaffirmed in faithful con- 
duct, not taken for granted . . . 
as if it were . - part of the order of 
nature.'" 
Latter-day Saints would msagree 

and say that covenants were in ex- 
istence long before the seventh cen- 
tury B.C.E., but they would 
emphatically agree that realizing 
God's promise of a saving relation- 
ship to his people "depends upon a 
moral commitment on both sides 
which needs to be continually reaf- 
firmed in faithful conduct." The es- 
sence of what we do when we, as 
latter-day disciples, remember the 
Lord's saving actions and promises 
at the table, is to covenant-to re- 
member that we may be remem- 
bered, to promise that we may 
obtain promises, to keep our prom- 
ises so that God will keep his. 

Therefore, it is significant to us 
that the most recent New Testament 
scholarship has concluded that the 
prototype for the Eucharist is the 
todah, a "celebration of covenantn that "spiritualized" Israelk 
annual cultic scrhces." Emphasizing the todah's function as 
a thank offering for deliverance, one Christian scholar goes so 
far as to say that it "shows that the essential thing is the 
surrender of self to God the Savior in a proclamation of the 
covenant of ~ o d . " ' ~  It is difficult for Latter-day Saints to 
appreciate the challenge this conclusion presents to traditional 
Christian theology and praxis. For nearly 1,600 years the 
Eucharist was primarily, if not exclusively, understood by 
Christians as a sacrificial offering in expiation of sin and, after 
the Reformation, a memorial to God's having expiated our sins. 
Now, however, the most recent scholarly research has con- 
cluded that early 

Christian communal meals were related to "covenant 

0 God, the Eternal Father, we ask thee, 

in the name of thy Son, Jesus Christ, 

to bless and sanctify this wine 

to the souls of all those who drink of it, 

that they may do it in remembrance 

of the blood of thy Son, 

which was shed for them; 

that they may witness unto thee, 

0 God, the Eternal Father, 

that they do always remember him, 

that they may have his 

Spirit to be with them. 

Amen. 

(Moroni 5:2; D&C 20:79.) 

sacrifices" rather than to other 
types of cultic meals that were 
characterized to a greater ex- 
tent by expiation for sin. The , . 
Supper was basically a meal 
celebrating the definitive cove- 
nant of God with his new peo- 
ple: the gift and reception of a 
"food rendered symbolically 
present to the believers the 
covenant that had been sealed 
by the fidelity of ~esus . '~  
If it is to be fully understood, the 

LDS sacrament must also not be 
seen as exclusively related to the 
"expiation of sin," or as merely a 
renewal of the baptismal covenant. 

THE CONTENT OF THE 
COVENANT: OUR PROMISE 

The sacrament takes these 
elemental commitments of 

obedience and testimony and 
demands that they be 

performed in rememberance 
ofJesus Christ. 

F R O M  its earliest begnnings, 
the LDS church has understood 
God's saving work as always occur- 
ring in the context of covenant. In- 
deed, the Church understands its 
very origination in the necessity of 
mending broken covenants (D&C 
1 : 15- 17). We have also always ar- 
ticulated our spiritual experience 
and expectations almost exclu- 
sively in terms of covenant. For ex- 
ample, consider the instruction on 
how the Church was to make its 
"exodus" to the Rocky Mountain 
west: 

The %rd and Will of the Lord concerning the Camp of 
IS& in t h e i r j o u ~ g s  to West: k t  all the people 
of the Church of Jesus Christ of Latter-day Saints, and 
those who journey with them, be organized into com- 
panies, with a covenant and promise to keep all the 
commandments and statutes of the Lord our God. . . . 
And this shall be our covenant-that we will walk in all 
the ordinances of the Lord. ( D M  136: 1-2,4.) 

Of course, this evokes almost verbatim the scene described 
in Deuteronomy 29: 10, 12: "Ye stand this day all of you before 
the LORD your God; your captains of your tribes, your elders, 
and your officers, with all the men of Israel. . . . That thou 
shouldest enter into covenant with the LORD. . . . " No less than for 
Old Testament Israel, covenant theology for the LDS church "is a 
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central theme that serve[s] to focus an entirely idosyncratic name of thIe1 Son, and [to] always remember h m ,  and keep his 
way of loolung at the relationshp between God and his chosen commandments which he hath gven [us]. . ." (Moroni 43). 
people, and, indeed, between God and the world."l4 Hence, And over the water we covenant: "that [we drink] in remern- 
those LDS ordinances that enable the relationship between brance of the blood of th[el Son, [and] . . . witness . . . that [we] 
God and his chosen people-baptism, ordination, sacrament, . . . do always remember him . . . " (Moroni 5:2).  Note the 
endowment, seahgs-are each characterized by an exchange emphasis on memory. Not only do we remember in obedience 
of covenant pmmises. While these promises are related, each to h s  original command to "do this in remembrance," but the 
is aIso unique to the ordinance it 
accompanies. To ignore these dif- 
ferences is to miss, even misunder- 
stand, the obligations we assume 
with each ordinance. To not under- 
stand an obligation puts one at risk 
of not fulfilhg it. 

When we partake of the sacra- 
ment, we covenant that we "are 
willing to take upon [us] the name 
of [the] Son, and always remember 
him and keep his commandments 
which he has given. . ." (D&C 
20:77). This mirrors the covenant 
made at baptism, which Nephi 
calls a "witnessing unto the Father 
that ye are willing to take upon you 
the name of Christ . . . and are will- 
ing to keep [the Son's] comrnand- 
ments . . ." (2 Nephi 31:13, 14). In 
the temple, too, we promise to 
obey and to witness of the Son. 
This oath of narninhtnessing 

Joseph Smith literally rewrote the 

traditions of both Christians and Jews 

and obeying is requiredYof all whi and in doing so created a system of belief 
would benefit from the covenant 
Christ made to the Father that he and a religious institution that merges 

would redeem us. Indeed, it is so Old Testament notions of tribe and 

covenant with New Testament notions 

of discipleship and grace. 

fundamental that eventually every 
knee must bow (or obey) and 
every tongue confess (or witness) 
that Jesus is the Chnst (Isaiah 
45:23; Romans 14:ll; Mosiah 
27:31; D&C 76:llO). These commitments are first undertaken 
by us at baptism and we are expressly required to recommit to 
them at every formal, developmental step in our relationship 
with God. Their importance cannot be overestimated. Never- 
theless, for the purposes of this paper, what must be stressed 
is that the presence of these commitments in every covenant 
we make does not mean that they constitute the only covenant 
we make. Neither does it mean that the kind of obedience and 
wimess required of us remains constant as we develop in our 
relationship with God. Or, more specifically, when we take the 
sacrament we are not simply renewing our baptismal covenant 
to wimess and obey Jesus Christ. Rather, the sacrament takes 
these commitments and demands that they be performed in 
remembrance of Jesus Christ. 

Consider the emphasis in the sacrament prayers where we 
are told that we "eat in remembrance of the body of th[e] Son, 
and witness . . . that [we] are willing to take upon [us] the 

sacrament itself contains the cove- 
nant committing us to remember. 
Moreover, in these prayers the vows 
of obedience and testimony are ex- 
plicitly made a part of the vow to 
remember Jesus Christ. Thus, the 
promise to remember is not only 
the context of the covenant, but it is 
the central vow of the covenant. 

At first, this may seem a tautol- 
ogy: How else can we obey and 
testify if we do not do it as a func- 
tion of remembering Jesus Christ? 
Yet we see it all around us and in 
ourselves. Many Saints obey the 
Word of Wisdom, motivated by its 
benefits as a health code. It is a 
matter of logic to them: "If I do ths, 
I won't get cancer." Others pay tith- 
ing, motivated by its promise of 
temporal security. It becomes an in- 
vestment of son: 10 percent for a 
stake in the open "windows of 
heaven." Sometimes obedience is a 
matter of convenience: "If I stay 
home this morning, everyone will 
ask why I wasn't in church." Obedi- 
ence hire becomes the path of least 
resistance; sometimes it's simply 
easier to obey than not to obey. 
There is, of course, an enormous 
amount of obediencg offered in 

fear: "If I don't do this, God will get me." Guilt and need are 
also common motivators: "If I don't do this, God will abandon 
me." Finally, some obey without thought: "Just do it," their 
t-shirts exhort. This obedience has virtually nothing to do with 
thinking of him, much less remembering "this hour." 

What about testimony in the absence of memory? This 
seems the most impossible, yet it is just as pervasive. The same 
Saints who obey out of logic, perceived benefit, and fear will 
often rise on the first Sunday of the month to witness the 
rationality, the benefit, or the protection offered in various 
commandments. They will do so without ever relating their 
experience to an understanding of Jesus Christ as Redeemer 
and Lord. Don't misunderstand my point here. This is obedi- 
ence. This is witnessing. It is the action required by baptism. 
These are good people bearing one another's burdens, giving of 
their substance to the poor, and, with their lives more often than 
their words, testifying of God's goodness as they receive rewards 
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of obedience to the law. They "are in this strait and narrow path 
which leads to eternal life; yea, . . . have entered in by the gaten 
(2 Nephi 31:18). But I suggest that these are also "they who 
receive of his glory but not of his fullness. These are they who 
are not valiant in the testimony of Jesus. . ." (D&C 76:77, 79). 
They are believers in, not dsciples of, Jesus Christ. 

