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ver the past five years, I have had the privilege of serving as publications
director at the Religious Studies Center. One of my assignments has
been to act as acquisitions editor for the Religious Educator, which means I
had the privilege of reading every article submitted to the journal during my
time here. I have learned many things, gained new perspectives, and watched
as the journal has continued to grow in its reach and scope. The RSC has a
great future ahead of it, and I hope you will take the opportunity to read some
of the books we publish. In September 2018, I will take on a new position in
the College of Humanities at BYU.
This issue of the journal features a mixture of studies. I particularly
enjoyed the series of articles that engage texts directly: two on the Book
of Mormon, one on the Doctrine and Covenants, and one on the New
Testament. These studies demonstrate the exacting type of discussion that is
necessary to broaden our understanding of scripture and to widen our perspectives regarding how texts are used. Each of these four studies conceives of
the text as a historical artifact that had an original context in time and place
with implications for more recent religious practice and understanding. It is
an effort to find meaning in ancient text for a modern world.
Another highlight of this issue is the introduction of the new history of
the Church series entitled Saints. Casey Paul Griffiths, faculty member of
Church History and Doctrine at BYU, sits down with the authors Scott Hales
and Steven C. Harper to explore how this new series will inform teaching and
understanding. The two authors offer engaging insights into the writing process and the various considerations that went into producing Saints. Everyone
who teaches the history of the Church should read this interview and take a
look at the chapters that have been made available online (https://history.lds.
org/saints?lang=eng).

Thomas A. Wayment
Editor-in-chief
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Tad R. Callister was serving in the Presidency of the Seventy and as a member of the Second
Quorum of the Seventy when he was called as Sunday School General President.

Sunday School General President Tad R. Callister.

On 15 July 2017, the Karl G. Maeser Memorial Building on the campus of
Brigham Young University became the site for the first annual conference of the
LDS Educators Association. The purpose of the association is to challenge LDS
educators to consider the relationship between their sacred covenants and their
professional practice. It provides a place to discuss critical contemporary issues in
the context of faith, encourage educators to consider the unique aspects of LDS
doctrine, and network together in finding the most effective ways to strengthen
learning in all settings.
Latter-day Saint educators face great challenges in a world that is rapidly
changing its most basic values and standards. From its beginning, the LDS
Church has been committed to the preparation of faithful teachers, not only for
the Church but also for the public school system. The association believes there is
great reason to add continuing support to those who choose to spend their careers
seeking to enhance the learning of our Heavenly Father’s children wherever they
may be serving.
On Friday evening a reception and business meeting was held in the
Education in Zion exhibit, where officers were elected and bylaws for the
RE · VOL. 19 NO. 2 · 2018 · 1–11
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association were adopted. The exhibit served as a great reminder of the educational heritage Latter-day Saints have.
Participants in the general sessions came to the conference from as far away
as North Carolina, Oregon, and California to participate in this inaugural conference. The theme of the conference was taken from Brigham Young’s charge to
Karl G. Maeser that he “ought not to teach even the alphabet or the multiplication tables without the Spirit of God.” Keynote addresses were given by Tad R.
Callister, Sunday School General President, and John S. Tanner, president of
BYU–Hawaii. Other presentations were given by Mossi White, Alan Wilkins,
Scott Ferrin, Brian Bowles, Amy Miner, Mark Woodruff, and A. LeGrand
(Buddy) Richards.
This address by Brother Callister was given at the conference. Next year’s
conference will be held on 6 July 2018. Those interested in attending can learn
more at http://education.byu.edu/ldsea.
What Are Principles?