Entering into and living the sacramental covenant dis- 
tinmishes the disci~le from the o - r 

baptized believer. The disciple can 
never dissociate an act of obedience 
from memory, or "from an acting 
toward God." Obedience always oc- 
curs in the context of remembering 
him, not out of guilt or obligation 
or perceived benefit, but out of de- 
sire and love for the Master person- 
ally In the New Testament this 
principle is often taught in Christ's 
inviting his believers to disobey the 
commandments as they understand 
them and to follow him: to harvest 
and eat on the Sabbath, to take up 
a bed and walk on the Sabbath, 
even to admit everyone-"bond 
and free, male and female''-into 
the covenant. Hence, to obey be- - - 

discipleship, but also to offer them the benefits of dscipleship. 
Here it is easiest to see the difference between the baptismal 
and sacramental covenants. Consider that in each of these 
ordinances we have "pictures" of the promises offered to those 
who receive them. In baptism we are presented with a 
"picture" of sharing in Christ's death so that we may share in 
his new life. We ritually die Christ's death by being completely 

immersed in the waterv grave: 
[Wle are buried witi  l%m by 
baptism into death. . . . For if 
we have been planted together 
in the likeness of his death, we 
shall be also in the likeness of 
his resurrection: Knowing this, 
that our old man is crucified 
with him, that the body of sin 
might be destroyed, that 
henceforth we should not 
serve sin. (Romans 6:4,5-6.) 

In contrast, the sacrament pres- 
ents us with a ritual "picture" of a 
shared life with Christ and of his 
abiding with us, as promised. In 
ths  way, the symbol of table fellow- 
ship illustrates the promise of true 
discipleship. Far from placing our -- 

comes an act of personal and imme- attention on Christ's suffering and 
diate responsiveness to Christ. It is In baptism we are presented with a grief, Latter-day Saint theology of 
ultimately, at its finest, an expres- the sacrament points us to Christ's 
sion of love. Christ's last recorded "picture" of sharing in Christ's death intimacy with his disciples before 
words to his chief disciple are in- so that we may share in his new life. and after his death. In this way, the 
structive. "Simon, lovest thou me?" present-day disciple is invited to 
he asks and is answered three times. The sacrament presents us with remember the historical event of 
And, of course, during the Last a ritual "picture" of a shared life with communion with Christ in hope of 
Supper he taught us: "If [you] love obtaining the promises made by 
me, [you] will keep my words . . . " Christ; the symbol of table fellowship Christ in that hour. 
(John 14:23). This is the oneness illustrates this promise of While this promise of associa- 
Christ has with the Father and tion with Christ is a commonly 
which defines him as he who "suf- true discipleship. held eschatological theme, LDS the- 
fered the will of the Father in all ologizing on it separates it from the 
things from the beginning" (3 Nephi 11:ll). This is the one- future return of or reunion with Christ and literally interprets 
ness Christ demands of disciples in the last hours he spent with the promises contained in John's account of the Last Supper, 
them (John 15: 9-15; see also John 17 and 3 Nephi 19). We, namely, that Jesus will make his "abode" with his disciples: 
too, are asked to assume this obligation by covenant. When we And I will pray the Father, and he shall give you 
come to the table each Sunday, we express our intention to be another Comforter, that he may abide with you for 
disciples, not merely believers. When we remember him this ever;. . . . He that hath my commandments, and 
way, we are asking him to do for us what he did for the keepeth them, he it is that loveth me: and he that 
disciples who joined him in those first meals. loveth me shall be loved of my Father, and I will love 

him, and will manifest myself to him. Judas saith unto 
THE CONTENT OF THE COVENANT: HIS PROMISE him, not Iscariot, Lord, how is it that thou wilt mani- 

We come to the table hoping for communion fest thyself unto us, and not unto the world? Jesus 
with Christ, not just in thatfZeeting moment, answered and said unto him, . . . we will . . . make our 

but in time and throughout eternity. abode with him. (John 14:16,21-23.) 
This "another Comforter" is understood in LDS doctrine to 

T H E  role of the sacrament in the life of the church is not be the promise of communion with Christ himself, in contrn- 
only to impose upon the faithful a covenant obligation of distinction to the Comforter referred to as the Holy Ghost in 
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John 14:26. In sermon, Joseph Smith elaborated as follows: 
After a person has faith in Christ, repents of his sins, 
and is baptized for the remission of his sins and 
receives the Holy Ghost, (by the laying on of hands), 
whch is the first Comforter, then let him continue to 
humble himself before God, hungering and thirsting 
after righteousness, and living by every word of God. 
When the Lord has thoroughly proved him, and finds 
that the man is determined to serve Him at all haz- 
ards, then . . . it will be his privilege to receive the 
other Comforter. . . . It is no more nor less than the 
Lord Jesus Christ Himself; and this is the sum and 
substance of the whole matter; that when any man 
obtains this last Comforter, he will have the personage 
of Jesus Christ to attend him, or appear unto him from 
time to time, and even He will manifest the Father 
unto him, and they will take up their abode with him, 
and the visions of the heavens will be opened unto 
him, and the Lord will teach him face to face, and he 
may have a perfect knowledge of the mysteries of the 
Kingdom of God; and this is the state and place the 
ancient Saints amved at when they had such glorious 
visions-Isaiah, Ezekiel, John upon the Isle of 
Patmos, St. Paul in the three heavens, and all the 
Saints who held communion with the general assem- 
bly and Church of the ~irstborn. '~ 

This is the direct expression of the hope of communion 
implicit in the theology and practice of LDS sacrament. Disci- 
pleship holds the promise of actual association with the Mas- 
ter, not merely in the resurrection but now, on earth. This is 
how transcendence is conceptualized in LDS theology: Christ 
makes his abode, as illustrated in the holy meal, with his 
disciples by means of increasing endowments of spiritual 
presence in time that we might be prepared for eternity (D&C 
76:116-18). Thus, the hope expressed in LDS sacrament me- 
morial is not hope of transcendence out of the world, it is the 
hope of Christ's presence with his disciples in the world, 
abiding with them. 

This is how we believe he asks to be remembered by all who 
would be his disciples: sharing a meal and sharing a life. Of 
course, for the Jerusalem disciples it would be immediately 
necessary for them to hear and remember that hour's tender 
promises. They would soon be required to witness his death 
and to feel the death of their own hopes in him "for as yet they 
knew not . . . that he must rise from the dead" (John 20:9). No 
doubt in the West, too, they felt a great loss at his less violent, 
but no less absolute, separation from them (3 Nephi 17:17). 
And even today, we who love him seek his presence to comfort 
us, heal us, and empower us to endure conditions that cause 
us great pain and try our faith. In the same manner as his 
disciples of old, we desire to have the promises of "this hour" 
fulfilled on us. Hence, as Latter-day Saints, we come to the 
table primarily in discipleship, hoping for communion with 
Christ not just in that fleeting moment, but in time and 
throughout all eternity For it is in communion with him-his 
making his abode with us-that we understand the fulfillment 

of the everlasting covenant (JST Genesis 9:21-23) and the gift 
of Eternal Life (John 17:3; D&C 93: 1, 19-20). This is why, for 
Latter-day Saints, it is not enough to come to the table to 
remember him on the cross. As mysterious and as humbling as 
the recollection of Golgotha is, it does not adequately signify 
to us the Lord's power to save. Neither does it represent the 
fulfilling of God's covenant to his children. 

REMEMBERING HIM 
We remember thefull range of his redemptive 

acts-past, present, andhbre,  
and ask to be a part of that history. 

T 
IN the sacrament, Latter-day Saints gather to eat and drink 

in remembrance of Christ and we "do this" to witness that we 
remember him and to covenant that we do always remember 
him. The addition of a "second" meal to our understanding of 
the Last Supper makes clear that our remembering him is not 
limited to events in Palestine. Moreover, Joseph Smith's 
amendments to Mark's account of the Supper in Palestine 
make it clear that in the sacrament we are not simply memori- 
alizing the Lord's power over physical death. This means that, 
as opposed to traditional Christianity, we do not remember 
Jesus Christ exclusively as sacrificial lamb on the world's altar, 
but rather in the broader context of all his saving deeds. We 
remember that he is the minister of the covenant made before 
the foundation of the world, namely, that he would do all that 
was necessary for our salvation and exaltation. Hence, we 
come to the table not only to remember the past, but to 
anticipate the future. 

In Latter-day Saint theology, no less than in Old Testament 
cosmology, history unfolds "from the actions of a Person or of 
a Will guiding the whole [such] that every single event in 
history was [and is] always seen to have come from this whole, 
this 'plan' of ~ o d . " ' ~  We teach of a plan of redemption made 
before the world was created and animated by an everlasting 
covenant that God through Jesus Christ would enable us to be 
saved and exalted. We revere Christ as "foreordained before 
the foundation of the world" (1 Peter 1:20) to effectuate the 
"plan of redemption, which was prepared from the foundation 
of the world (Alma 22: 13). We also remember that he "shall 
proceed to do a marvelous work . . . that I may remember my 
covenants . . . that I may set my hand again the second time to 
recover my people. . ." (2 Neph 29:l). For us to remember 
him is, then, to remember him as the executor of this plan 
upon which our entire fate depends and which culminates in 
his pasch, but is by no means limited to it or even completed 
by it. Latter-day Saints remember Christ not only in propitia- 
tion for our sins, but also in the full range of his redemptive 
acts past, present, and future: creator, redeemer, and, of 
course, "messenger of the covenant" (Malachi 3:l; 3 Nephi 
24:l). Consequently, unlike other liturgies, the concluding 
words of our sacramental prayer oblige us simply to "remem- 
ber him" without further elucidation of particular historical 
events. Thus, we come to the table to pledge our faithfulness 
and anticipate the unfolding of history through the everlasting 
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covenant. We ask to be a part of that history as it has been and 
will yet be. 