Today I would like to talk about principles and rules as they pertain to our
learning and teaching, and particularly to the power that principles can play
in our lives. First, what are principles? I believe principles are eternal truths
that are condensed and framed in such a way as to promote our maximum
agency, thus making possible our maximum growth. Rules, on the other hand
are usually more prescriptive and thus, to a degree, may restrict our agency
and thus restrict our growth. Rules can be good at times, however, especially
when they are a means, not an end—when they become a stepping-stone
to eventually living by principles—when, like the law of Moses, they are a
“schoolmaster to bring us unto Christ” (Galatians 3:24).
God’s People Are Governed by Principles

Both Zion and the celestial kingdom are governed by principles. The Lord
said, “And Zion cannot be built up unless it is by the principles of the law of the
celestial kingdom; otherwise I cannot receive her unto myself ” (D&C 105:5;
emphasis added). The Lord also declared “that the powers of heaven cannot be controlled nor handled only upon the principles of righteousness”
(D&C 121:36; emphasis added).
When Joseph Smith was asked how he governed the Saints, he replied, “I
teach them correct principles and they govern themselves.”1 The Lord confirmed this truth when he instructed the leaders and teachers of the Church
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to “teach the principles of my gospel, which are in the Bible and the Book of
Mormon” (D&C 42:12; emphasis added). Later he commanded, “Teach ye
diligently and my grace shall attend you, that you may be instructed more
perfectly in theory, in principle, in doctrine” (D&C 88:78; emphasis added).
The scriptures also teach us that “whatever principle of intelligence we attain
unto in this life, it will rise with us in the resurrection” (D&C 130:18; emphasis added).
Principles are also taught to those in the spirit world. After declaring that
faith, repentance, baptism and the gift of the Holy Ghost were taught to the
spirits in prison, President Joseph F. Smith observed that these spirits were
also taught “all other principles of the gospel that were necessary for them . . .
that they might be judged according to men in the flesh, but live according to
God in the spirit (D&C 138:33–34; emphasis added), meaning according to
the same gospel principles taught to mortals on earth. And thus gospel teachers both in the spirit world and on the earth focus on principles.
Nephi taught his people a principle that encompasses many other principles: “Feast upon the words of Christ; for behold, the words of Christ will
tell you all things what ye should do” (2 Nephi 32:3). For some years I wondered how the words of Christ could teach me all things I should do. Could
they tell me the name of my future wife or the exact vocation I should pursue?
Could I look in Isaiah or Galatians or Mosiah to find those answers? Then I
realized that in a much grander way the scriptures do exactly what they say
they will do. Feasting upon the scriptures helps us discover divine principles
that can govern our life. In addition, scripture study invites the Spirit to help
us apply those principles in a way that can address our specific needs. In other
words, the scriptures are a treasure trove of principles and a means to the
Spirit that can guide us back to our Father in Heaven.
President Boyd K. Packer spoke to this same issue: “There is no question—
personal or social or political or occupational—that need go unanswered.
Therein is contained the fullness of the everlasting gospel. Therein we find
principles of truth that will resolve every confusion and every problem and
every dilemma that will face the human family or any individual in it.”2
Why Does Our Father in Heaven Want Us to Live by Principles?

One might ask, “Why does our Father in Heaven want us to live by principles
whenever possible?” I believe that there are at least five reasons.