In the ritualized, holy meal we call "the sacrament," not the 
cross, not in all our tallung about him-no, not even in the 
baptismal tomb-we remember him and the hour when he 
made the commitment that he would fulfill his covenant and 
make his abode with us. While all who have faith in Christ and 
repent may be baptized, only those who, after baptism, "press 
forward with a steadfastness in Christ, having a perfect bright- 
ness of hope, and a love of God and of all men" (2 Nephi 
31:20) are invited to the table to sup with him. If we keep the 
sacramental covenant of discipleship, or in Joseph Smith's 
words, demonstrate that we are "determined to serve Him at 
all hazards," then he will abide with us. Such remembrance is, 
indeed: 

an occupation for the saint- 
No occupation either, but something gven 
And taken, in a lifetime's death in love, 
Ardour and selflessness and self-surrender. . 
Here the impossible union. 
Of spheres of existence is actual. . . . 17 
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THE DESERT TEMPLE 
The temple curtains billow. 
An eastern wind 
lifts grace 
on its wings: 
ha chaim ruoch.' 

The desert night, 
cooling balm, instills 
sweet-water winds 

of oasis 
sifting through dry air, 
brightening stars 
on this night 
that is as clear 
as prayer ascending. 

The living goes on 
beyond the curtains. 
The cattle and the cocks 
lie in the sapphire 
lowering of dusk. 
The tents close, 
their flames extinguished. 
Some sleep. 

B u t  not all 

In the temple, 
the curtains rise: 
Dust falls from their hems 
and they fill 
with the breath of it- 

Ruoch sh'~1ohirn:~ 
Eloi Eloi ~ l o i ~  

-VIRGINIA ELLEN BAKER 

1 ha chaim ruoch: Hebrew for "the living breeze" or "the living spirit." 
2 ruoch sh'Elohim: Hebrew for "the breath. or sdrit. of God." 
3 Eloi: the Hebrew name for God the  ath her, orihe God of the Old Testament. 
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1991 Broohie and D. K. Brown Memorial Fiction Contest Winner 

IN A SUMMER SKY 

By Afton L. Pettegrew 

''A FAIRY TOLD ME WHERE A SECRET TREASURE 
is," the big neighbor girl, Coralee, said over her shoulder. 

I quickened my step to hear more. I was into fairies and 
elves and Saturday morning's Let's Pretend stories on the radio. 

Great cloud puffs sailed high, their shadows drifting across 
the corn fields and fluttering wild roses. Oats grew thick and 
tall, grey-green, rippling smoothly in the wind. The shade of 
the Potawatomi plum trees was thin. Sunshine flickered be- 
tween their round leaves, and dozens of grasshoppers jumped, 
crackling, away from our footsteps. 

"What's the secret treasure!" 
Coralee said nothing. She only paid me attention when 

there wasn't anything else to do. It didn't matter, as I had my 
very own tiny-winged friend. Her name was Priscella. 

No bigger than a hummingbird, my fairy was beautiful. 
Instead of straight brown hair and drab hazel eyes, she had 
pink, glistening curls and not one freckle on her nose. She 
never wore flour-sack bloomers or hand-me-down clothes. 
She only liked rose-colored petal skirts with matching gauzy 
blouses. And Priscella hated big brown oxfords. She flitted 
about in tiny golden slippers. My fairy and I played together 
when I was alone. 

"What is the secret treasure?" I asked again. 
"Jewels," Coralee said. "Emeralds and diamonds and ru- 

bies." 
"Where is it?" 
"Down." 
"Down where?" 
"Down the cross lanes in Uncle Iver's apple orchard." 
I liked Uncle Iver. He had an elf living in his back yard. 

Uncle Iver and his wife lived uptown. However, his apple 
orchard was down the cross lanes west of town, past my house. 
Each morning while the sky was still milky blue and dew drops 
twinkled in the grass, he passed on the other side of the road 
in blue bib overalls and straw hat. With a willow whip in hand, 
he herded his half dozen Guernseys down the cross lanes to 
graze for the day. 

Uncle Iver wasn't really my uncle. Back in the days of 
Brigham Young and polygamy, my great-grandfather, the first 
bishop in our Mormon town, also had plural wives. So we all 
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were now kissing cousins of sorts. Most of my playmates called 
him Uncle Iver, as I did. 

I knew, and all my friends knew, Uncle Iver and his wife had 
an elf living in their backyard. The famous poplar tree where 
the elf lived had a wicked, gaping hole in its trunk. It stood 
gigantic, several feet from their kitchen door. Its spreading 
branches of deep green shaded their entire house. 

I never knew what had happened to the tree. It was as 
though someone had tried to rip its heart out. Or perhaps 
caterpillars or disease had nearly killed it. But the hardy poplar 
struggled on, long surviving its wounds. The result was a 
healed scar, a gaping oval hole, a dark hidden home for Uncle 
Iver's elf. 

I wasn't sure if Coralee or even Uncle Iver's wife was aware 
of the elf. His wife hardly seemed like the land. She was tall 
and queenly and made lovely quilts. Her house felt cool and 
sterile. Uncle Iver was a smiling, small man. The top of his 
head barely came up to his wife's shoulder. I never saw them 
walking, dancing, or even talking together. 

I looked up into Coralee's round face framed with straw-col- 
ored hair. "Did the fairy tell you exactly where the secret 
treasure is!" 

"Mmmm, it's a secret," she said, blue eyes sparkling. 
"Please, can I see the secret treasure?" 
"Well, being you are my best friend, maybe I'll tell you." 
I held my head proudly. I wanted to be Coralee's best friend 

more than anything else. She was so grown-up and smart, and 
no one ever, absolutely ever, bossed her around. 

We came to the flat, grassy ditch bank in front of Coralee's 
house. Crystal water sparkled over clean stones and white- 
washed sand. She sat down. We watched a pair of pale violet 
butterflies as they hovered, then alighted. Their glt-edged 
wings pumped as they sipped. 

My feet felt hot and thirsty. I took off my oxfords. Mud 
squeezed up between my toes. Like swirls of smoke, my 
footprints would not stay. The toes smoothed out. The heel 
dwindled to a small hollow, then melted away The wind made 
a wild, lonely sound in the willows. I waded in. Gurgling cold 
mountain water washed between my toes and circled my 
ankles. 

"I'll tell you about the secret treasure first," Coralee said. 
"Then, after you have climbed the silo, we'll go down to Uncle 
Iver's orchard and see the treasure of jewels." 



I couldn't remember my name or where I was. Nor did I care. My former world had become 
nothingness. I was conscious only of a hand gripping the instep of my free foot. 

My heart stopped. The word silo startled me. It represented 
something exceedingly high. 

Suddenly a great black cloud of birds rose up and whirled 
above us. The noise of their wings was almost louder than 
Coralee's voice. 

Still, I could hear her telling about a little golden chest 
hidden within an apple tree stump, as if in a cave. It lay 
glittering upon a bed of dried apple leaves and was filled with 
emeralds, diamonds, and rubies. The tree stump, between two 
vibrant apple trees, was overgrown with ground-cherry bushes 
and twining green vines of wild morning glory. She said the 
morning glory was like a grotto of red, blue, rosy pink, and 
striped white flowers. Their throats were open as if shouting a 
protest to trespassers, protecting the small golden coffin. 

The flock of crows passed swiftly over the corn tops and 
settled at a distance. 

I turned and looked beyond Coralee's house. The silo, the 
mile-high concrete cylinder, was in the center of a barnyard 
that surrounded it like a festering sore. Old haystacks and 
manure piles rotted around pig sheds. Brown horses stood side 
by side, head to end, flicking their coarse black tails to keep 
the flies from eating at the corners of their eyes. Within a pole 
fence, white-faced range cattle stood on sturdy legs. First one, 
then another, bawled. Tongues licked flat noses. Black and 

white Holstein cows munched through slits in wooden stalls. 
And the jutting stacker pole, tall and naked, would soon now 
be lifting forkfuls of fresh hay into loaf-like stacks. 

I looked at Coralee. She was running her hand through the 
shadows of the grass. I stepped out of the water, crushing some 
slender green blades. The warm breeze dried my feet. Coralee 
ddn't seem to be in any hurry. I wasn't either. 

My thoughts turned back to Uncle Iver's elf. One time my 
fairy, Priscella, and I went uptown to get the mail and buy a 
yeast cake and a few gumdrops from the General Store. We 
decided to pay a visit to Uncle Iver's elf. We crossed the street 
and stood in front of Uncle Iver's gate. I had always gone there 
with my friends, the twins, whose uncle he truly was. I had 
never before gone inside Uncle Iver's yard alone. 

Uncle Iverk house laoked quiet and scary. I was taking a 
chance that Uncle Iver was out and about with his farming 
business. And I hoped his wife was bent over the usual quilt 
frame. 

I "ssshhed the wire gate as it squeaked on its hinges. I knew 
I was where I ought not to be, and I made my brown shoes step 
as lightly as possible. I followed the concrete walk around to 
the back of the house. The windows were shiny clean, the lace 
curtains slightly ajar. There, close to the lutchen door, stood 
the huge poplar with the gaping cavity in its belly Its great 
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roots had grown slowly, breaking the walk, causing it to shove 
upward. 

The tree's oval opening was large enough for me to crawl 
into. I peeked inside the pitch-black hole and softly called, 
"Hello." It smelled musky. I thought I heard squeaky sounds 
like those of hsturbed, sleeping bats. 

"Anybody home?" 
I didn't expect an answer, but a tiny yellow light winked in 

the gloom. I opened my little brown paper sack and set one 
red, sugar-coated gumdrop on the lip of the oval hole. Quickly 
I retraced my steps and, quietly as possible, reclosed the wire 
gate. 

The town was very quiet. Priscella and I walked down the 
middle of Main Street. I told her that Uncle Iver's elf was 
probably east of town at Sweet Pea Hollow. She flitted around 
my head twice, meaning she agreed. 

I'd learned from Let5 Pretend that elves don't like to be seen 
by humans. But I knew he was a cute little fellow with a mop 
of green curls and pointy ears. On his brown suit, over his 
round belly, were four large buttons. His leggings covered his 
feet and turned up at the end where a single bell jingled above 
each foot. 

Priscella and I laughed to ourselves. We could just see him 
lolling among the pink, white, and blue pea vine blossoms and 
drinking creek water from a leaf. We knew he also rode the big 
saw mill wheel-when no one was looking, of course. 

"Well, do you want to see that secret treasure or not!" 
Coralee asked, sounding annoyed. 

My stomached jumped a little. "Yes, yes, I do." 
Besides being anxious to see the secret treasure, I wanted to 

stay on Coralee's good side. Once when she had been annoyed 
at me, she and her cousins had locked me in the lavatory at 
church. Giggling, howling, they'd held the door for a long 
time. I was glad Priscella was with me because when I cried, 
she understood. When they finally released the door, I came 
out fighting. The cousins were still laughing. But Coralee was 
nowhere to be seen. 

At Sunday School that day our teacher told us about heav- 
enly beings, guardian angels. In times of great danger, our 
angel would be with and protect us. Guardian angels sounded 
good to me. I envisioned mine with shining silver curls. 

Coralee's voice nudged me. "Come on. Let's go climb the 
silo." 

We walked in silence. No one appeared as we passed 
Coralee's house. A speckled chicken was taking a dust bath 
under a lilac bush. A fat, velvety black and yellow bumblebee 
aimed at a mauve hollyhock. Clumsily it jarred the powdery 
center, and golden flower dust sprinkled to earth. 

The silo was tall and round. A small diagonal half tube 
covered the iron mngs forming a ladder to the top. The area 
close to the silo was neat and clean. I felt very small there. I put 
my hand on the silo's concrete shell. It was cool. I shivered. 

Coralee said she would wait right there at the bottom of the 
silo until I came down. 

Clearing my thickening throat, I asked, "Do you promise?" 
When she squared her shoulders, I noted her chest was not 

flat like mine but had two little peaks. Her hand made a big, 
sweeping X. "Cross my heart and hope to die." 

More confident, I stood under the diagonal tube. My heart 
quickened. Down in the bottom, last year's silage had spoiled 
into a brownish, pungent mass, ready to seep away Above, the 
silo was tall, round, and hollow inside. The mngs were wide 
apart. I began to heave myself up. 

"Hello!" I yelled after a few fruitful pulls. 
"Helloo, hello-0-0, hello-0-0-0," came the echo, sharp at 

first, then soft and mournful. 
Forced, vibrant laughter bounced higher and higher around 

the concrete cylinder until it exhausted into the spot of blue 
above. 

Coralee's voice came from far down on the ground. "Only 
scaredy cats scoot around the top on their seats!" 

Her words stopped me cold. 
"Big kids stand up and walk the silo rim!" she shouted. 
I jumped in my skin. I felt I might lose the lunch I hadn't 

had. I tightly closed my eyes but beads of fear oozed out 
anyway 

At the very top, the thn, high sky was too hot to look at. I 
thought heaven, where God and my guardian angel lived, 
couldn't be far away My feet still rested two rungs down. My 
knees sagged. With stiff knuckles, I forced them upright. 

I could see our house next door, with poplars half way 
around. Dad's peach orchard and garden between the rows 
were there. The long, yellow-green, sweet corn leaves fluttered 
and the melon vines uncurled beyond patches of big spreading 
leaves. Yellow wax bean and carrot rows were feathery green, 
and the beets thrust up dark leaves on red stems. Taking a deep 
breath, I smelled Dad's pink-cheeked peaches fevering in the 
sun. 

My sister had told me that several years ago she'd climbed 
this very silo. She'd looked to the northwest and watched one 
of the first Diesel streamliners going from Chicago to Califor- 
nia. It was so tiny and faraway the yellow engine and silver 
body looked like a little worm inching across the country. 
Trains didn't pass through our mountain town, but in my bed 
at night, I could faintly hear big black steam engines bellowing 
black clouds into the air. 

Glancing eastward, I felt as lofty as the faraway mountains. 
Through a silvery sheen, I saw our whole town, trees, shim- 
mering housetops, the town hall, the church belfry, and other 
silos towering here and there. 

"Are you going to stand up there and daydream all day?" 
I was too high for her crossness to affect me. Still, I did want 

to please her. And be considered one of the big kids. 
1 knelt, then stood erect on the silo rim. The wind ruffled 

my skirt. Somewhere I had heard someone say, "Never look 
down at the ground." So, looking neither right nor left, I glued 
my eyes on my brown oxfords. For balance, I stretched out 
both arms. Hardly daring to breathe, I took my first tiny step. 
At a snail's pace I crept half way around the silo's rim. 

Then, for some strange reason, I stopped. I couldn't control 
my eyes any more. My glance slid off my feet, off the narrow 
ledge, and miles down to earth. The ground began to move. It 
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went slowly back and forth at first, then faster. My head felt 
woozy I swayed. I could hardly see. The ground blurred as it 
whipped faster and faster. 

I was too frightened to cry out. Who could hear me? Who 
could help? Blood hammered in my ears. My quaking insides 
said if I fell within the silo, maybe the slimy brown mess at the 
bottom would save me. I knew if I tumbled outside, I would 
land like an egg, in a broken splat. 

Mother's face flashed into my mind. Darkness like black 
smoke swirled around. I felt myself teetering. Then I felt as 
though someone had turned a key and locked me, balanced on 
one leg, like a frozen ballet dancer, on the brink of death. 

Slowly a dark, almost pleasant, numbness closed around 
me. I couldn't remember my name or where I was. Nor did I 
care. My former world had become nothingness. I was con- 
scious only of a hand gripping the instep of my free foot. It felt 
as if my brown oxfords weren't even there. Comforting and 
warm, the hand brought that foot back to the silo's rim. Then 
the hand guided both feet, one step at a time, around to the 
iron-rung ladder back to earth. 

Shaking, tottering, I eased myself down and grasped the top 
metal bar. Still in an awkward position, I could topple either 
way The last memory I have of the miracle hand was its 
diminishing touch on my descending feet. My brown oxfords 
were stepping downward, downward to safety I trembled as I 
struggled to hang on. My teeth chattered like woodpeckers and 
echoed about the cold, empty, near-tomb. My vision was still 
blurred, yet I sensed I was near the bottom. Letting go, I 
tumbled, hard, to the ground. 

I don't know how long I lay curled below the ladder. I only 
know the ground felt warm and safe. I wanted to hug and tell 
it I loved it. 

Finally gathering myself up, I crawled to the silo and leaned 
back against it. The blessed sunshine soaked into my small 
frame and gradually stilled the chattering. Sitting, I pulled my 
legs up, wrapped my arms round them, and rested my fore- 
head on my kneecaps. 

Coralee had disappeared, was long, long gone, of course. 
Late summer, my favorite time of year was ending. Waving 

corn fields, taller than farmers' heads, were ready for harvest 
and to be stored in the silo. The sun was hot and the earth dry. 
Soon, two men will walk beside a flatbed pulled by a team of 
workhorses. Each will take two rows and with a short-handled 
hoe, chop! chop! chop! will cut two or three corn stalks at a 
time. Pheasants will fly up and now and then a rabbit will jump 
and bound away High in the sky, meadowlarks will sing. 

The men will hold the bundle of stalks under their arms and 
close to their bodies. After cutting several hills and making the 
bundles heavy, they will slip the hoe underneath and flip the 
lower end of the stalks to the center of the flatbed. Tassels will 
bounce on the edge of the wagon. The men and wagon will 
leave a wide path of stubble behind. Four or five wagons and 
crews will work in relays from the corn fields to the silo. 

A power-driven tractor and a corn chopper will be there. A 
farmer will feed corn stalks into the sharp blades of the noisy, 
greedy chopper. Then, forced by the tractor's power belt, the 
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corn pieces will be sent up, up through a large pipe that curves 
over the rim of the silo. Pitchfork in hand, a man inside the silo 
will evenly distribute and tromp the silage. As the silo fills, he 
will put boards inside the iron rungs to hold the sweet smelling 
corn. Cattle will eat the slightly fermented silage during winter 
months. 

One day Priscella and I will walk down the cross lanes by 
ourselves. It will be late summer, the growing season over. We 
will search for the hidden rubies, diamonds, and emeralds in 
Uncle Iver's apple orchard. Among the trees heavy with crisp 
red globes, we'll search for a stump. 

Within that stump, as in a small hollow, will be the secret 
treasure. On leafy bushes hovering above, thick on stems 
under large leaves, will dangle the six-cornered bells, pale grey 
and thinner than paper, that hold the plump, golden ground- 
cherries. 

The twining morning glory will have grown weary, twisted 
tight over the alcove where the little golden chest lies. Priscella 
and I will not be one bit surprised to see the lid open and Uncle 
Iver's elf sitting Indian style on those glittering jewels, eating a 
yellow ground-cheny. 

A T  church this coming Sunday, I knew Coralee and her 
cousins would put their heads together. She would whisper to 
them. Then they would all look at me and laugh. It wouldn't 
matter. I was bigger than Coralee. I felt very grown up. I had 
received a miracle. The hand of my guardian angel had guided 
my feet as I had tottered on the silo's rim. As long as I lived, 
even when I was old and gray, I would remember that warm 
hand helping and preserving me. 