4
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First: Principles promote agency and growth. When we are taught a
principle, we can exercise our agency in a multiplicity of ways. For example,
consider the principle, “When ye are in the service of your fellow beings
ye are only in the service of your God” (Mosiah 2:17). This principle does
not tell us how to serve or when to serve or how long to serve. Instead the
principle allows us to customize our unique talents to best meet the needs of
those around us, without being directed to provide a specific solution for a
specific need.
The Lord spoke to this point: “For behold, it is not meet that I should
command in all things; for he that is compelled in all things, the same
is a slothful and not a wise servant; wherefore he receiveth no reward”
(D&C 58:26). In other words, the Lord said, “It is not wise that I give you
a rule or command to govern every circumstance.” And then the Lord gave
this additional insight: “Verily I say, men should be anxiously engaged in a
good cause, and do many things of their own free will, and bring to pass much
righteousness; For the power is in them, wherein they are agents unto themselves. And inasmuch as men do good they shall in nowise lose their reward”
(D&C 58:27–28; emphasis added).
Second: Principles are flexible and adaptable to a wide range of circumstances. Rules such as “Don’t watch TV on Sunday” are often limited in
application to a specific situation at a specific time. Principles, however, such
as “keep the Sabbath day holy,” are eternal truths designed to apply to a much
broader range of circumstances.
Elder Richard G. Scott explained it this way: “As you seek spiritual knowledge, search for principles. Carefully separate them from the detail used to
communicate or explain them. Principles are encapsulated knowledge, packaged to be applicable to a wide variety of circumstances. It is worth great labor
to reduce information we gather to succinct statements of principle”
Third: Divine principles have the power to translate years of experience
and vast quantities of knowledge into simple statements of truth. Principles
can encompass our multiple experiences and then with laser-like focus extract
the central truth and express it in its most condensed form—in essence, into
easily digestible elements of truth. For example, consider the principle “wickedness never was happiness” (Alma 41:10). One might try every conceivable
type of sin over a lifetime, but the consequences of doing so will boil down
to this reality—“wickedness never was happiness” (Alma 41:10). One might
ultimately discover this truth by sad, even tragic experiences, or one might
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learn this simple principle of truth by feasting upon God’s word. Principles
can save us from learning “the hard way.”
Likewise, principles reduce knowledge to its simplest form. There are
hundreds of scriptures and numerous books that teach about the Atonement
of Jesus Christ. Amulek, however, captured a key element of the atonement
in this simple statement: “There must be an atonement made, or else all mankind must unavoidably perish” (Alma 34:9). As we teach principles, we can
condense vast quantities of knowledge into simple statements that are readily
understandable and applicable to life’s problems.
Fourth: Principles can engender feelings of trust. As a young boy, I
remember my parents saying to me, “Tad, we have some money in this drawer
in our bedroom. If you truly need some and we are not home, you are welcome to take what you need.” There were no rules on what it could be used
for, no limitation on how much could be taken at a given time—only the
principle of need. I remember thinking on multiple occasions, “My parents
trust me!” It was a very rewarding feeling. I never wanted to violate that trust.
Gospel principles can have a similar effect. Knowing that God trusts us, as
evidenced by the giving of principles, can have a powerful, motivational effect
to live a more Christlike life.
Fifth: Sometimes principles help us understand the “why” behind a commandment. For example, consider the commandment to seek knowledge and
gain an education. Many people pursue education in order to earn a good
living. There is nothing wrong with this. However, the scriptures teach a principle that greatly expands our vision: “If a person gains more knowledge and
intelligence in this life through his diligence and obedience than another, he
will have so much the advantage in the world to come” (D&C 130:19).
Practical Examples

Now let’s discuss some practical examples of principles and rules.
Example 1

Suppose the issue is, “What can I do on the Sabbath?” and your teenage son
asks you, “Dad, can I watch TV on Sunday?” What would be the difference
if you responded with principles as compared to rules? Let’s assume you have
a rule in your home that there is “no TV watching on Sunday.” What might
be the problem with that rule? What if your son comes to you and says, “But
Dad, I would like to watch general conference.” And you reply, “Oh, there
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is an exception for that.” Or what if your son says, “Dad, I would like to
watch the Church’s Christmas devotional on Sunday night or Mr. Krueger’s
Christmas or a documentary on the reformers so I can learn how they laid the
foundation for the Restoration.” Do you grant an exception for each of these?
If so, where do the exceptions end? And what becomes the fixed standard for
what your son should and should not watch?
The Savior, during His mortal ministry, taught two key principles that
govern conduct on the Sabbath day: (1) keep the Sabbath day holy and (2) do
good on the Sabbath. These two simple principles replaced a myriad of rules
and became the guiding principles for that sacred day.
Now, suppose your son says, “Dad, can I watch such and such a show
on Sunday night?” Instead of letting him shift his agency and the decisionmaking process to you, you might shift it back to him and respond, “Son, will
that show help you keep the Sabbath day holy?” In other words, will it help
him become holy, meaning more like Christ. And the second principle you
might ask your son is: “Will it help you do good and be good?” Then comes
the moment of truth. How will he answer? If he has the spiritual integrity to
discern between God’s will and his own, and the spiritual maturity to act on
God’s will, even though it may be different than his own, then he is ready to
be governed by principles, not rules.
If he is not ready, then parents may need to resort back to rules for a while.
For example, the Lord gave to the early Saints the law of consecration. It was
basically a principle that governed how they should use their wealth, time,
and talents to build the kingdom of God. However, when the Saints were
unable to fully live this principle, the Savior resorted to the law of tithing.
This law is in part a rule (to give a fixed percentage, namely 10 percent) and
in part a principle, namely that such 10 percent is to be paid on our annual
“interest,” but we determine what the increase is (see D&C 119:4). No one is
authorized to define “interest” in terms of gross or net or before tax or after
tax. That part is left to the individual agency of every person. As we honor
and live the law of tithing, it will help prepare us, like a schoolmaster, for the
principle of consecration. This can be true of any rule, including rules about
the Sabbath day—they are most useful when they serve as stepping-stones to
ultimately living the celestial law of principles.
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Example 2

While I was presiding over the Canada Toronto East Mission, missionaries
would often ask me what was appropriate to do on preparation day. The missionary handbook had a helpful list of things that were appropriate to do and
a list of things not to do, such as no swimming, contact sports or horseback
riding. But what might be the problem with such lists? Well, missionaries
are creative, and they might desire to do something that would be inappropriate but not listed, such as attending an amusement park, or, on the other
hand, fail to do something appropriate, such as rendering service, because it
is not listed.
We used to tell the missionaries that they needed to be obedient to the
mission handbook but they could live a higher law if they chose—the law of
principles. I would then ask them what they thought the governing principle
should be for preparation day. They would usually respond that they should
do those things physically, spiritually, and intellectually that would prepare
them for their missionary responsibilities the rest of the week. I replied that
if all missionaries could be trusted to live by that principle, we could probably
do away with the lists of dos and don’ts for preparation day. But because not
all missionaries can live the higher law, we have rules, which serve a useful
purpose as interim guidelines.
Example 3

A young man or young woman who has seriously transgressed but wants to
go on a mission or to the temple might ask, “How long must I wait (and be
good) before I can be called on a mission or receive a temple recommend?” A
rule-based approach would prescribe a standard waiting period that might
apply to everyone such as three months, six months, or a year. And sometimes
it might be necessary to have such a standard. But what is the potential problem with such an approach? Repentance is not measured by time but a change
of heart. Someone might abstain from a certain behavior for the designated
waiting period but never have a change of heart.
I remember a father who approached me when I was a stake president
and shared with me his great disappointment concerning his daughter’s lifestyle and accompanying attitude. She was headed down the wrong moral
path and at one point said to her father, “I will clean up my act three months
before it is time to go to the temple, and then I will be able to get a recommend.” I thought to myself that with that attitude she won’t get a recommend
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from me or from any other stake president I know. Worthiness is not determined by time or by a five-step or seven-step process based on a set of rules.
Rather, worthiness is determined by the state of one’s heart. Repentance is
not a checklist; rather it is turning our hearts and minds towards God until
we, like the people of King Benjamin’s day, “have no more disposition to do
evil, but to do good continually” (Mosiah 5:2). Suffice it to say, repentance is
principle based, not rule driven.
Example 4