I felt sad as the cattle moved restlessly, wanting to be fed. 
Day had become dusk. Mama would be wondering where I 
was. Uncle Iver would soon be driving his Guernseys past our 
house. At home, he would pull up his stool and milk. Then 
with full, frothy pails, he would walk toward the kitchen door 
and past the big spreading poplar where his elf lived. 

The breeze dropped with the sun and whispered softly 
among the trees. The earth below the summer sky breathed 
gently in the fading day. It was time for Priscella and me to go 
home. E3 

PARADISE 
You found your way in, 
youfind your way out. 

A path of purple flowers 
in the snow, the dead 
leaves hanging on: 

we're not going anywhere 
and it's later all the time. 
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S U N S T O N E  

What is the Mormon Alliance about? What do its organizers see as so wrong with the Chwch 
that they feel the need to speak out? Here is how one of its founders sees the Alliance's 

underlying philosophy and critique, its programs and solutions, and its hopesfor Mormonism. 

DEALING WITH SPIRITUAL ABUSE: 
THE ROLE OF THE MORMON ALLIANCE 

By Paul James Toscano 

WHAT I BELIEVE 

I HAVE NOT BORNE MY TESTIMONY ON FAST 
Sunday in well over a decade. I don't know why: reticence, 
frustration, disappointment, small children underfoot, per- 
haps grief, or a rapid succession of painful paradigm shifts. But 
at the outset of this essay, I have decided to make a public 
statement of my religious beliefs because it may help clarify 
why I have concluded that an organization with the goals and 
objectives of the Mormon Alliance is urgently needed in the 
Monnon community. 

I believe that I exist, and that you exist, and that we inhabit 
a cosmos ordered upon principles that are complex, obscure, 
maddeningly elusive, and in a state of flux. I believe the natural 
world I experience with my senses is real, but that its exact 
nature lies beyond human sensory capacity, even when en- 
hanced by technology. I believe we humans and our under- 
standings are limited and imperfect. I believe that, for the 
foreseeable future, we must content ourselves with perceptions 
of truth rather than with truth itself. 

Because I believe we exist, it is easy for me to believe that 
God exists. Our existence makes probable the existence of 
other intelligent beings. If there is one intelligent being, and 
another more intelligent, there is probably another more intel- 
ligent than the first two. The most intelligent of all is God. This 
is not proof, I know. For this reason I sometimes doubt the 
reality of the spiritual world and life after death. I am a child 
of my generation. I have existential angst. My doubts, though, 
are mostly emotional. At bottom I believe in life after death 
because I have experienced life before death. To me eternal life 
seems no more amazing than mortal life; and the reality of 
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immortal souls, no more implausible than the reality of mortal 
bodies. 

I believe in an other-dimensional, spintual realm that 1s 
co-extensive with the natural. The two are intertwined and 
interdependent. The natural world gves shape to the spiritual, 
while the spiritual gives life to the natural. They relate to each 
other like blood to the body, like oxygen to the blood. I believe 
this not because I have seen Into the spiritual world, but 
because I have seen into myself. The k~ngdom of God is within 
each of us. Our access to the spiritual world is primarily 
through our own being. The way to the spirit world is not so 
much upward, as inward. Of course, there is no proof of this 
either. Proof is natural and outward. I believe in proof, when I 
can get it. But I also believe in experience. We experience the 
spiritual world when we think, or calculate, or discern, when 
we respond to beauty or truth, when we suffer or doubt, when 
we love or hate, when we dream, and even when we despair. I 
despair sometimes because I cannot know the spiritual world 
as I know the natural, but neither can I know that natural 
world as I know the spiritual. The natural world seems to me 
so real and yet so meaningless, while the supernatural world 
seems so unreal and yet so full of significance. 

I believe the most significant element of the spiritual world 
is God; and I believe the most significant aspect of God is that 
God did not choose to be insulated from the natural world. 
This is why I am a Christian: I believe that God entered the 
world with all its pain and limitations in the person of Jesus of 
Nazareth. He is Lord and Savior. He atoned for our sins and 
loves us in our sins and imperfections and was willing to make 
himself equal to us so that we may be made equal to him. I 
accept without reservation the gospel of Jesus Christ. I am not 
ashamed of it. I believe also in the existence of a Goddess, a 
female counterpart to Christ, a Bride of the Bridegroom. She is 
his equal. She too descended to earth to be our constant 
companion, to mourn w ~ t h  us, comfort us, bring us into a 
newness of life, and lead us into all truth. This Lord and Lady 
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are co-partners in our creation, redemption, and exaltation. mercy, equality, truth, and charity-the mutual, reciprocal, 
The purpose of existence is to know them as we are known by and unconditional love of God. I believe in the institutions of 
them and to share with them eternal life. With divine help church and state and that they should (1) guarantee to all 
mortals are capable of becoming like them. I believe this individuals the right to develop their gfts, characteristics, 
because we have longings to be good and fair and just and talents, dignity, personhood, and potentials, (2) restrict the 
merciful, even if we cannot perfectly achieve these things. arbitrary use of power upon any individuals or institutions, 
Some people have made the journey to spiritual maturation and (3) encourage the growth and development of voluntary 
and have entered into the presence of God. I believe in angels communities based upon free and open covenants. In the 
and devils, in spirits good and bad. I believe some angelic words of my friend Fred Voros, I believe that baptism washes 
beings visit the earth and live among us as mortals to share our away our sins, not our rights. I believe it is consistent with my 
pains and griefs. I believe heraldic angels faith as a Christian and a Mormon to write 
sometimes visit mortals with personal mes- and speak my views, to disagree even with 
sages and, more rarely, with messages for oth- my leaders, and to state my dissent and my 
ers. I believe some people are born with the reasons therefor and, if I am ignored, to raise 
gift to perceive the supernatural world. my voice, to express my distress or indigna- 

I believe Joseph Smith was one of these ion, and even to resort to sarcasm and satire. 
people-a man gifted and flawed, spiritual believe in this not because I hate Mormon- 
and natural, careless and caring, passionate sm and want to see it destroyed, but because 
and aloof, known for good and evil. I believe I love Mormonism and want to see it flourish. 
he saw angels who conferred on him spiritual I have made this statement because I wish to 
power and authority by which he revealed the show that I do not approach this topic nor 
mind and will of God through scriptural texts. have I participated in the organization of the 
Taken together, these texts proclaim the gos- Mormon Alliance as an outsider or non-be- 
pel of Jesus Christ with clarity and set forth a 
cosmogony, cosmology, angiology, soteriol- 
ogy, and eschatology that is ,as rich as it is SPIRITUAL ABUSE 
undervalued. 

I believe people are called of God to their I T  is also my belief that unrighteous do- 
spiritual convictions. Some are called to one minion, spiritual abuse, theological correct- 
religion, some to another, and some to none ness, and ecclesiastical tyranny are utterly 
at all. Some have the gift to believe; others repugnant to the teachings of Jesus Christ, to 
have the gift to be skeptics. Some are called by the assumptions and aspirations of the Resto- 
birth; others, by rebirth. All are precious in ration, and to the goals and objectives of the 
the sight of God. Each is deserving of the LDS church. In saylng this I do not indulge a 
understanding and respect of the others. For juvenile idealism that lusts for human perfec- 
those called by birth or rebirth to be Latter- tion. I am not talking about personal human 
day Saints, the Church of Jesus Christ of Lat- foibles. I have already said that I believe in 
ter-day Saints is the only true and living churc imperfections and in the need to repent 
the whole earth. This is not to deny the truths to which God and forgive. I am not here criticizing people but bad principles, 
has called others; it is only to reaffirm the truths to which God not our heritage but false traditions, not our leaders but un- 
has called us. wholesome teachings, damaging expectations, and unjust pro- 

I believe in the restoration of the priesthood and of the cedures that tend to create a climate of intimidation and to 
Church and in the gifts of apostles, prophets, pastors, evange- justify spiritual abuse. 
lists, and teachers. I believe that the Church is good and is I have used the term "spiritual abuse" both in the title and 
capable of greater good, and that God has called the Latter-day text of these remarks. I learned that term from the book The 
Saints, leaders and members, to repent and forgive, to be Subtle Power of Spiritual Abuse, by David Johnson and Jeff 
vulnerable to pain and reproach without responding in kind, ~ a n ~ o n d e r e n . '  The authors are Christian ministers. Their 
and to bring good out of evil. I believe in the spiritual efficacy book is not about Mormonism, but about spiritual abuse in 
of the ordinances of the gospel, the endowment, the sealings, Protestantism. Without intending to do so, these authors de- 
the new and everlasting covenant of marriage, and in vicarious scribe with disturbing accuracy many spiritually abusive prac- 
ordinances for the dead. tices of the LDS church. They point out these techniques so 

I believe in the fruits and gifts of the spirit and that all these they can be r e c o p e d  and dealt with. The authors, unfortu- 
blessings have been p e n  to the Latter-day Saints to help us nately, do not provide a good, formal definition of spiritual 
build Zion-a true community that eschews selfishness, lust, abuse. However, Margaret Toscano, Fred Voros, and James 
greed, elitism, self-righteousness, xenophobia, and authoritar- Gardner (my nephew) have helped to create such a definition. 
ianism and is founded upon the principles of justice, fairness, The short version is this: Spiritual abuse is the persistent 
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S U N S T O N E  

exercise of power by spiritual or ecclesiastical leaders in a way 
that serves the demands of the leaders to the detriment of the 
members. 

The long version is more complex but necessary if spiritual 
abuse is to be distinguished from mere insults, violence, or 
other forms of hurt: Spiritual abuse is the persistent exploita- 
tion by spiritual or ecclesiastical leaders in a religious system 
of an imbalance of power between the leaders and the follow- 
ers, whereby the leaders maintain control through the exercise 
of their authority without adequate accountability by taking 
actions, making definitions, creating rules, or rendering judg- 
ments that are unfair, unequal, or nonreciprocal, while taking 
advantage of or promoting the inexperience, ignorance, fear, 
confusion, weakness, or delusion of the followers, in order to 
perpetuate the power imbalance and thereby gratify temporar- 
ily the demands of the leaders or the perceived interests of the 
ecclesiastical institution to the detriment and at the expense of 
the spiritual needs, rights, entitlements, dignities, or empow- 
erment of the members. Let me illustrate these generalities 
with some specifics: 

Legalism or performance preoccupation. The most spiritually 
abusive behavior or attitude identified by Johnson and 
VanVonderen in their book is legalism, or performance preoc- 
cupation. Legalism is a form of religious perfectionism that 
focuses on the careful performance of some behaviors and the 
careful avoidance of others. Religiously legalistic people feel 
that spirituality is the payment we receive for doing good 
works, rather than a gift from God which empowers us to do 
good works. The problem with legalism is that (a) it empha- 
sizes success and respectabiIity rather than holiness; (b) it 
values image over individual or community spirituality; (c) it 
leads people to view God not as a loving Savior, but as a 
relentless taskmaster, never satisfied, vindictive, distant, and 
intolerant of even the slightest mistake; (d) it promotes the 
judgment of others' performance rather than personal repen- 
tance; and (e) it can cause leaders to promote statistically 
verifiable works to justify continued use of compulsory means. 

Power posturing. Johnson and VanVonderen write: "Power- 
posturing simply means that leaders spend a lot of time fo- 
cused on their own authority and reminding others of it, as 
well. This is necessary because their spiritual authority isn't 
real-based on genuine godly character-it is p~stured."~ The 
watch-cry of modern Mormonism is "Follow the Brethren." 
The over emphasis on obedience to Church leaders, if contin- 
ued unabated, will surely eclipse personal revelation, personal 
responsibility, and personal devotion, and will eventually end 
in a leadership that IS out of touch with reality or corrupted by 
special privilege. 

Shaming. Shaming is another spiritually abusive technique. 
It includes name calling, belittling, put-downs, and comparing 
the abused unfavorably with others. The most memorable 
example of this technique I can recall occurred when Apostle 
Bruce R. McConkie went to BYu and, in an address delivered 
to thousands of students and faculty, publicly denounced 
certain passages of George Pace's book on developing a per- 
sonal relationship with Christ. Elder McConkie gave no prior 
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warning of his intentions, made no pnor attempt to work 
things out privately with Brother Pace, engaged in no prior 
discussions to understand Brother Pace's message. Elder 
McConkie merely shamed him before his peers and his stu- 
dents, not by name, but in such a way that there could be no 
doubt who was meant. Although I have been told by more than 
one insider to this story that Brother McConkie later expressed 
regret for this incident, he never apologized publicly; and 
George Pace has born the scars of this humiliation for over a 
decade. This is an act of spiritual abuse, but no more so than 
shaming people by calling them apostates, anti-Mormons, or 
enemies of the Church, when there is neither basis in fact nor 
justifiable reason to do so. 

Secretiveness. Johnson and VanVonderen say, "When you see 
people in a religious system being secretive-watch out. People 
don't hide what is appropriate; they hide what is inappropri- 
ate."3 Ths is not to gainsay the need for confidentiality with 
respect to personal finances, health, family issues, and victim- 
less transgressions. In Mormonism, however, secretiveness, 
especially with respect to such community Issues as our his- 
tory, our finances, and the deliberations of the Church's gov- 
erning councils, is legendary. Church leaders wrongly justify 
secretiveness for public relations reasons-to protect the good 
name or image of the Church; or leaders, expressing a patron- 
izing view, insist that members be treated like children and 
given "milk before meat," even if they are sick to death of milk 
and are dylng for meat and potatoes. 

The Demandfor "Peace and Unity." True peace and unity are 
important spiritual values. But, to quote Johnson and 
VanVonderen: "experiencing true peace and unity does not 
mean pretending to get along or acting like we agree when we 
d~n ' t . "~  Pseudo-community is a term used by Scott Peck in his 
book The Dgerent Drum to refer to false communities in which 
people hide their concerns and disagreements behind masks 
of courtesy and respectability5 False peacekeepers are those 
who encourage others to get along while preventing them from 
dealing with the fundamental issues that are pulling them 
apart. A true peacemaker is one who faces conflict, not one 
who covers it up. For real peace to exist, there must be more 
than a truce; the real reason for hostilities must be addressed, 
grievances must be aired, knowledge and understanding of the 
opposing positions must be acquired, and then there must be 
change, repentance, and forgiveness, followed finally by heal- 
ing and genuine community This cannot happen if false peace- 
keepers hinder the process by covering up the problems. 

Unspoken Rules. Johnson and VanVonderen state further: "In 
abusive spiritual systems, people's lives are controlled from the 
outside in by rules, spoken and unspoken. Unspoken rules are 
those that govern unhealthy churches or families, but are not 
said out 10ud."~ In the Church we have many unspoken rules 
that serve no beneficial function: We cannot say the prophet is 
too old. We cannot ask how much our leaders are paid. We will 
not hear in general conference any stories about the historical 
practice of polygamy. The existence of unspoken rules is abu- 
sive because it engenders hypocrisy: we claim allegiance to one 
set of values, but we live by another. 
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In one case, the enforcement of an unspoken rule ended in 
the excommunication of an individual who challenged the 
stake president's mistaken understanding of common consent. 
The Church law of common consent, as set forth in the 
revelations (D&C 20:60-67; 26:2; 28; 38:34-35; 41:9-11; 
42: 11; 102:9; 124: 124-145), entitles members to vote any 
leaders in and out of Church office, regardless of whether or 
not the leader was called by revelation. But an unspoken rule 
of the Church is that one is never to vote no, unless one has 
s~ecific knowledge of wrongdoing on the part of the leader 

through some mediator. The authors also deal at length with 
the problem of false authority-authority based solely on 
ecclesiastical office and unrelated to love, truth, and spiritual- 
ity. Space does not permit me to explore these here. 

ECCLESIASTICAL TYRANNY 

I N  addition to these abuses, some Mormons also endure 
what I call ecclesiastical tyranny-the failure or refusal of 
Church leaders to apply principles of fairness and due process ., 

;hose name is ~resented. TG stake president in Church administration or Church courts, 
excommunicated this member for exercising now called "disciplinary councils." The rules 
his right to vote no, while apparently unaware E governing these councils are found in two 
of the teachings of Church President Joseph E places: the revelations (D&C 42, 102, 107, 
Smith given in general conference in 1904: XCoMMUNICABLE 121,134)andintheChurch'sGeneralHand- 

We desire that the Latter-day Saints book of Instructions. Unfortunately, the proce- 
will exercise the liberty wherewith they MUST BE dural protections provided in the revelations 
have been made free by the gospel of are undermined in important ways by certain 
Jesus Christ; for they are entitled to know MORE THAN MERE directives of the Handbook. 
the right from the wrong, to see the truth According to Doctrine and Covenants 
and draw the line between it and error; THAN 102, when disciplined by a high council 
and it is their privilege to judge for them- members are entitled to one-half the council 
selves and to act upon their own free ISAG RE EM ENT* M" RE to insure that the accused is not subjected to 
agency with regard to their choice as to insult or injustice (v. 15). Two or more high 
sustaining or otherwise those who should EVEN THAN councilors are to present the evidence (v. 13). 
exercise the presiding functions among The accused is entitled to an impartial hear- 
them. We desire the Latter-day Saints at DISSENTION, ing (v. 20). The evidence is to be examined in 
this conference to exercise their preroga- its true light (v. 16). In cases where doctrine 
tive, which is, to vote as the Spirit of the CONTENTION, OR is at issue, the decision must be based on 
Lord prompts them on the measures and "sufficient writings"; if the case cannot be 
the men that may be presented to them. ' oPPoSIT'oN. IT MUST BE disposed of by this recourse, the president 

Tne "Can't Talk" Rule. One particularly abu- may seek revelation on the doctrine (v. 23). 
sive unspoken rule deserves special mention: WHAT IS To However, no person is ever to be judged by 
the "Can't Talk Rule," which may be stated evidence obtained by revelation9  he general 
best this way: If you bring up a problem, you ONE'S COUNTRY. principles that govern the admissibility of 
become the problem.s This rule contradicts evidence in a court of law apply in a disciplin- 
the main assumption of the Restoration: if we ary council, which includes the right of ac- 
are to receive greater light and knowledge, we must seek it. If 
Joseph Smith had not asked God which church was right, 
there would have been no Mormonism. Revelations come 
when they are sought. When people raise problems and issues, 
they are just asking questions. They are not denylng authority; 
they are askrng authority to do its job. And the answers 
authorities give do not end the discussion. They merely turn it 
in new directions and raise fresh questions. This is quite 
tedious work, and the best way to avoid it is to ignore ques- 
tions, deny problems, and scapegoat those who raise them. 
This is effective, but highly abusive. 

Other Techniques. Johnson and VanVonderen list quite a 
number of other abusive techniques: the misuse of scripture, 
the demand that wives submit to husbands, the requirement 
that members just forgive and never confront abusers, the 
advice to simply ignore rather than deal with the past, the 
admonition to make checklists of dos and don'ts, the tactic of 
"bait and switch," and the technique of "triangulation" by 
which accusers refuse to confront the accused directly but only 

cuser, accused, and high councilors to call, examine, and 
cross-examine witnesses. lo The accuser and the accused have 
the right to make closing statements (w. 16-18). The stake 
presidency has the responsibility of formulating a tentative 
decision (v.19), but only the high council can render that 
decision final by a majority vote (v. 22). The accused has a right 
to have the decision reconsidered (w. 20-21) and, after recon- 
sideration, to appeal the final decision to the First Presidency 
of the Church (v. 26). If the accused is still not satisfied, 
Doctrine and Covenants 107 establishes a right of appeal to the 
general assembly of the priesthood quorums of the Church (v. 
32). From this there is but one more appeal, to the president 
of the high priesthood plus twelve high priests acting as a court 
of last resort (v. 80). There are special procedures for trylng a 
president of the Church or of the high priesthood (w. 32,82, 
and 83). No person is exempt from these procedures nor can 
they by any means be abridged (v. 84). 

I believe these procedures, when coupled with adequate 
notice and opportunity to prepare a defense, are sufficient to 
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protect members from abuse in any disciplinary context. How- 
ever, a number of the directives of the General Handbook of 
Instructions undermine these procedures. I will review only the 
most glaring procedural contradictions and problems. 

Perhaps most-disturbing is the tradition, reinforced by the 
Handbook, of according to Melchizedek priesthood holders 
the full procedural protections of scripture by ensuring them a 
hearing before the stake high council, whlle relegating non- 
Melchizedek priesthood holders, including adult women, to 
the less formal and less procedurally protected jurisdction of 
the bishop's court. But even in a high council court setting, the 
procedural protections of the revelations have been seriously 
eroded by the Handbook. 

One directive (Handbook, p. 10-2) requires the stake presi- 
dent or bishop to investigate the case. This directive conflicts 
with the requirement that the president or bishop be a judge 
and, wth the revelation in Doctrine and Covenants 102, that 
the judge be impartial. How can a judge be impartial if he is to 
weigh the evidence he himself has gathered? These directives 
require the bishop or stake president to act simultaneously in 
the conflicting roles of police officer, accuser, prosecutor, and 
judge-all of which are at odds with his role as pastor. 

Another handbook directive (10-2) allows a bishop or stake 
president to ignore all the procedural safeguards if informal 
rather than formal discipline is chosen. Informal dscipline 
includes private counsevcaution and informal probation, 
which can include indefinitely prohibiting the member from 
partaking of the sacrament, from holding Church position, 
from attending the temple, from holding a temple recommend, 
etc. This directive does not protect a member from a bishop or 
stake president who may impose any of these deeply punitive 
sanctions unrighteously, or without adequate cause, or without 
sufficient evidence, or for improper reasons, nor does it take 
into account that members so disciplined have no procedural 
recourse to correct abuses of the system. 

Another directive prohibits bishops and stake presidents 
from giving to an accused member any specific information 
about the evidence that will be brought against the member in 
the disciplinary council (10-6). Moreover, the accused's 
witnesses may not attend the hearing together (10-7), while 
the accusers (who are often the members of the bishopric, 
stake presidency, or high council) are not prohibited from 
acting in concert against the accused. Other directives remove 
the final decision from the majority of the high council and rest 
it solely with the president of the stake (lo-$), who, especially 
in cases of apostasy, is the individual usually bringing the 
charges. The Handbook is at odds with the revelations, in part, 
because a confusion exists between the judicial functions of a 
high council and the governing functions of the Council of the 
Twelve. Though unanimity is required of the Twelve in reach- 
ing their decisions (D&C 107:27), there is nothing in the 
revelations that requires unanimity in the judicial decisions of 
a high council. If the high council does not act unanimously, 
this does not mean inspiration is lacking. The revelations do 
not allow the stake president to use his authority to manipulate 
a unanimous decision. To do so would render the participation 

of the high council a mere formality. The president is of course 
entitled to inspiration, but he is not entitled to have the last 
word. Only a majority of the high council may express the 
mind of the Lord in a disciplinary council (D&C 102:22). Nor 
may the high councilors abdicate this responsibility. In a 
Church disciplinary council, unity is not the objective. Truth 
is the objective. And the majority rules. It should be reversible 
error to violate this process or ignore it. 

Perhaps the most treacherous mechanism of spiritual abuse 
in Mormonism is the use of a distorted concept of apostasy to 
prevent members from expressing their religious views. The 
dictionary definition of "apostasy" is rebellion against God or 
abandonment of one's faith. In the Old Testament it refers to 
Israel's unfaithfulness to God (see Jeremiah 2:19, 5:6; c.f. 
Joshua 22:22, 2 Chronicles 33:19). In the New Testament, 
apostasy refers to the abandonment of Christian faith (see 
Hebrews 66). Elder Bruce R. McConkie defined "apostasy" in 
Mormon Doctrine as the "abandonment and forsalung of .  . . 
true principles."" All these are acceptable definitions for ordi- 
nary purposes, but no one of them could be used by a disci- 
plinary council to determine if a member should or should not 
be excommunicated or disfellowshipped from the Church. 
Many members lose or abandon their faith for various reasons. 
Some continue to attend Church; others remain very involved 
with their faithful families and friends. Often we hold out hope 
that these individuals will return to full fellowship. Even 
though their "falling away" or "abandonment of faith is tech- 
nically apostasy, Church policy is, rightly, that they not be 
excommunicated, even if they join another (non-polygamist) 
church. 

Excommunicable apostasy must be more than mere unbe- 
lief, more than disagreement, more even than dissention, con- 
tention, or opposition. To be excommunicable, apostasy must 
be to one's religion what treason is to one's country. To avoid 
condemning as apostasy mere lack of faith or differences of 
opinion, the formal definition of excommunicable apostasy 
must be carefully drafted so it does not have too wide a sweep. 
Fred Voros and I developed the following proposed defini- 
tional language: 

A member may be excommunicated for apostasy 
only upon proof of one or more of the following: (1) 
public renunciation of the divine authority of the 
Church of Jesus Christ of Latter-day Saints when 
accompanied by the commission of one or more overt 
acts intended to destroy the Church, its members, or 
its property; or (2) perpetration of any criminal or 
fraudulent act intended to injure the Church, its 
members, its property, or its reputation; or (3)  the 
knowing and unauthorized performance or procure- 
ment, in whole or in part, of any ordination, endow- 
ment, or marriage sealing; or (4) support of the apos- 
tate activities defined above gven with the intent to 
destroy the Church. 

The purpose of this definition is to allow for a member's 
dissent, disagreement, disassociation, and even opposition, 
while permitting excommunication for only palpably injurious 
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or destructive acts committed against the Church. The pro- deliberate, and loyal opposition of such individuals as Paul the 
posal requires that excommunicable apostasy be proved by apostle (Galatians 2:ll-14), Samuel the Lamanite (3 Nephi 
competent evidence, rather than by suppositions or feelings. 23), and even Jesus himself (Matthew 23). 
Under part one of this proposal, a member could not be Part two of the Handbook definition of excommunicable 
excommunicated simply for publicly or privately renouncing apostasy includes the "persistent teaching as Church doctrine 
the Church's claim to truth, divine authority, or inspiration of information that is not Church doctrine after members are 
unless that member could be shown to have committed one or corrected by their bishops or higher authority (10-3). Again, 
more overt acts intended to destroy the Church, its members the definition is too broad; for under it members who are 
or its property. Thus, a member's right to doubt, disagree, merely mistaken or stubborn could be condemned as apos- 
disbelieve, and dissent would be protected. However, if the tates. This is too harsh a punishment to impose upon persons 
renunciation element of the definition could not be proved, a who, though difficult, lack hostile intent and have committed 
member could, nevertheless, be excommuni- no destructive acts. Moreover, much Church 
cated for perpetrating any criminal or fraudu- doctrine is too elusive, inchoate, and contro- 
lent acts intended to injure the Church, its versial to serve as a standard for orthodoxy. 
members, its property, or its reputation. The Besides, the excommunication of mere dis- 
injuries here, particularly to reputation, must senters would constitute an assault on per- 
be demonstrated and must result from a crim- sonal liberty and a trespass on the human 
inal or fraudulent act, but not a tortious one rights of members. Therefore, none of the 
(e.g., slander or libel). The purpose of this following should be considered excommuni- 
segment is to protect the Church from the cable apostasy: (1) speculating about Church 
criminal or fraudulent activities of members history, doctrine, or scripture; (2) maintain- 
claiming to accept the truth of the Church, ing, expressing, publishing, or spealung one's 
while protecting such members whose con- dissenting opinions; (3) believing (not prac- 
duct falls short of crime or fraud. The third ticing) or teaching (not intentionally support- 
segment of the definition allows the Church to ing the practice of) a doctrine that is sincerely 
excommunicate members, whether or not held, but questionable or even false (e.g., that 
they accept or reject the divine authority of there are people on the dark side of the moon 
the Church, if they either perform or procure and they dress like Quakers) or a doctrine 
an ordination, endowment, or marriage seal- that has been characterized by the Church or 
ing without proper permission of the duly its leaders as scripturally unsound, but which 
constituted leaders of the Church. This allows has historical, literary, or scientific support; 
the Church to expel members who perform and (4) expressing personal differences with 
without authorization those ordinances that or even animosity toward Church leaders- 
create special relationships of authority and for to define the latter as apostasy is to value 
power. Finally, to support, financially or oth- loyalty to Church leaders over loyalty to God. 
erwise, any of the aforementioned apostate Part three of the Handbook definition con- 
activities with intent to destroy the Church demns as excommunicable apostasy the ad- 
would also constitute proper grounds for ex- herence by a member to the teachings of 
communication. apostate cults (such as those that advocate 

This proposal is very different from the plural marriage) after being corrected by 
Church's current three-part definition found bishops or higher authorities (10-3). This 
in the General Church Handbook of lnstruc- definition is impossibly vague. The word cult 
tiom-a definition that authorizes excommunications for any is essentially a slur; any religion can be called a cult. The LDS 
reason or, arguably, no reason at all. Part one of the Handbook church is regularly defamed in this way by anti-Mormons. This 
definition makes excommunicable as apostasy any "act in definition would arguably make excommunicable a person's 
clear, open, and deliberate public opposition to the Church or membership in or support of a family if some of its members 
its leaders" (10-3). Thus, a member who makes an open or were polygamists. Excommunicable apostasy must be more 
public statement may be excommunicated as an apostate if the than mere association in or involvement with a group. At very 
Church or any one of its leaders (local, regonal, or general) least, it must be proved that the group is dedicated to the 
considers the statement to be in opposition to that leader's commission of specifically defined apostate acts (such as those 
views, even if the leader is acting in bad faith, illegally, under proposed by Fred and me); and then it must be shown that the 
a mistake or misunderstanding, without proper authority, con- accused member is a competent adult with control over his or 
trary to the established ordinances, revelations, or procedures her relationship to the group and is knowingly and intention- 
of the Church, or under circumstances where there is good ally involved as a supporter or perpetrator of its apostate acts. 
reason for differences of opinion. This definition condemns as To expel members without proving all of these elements is to 
apostasy even courageous acts of faith, such as the open, promote a lund of Mormon McCarthyism-the punishment of 
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people for mere associations that are either innocent, ill-ad- 
vised, or coerced. 

THE CAUSES OF SPIRITUAL ABUSE 

WHY, in a Church that has so much to offer and so 
many texts and traditions that contradict unrighteous domin- 
ion, ecclesiastical tyranny, and theological correctness, do we 
find so many instances of spiritual abuse? I believe the answer 
is faithlessness and fear. There is a growing tendency for 
Church leaders to reinterpret and preach the gospel in legalis- 
tic and judgmental terms, thereby undermining the Saints' 
faith in the unconditional love of Jesus Christ and his power to 
save. Moreover, there is fear-fear of impurity, fear of becom- 
ing contaminated with the things of the world, fear of being 
deceived, fear of displeasing God, fear of being persecuted or 
mocked. Our leaders, too, are afraid-afraid they will be held 
accountable for our sins, afraid they will fall short of their 
callings, afraid they will leave the Church in worse condition 
than it was when it was put into their care. 

These fears are very real. And to offset them, we anticipate 
our persecutors, our competitors, our detractors, and our 
critics. We try to avoid sin rather than to repent of it. We try to 
neutralize the effects of evil, real or imagned, even before the 
evil has occurred. We launch preemptive strikes. We engage in 
prior restraint. 

In doing thls we often objectify others, treating them as 
categories of evil rather than as individuals with hopes and 
fears. In this way we manage to avoid their personhood alto- 
gether and deal with them as enemies, or apostates, or anti- 
Mormons, or liberals, right-wingers, fundamentalists, or 
intellectuals. Thus, we nullify them as people. We do not have 
to be influenced by them. We do not have to consider what 
they say, or if they are in pain, or if we have caused that pain. 
We can just banish them from our world view altogether. We 
can make them nonpersons. As the Book of Mormon says, we 
"notice them not" (Mormon 8:39). This is a terrible tempta- 
tion, especially for a people who themselves have been objec- 
tified as enemies, non-Christian, cultist, foolish, and 
anti-intellectual. If Mormonism has become closed and repres- 
sive, it may be because it was the object of persecution and 
abuse. As Michael Quinn has observed about our Mormon 
history, those who have been abused often grow to be abusive 
to others." If we perceive ourselves as victims, always victims, 
then we can always justify as self-defense our abusive treat- 
ment of others. 

This is understandable but wrong. Those who have been 
abused in the past are only postponing the moment of their 
own healing by repaying those abuses with further abuse. We 
need to understand our fears, our pain, our deep resentments 
and hurts-and the fears, pain, resentment, and hurts of 
others. Knowledge is the doorway to spirituality. It is to this 
end that God gives us spiritual gifts. Prophecy, revelation, 
instruction, inspiration, insight, even the gifts of healing and 
tongues were given, not to prove that we are right, but to give 
us understanding of ourselves and others, so that we might 

love others as we are loved by God. Fear arises upon igno- 
rance. Love arises upon knowledge. Without knowledge and 
understanding there can be no love, no hope, no joy. Knowing 
others requires that we listen to them, respect them, deal with 
them in justice, fairness, mercy, compassion, and hope. Only 
in such a climate can we open our hearts to each other. This is 
not to say that there is no place for anger or reproof or 
criticism, but these things must be mutual and reciprocal, and 
there must exist adequate procedures for dealing with dissent, 
disagreement, discord, and disputation. Power must never be 
used to favor one over another, only to assure a level playing 
field for all. We need not be neutral, but we must be even- 
handed. The fact that we are full of passionate convictions 
should not disable us from accommodating the convictions 
and passions of others, even if they are quite different from our 
own. Every right we claim for ourselves, we must willingly 
accord to our detractors. And for every control we impose on 
others, we must be willing to have a like control imposed on 
us. Only by engaging in this kind of reciprocity can we under- 
stand the wisdom of creating as few controls and prohibitions 
as possible in order to maximize self-determination, self-defi- 
nition, and self-actualization. We must not intenme too much 
in the spiritual journeys of others. If we always prevent people 
from making mistakes, we prevent them from spiritual growth. 
This is, in part, the meaning of Jesus' statement: "Do unto 
others as you would have them do unto you." 

Unfortunately, many of us are too hurt, too fearful, too 
exhausted even to desire understanding and knowledge. We 
can love those who are like us but not those who are different. 
We are convinced that our pain and sorrow is worse and our 
expectations, assumptions, and aspirations are better than 
anyone else's. We defend our insularity, our xenophobia, our 
elitism, our narcissism as purity. In the name of keeping our 
doctrine pure, our church pure, our traditions pure, we ignore 
the pleas and criticisms of others and turn ever more inward, 
clingmg ever more fiercely to our obsession that we, we few, 
we band of brothers, we alone are God's chosen, we alone are 
his people, we alone are the elect. And thus, by imperceptible 
degrees are we led carefully into idolatry, in whch we prize 
self-love above charity, self-help above sacrifice, self-aggran- 
dizement above spirituality, self-atonement above Christ's 
atonement, and self-praise above the praise of God. 

THE MORMON ALLIANCE 

I HAVE said much of this in other ways in other places.13 
Tallung about these things is important. We must continue to 
talk. But we must also act both to promote what is good and 
to oppose what is bad in Mormonism. And to this end the 
Mormon Alliance was organized as a non-profit corporation on 
4 July 1992. The date has some psychological but no political 
significance. It is not an organization about politics either of 
the left, the center, or the right. Its mission and purpose is to 
uncover, identify, define, name, chronicle, resist, and even 
combat acts and threats of defamation and spiritual abuse 
perpetrated on Mormon individuals and institutions by Mor- 
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mon and non-Mormon individuals and institutions. Within 
the Alliance there are four major divisions: the reconciliation 
project, the defense project, the case reports committee, and 
the common consent council. 

The reconciliation project will, if possible, (1) intervene at 
the request and on behalf of Church members in instances 
where they have been subjected to spiritual abuse in order to 
assure that the procedures and protections afforded by the 
revelations are observed, (2) promote the principles of justice, 
fairness, even-handedness, equity, and due process in the 
treatment of Mormon individuals and institutions by other 
Mormon individuals and institutions, and (3) promote sup- 
port groups for spiritually abused Mormons. 

The defense project will act to contradict anti-Mormon 
sentiments and in a constructive way assist in defending the 
Church, its leaders, and its members from libel, slander, and 
defamation by non-Mormon individuals or institutions. 

The case reports committee will compile, verify, and pub- 
lish accounts of defamation and spiritual abuse and the cour- 
ageous acts of individuals working to resist spiritual abuse. 

And the common consent council will promote the right of 
members to participate in church governance and will work to 
open and maintain a correspondence with the leadership of the 
Church. 

The Mormon Alliance is about change. I believe in change. 
We are changed by birth, by life, by rebirth, and by death. And 
our eschatology tells us that, when the Bridegroom and the 
Bride are finally revealed, the whole world order will be 
changed. I believe this, too-the strange teaching that the 
trumpet shall sound and the dead shall be raised incorruptible 
and that we shall all be changed. The yoke of the oppressor 
shall be lifted. The haughty shall be humbled, and the hearts 
of the hardened, broken. The old, cormpt world of greed, 
power, lust, and abuse shall be made new again. The lamb and 
the lion shall lie down together without any ire, and Ephraim 
be crowned with his blessings in Zion, and Jesus descend in 
his chariot of fire. 

Yes, we shall all be changed. I believe the time for change is 
upon us. Those who choose now to advance it must be bold 
and courageous, willing to take risks, willing to suffer abuse, 
discouragement, and loss. Nevertheless, I believe that whoso- 
ever makes this effort with purity of heart will have the blessing 
and help of the Almighty and will find, in the end, that they 
have played some small part in strengthening the Saints and in 
helping the Church to receive the healing spirituality that 
today-in this hour of darkness-is our most pressing need. 
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DISSONANCE 
Once, while coming out of books, 
she stumbled, coming out too soon; 
and found herself so far from home, 
she fell in blood and windblown pages. 

She learned better ways- 
They taught her, 
in their brown offices, 
to cut that cord 
along the leather spine 
that sustained her. 

She can look upon it now, 
on the handiwork 
of this aligning, and say 
"That is good- 

but. 

It is the afterword that haunts her, 
and she prays that spines 
can be mended with glue 
and a healthy slap 
from the bookbinder 

to send her 
wailing into rebirth 
before the cord is dry. 

-VIRGINIA ELLEN BAKER 
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