What should my appearance as a missionary be? A future missionary might
ask, “Why do I have to remove my earrings? After all, I am morally clean
and prepared to serve a mission.” Or, “Why do I have to shave my beard?
Didn’t Brigham Young and other prophets have beards?” What might be the
problem with such rules? What if a missionary wants to wear a Golden State
Warriors hat or flip-flops when he goes tracting because there are no rules to
prohibit such conduct?” How many end runs are there in a mission governed
only by rules?
On one occasion, I had a young man come to me to discuss a mission.
He was twenty-three years of age and seeking to change his life. He had an
earring in each ear. My first thought was to tell him that he could not wear
earrings and serve a mission. After all, it was against the rules. Then I thought
that if I taught him the governing principle, he might understand the “why”
behind the rule. We read in 1 Corinthians 8 (see also Acts 16:1–4), where
the Apostle Paul speaks of those who will not eat meat that has been offered
to idols. Paul explained that the decision to eat or not eat such meat has no
moral consequence whatsoever. In other words, it is not a moral issue, “for
neither, if we eat, are we the better; neither, if we eat not, are we the worse”
(1 Corinthians 8:8).
But then Paul gave this wise counsel which is expressed in the form of a
principle: “But take heed lest by any means this liberty of yours [eating meat]
become a stumblingblock to them that are weak. . . . Wherefore, if meat make
my brother to offend, I will eat no flesh . . . lest I make my brother to offend”
(1 Corinthians 8:9, 13). In other words, are you going to be a stepping-stone
or stumbling block to preaching the gospel?
After we read and discussed these verses, this future missionary nodded
as if to say, “I understand.” At the next interview, he returned—the earrings
were gone. He understood that the earrings had no moral consequence in and
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of themselves, but they could be a stumbling block for some who might not
listen because of his appearance. He would live the higher law so he could be
a stepping-stone, not a stumbling block to conversion. The principle helped
him understand the reason behind the rule.
Example 5

Here is a related example—an actual case in point: “What kind of tie is appropriate to wear in the mission field?” We knew a young man who was in a
mission where a rule stated that the missionaries could not have yellow or
white in their tie—it was considered distracting to the eye. No doubt this rule
was created with the best of intentions, but what might be the problem with
such a rule? Well, what if these missionaries were watching conference and a
General Authority came to the pulpit with yellow and white in his tie? What
are they to think? Or what if a missionary wears a tie with pink hula dancers
on it, but it has no yellow or white in it? Is that OK? What principle could
solve these problems and similar ones that might arise? Perhaps it could be
something like this: “Is this tie consistent with the dignity and sacredness of
the message I am giving, or will it distract from such a message?” The inspired
answer to that question will govern the correct choice.
I imagine that in most cases the Lord doesn’t care about the color of a
missionary’s tie or whether it is striped or plaid or solid, just as long as it complies with the applicable principle, namely to enhance, not distract from our
message.
The Lord follows this pattern again and again in the scriptures. To a
group of missionaries returning from their labors, He said, “you may return
. . . altogether, or two by two, as seemeth you good, it mattereth not unto
me” (D&C 62:5). Concerning the journey of another group of missionaries,
he said, “Let there be a craft made, or bought, as seemeth you good, it mattereth not unto me” (D&C 60:5). In other words, use your good judgment
and get to the destination point as soon and as safely as you can. Later He
said, “It mattereth not unto me . . . whether they go by water or by land; let
this be as it is made known unto them according to their judgments hereafter” (D&C 61:22). One of my favorites is: “Wherefore, go ye and preach
my gospel, whether to the north or to the south, to the east or to the west, it
mattereth not, for ye cannot go amiss” (D&C 80:3). Underlying this counsel is this guiding principle: “These things [meaning these decisions] remain
with you to do according to judgment [meaning common sense and divine
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principles] and the directions of the Spirit” (D&C 62:7–8). It is as though
the Lord is saying, “You have your agency, governing principles and the Spirit;
you have all the tools you need, so now use your best judgment and figure out
how to apply them in this specific situation.” And as you do so, it will result
in your greatest growth.
Example 6

Another example of the relationship between principles and rules relates to
God’s moral law. Specifically, what is God’s moral law? We might all be able
to create a list of immoral behavior, such as no fornication, no adultery, no
viewing pornography, and so on. But a problem arises: What if we forget or
neglect to list some behavior that is immoral? Is it then excusable to engage
in such conduct?
King Benjamin understood this problem, for he said, “I cannot tell you
all the things whereby ye may commit sin; for there are divers ways and means,
even so many that I cannot number them” (Mosiah 4:29). In other words,
trying to address each moral sin with a specific rule is a difficult, if not impossible, task. Perhaps the principle governing our moral actions might be: “The
sacred powers of procreation are to be employed only between man and a
woman, lawfully wedded as husband and wife.” Another moral principle was
given by the Lord in this way: “Let virtue garnish thy thoughts unceasingly,”
followed by this glorious promise: “Then shall thy confidence wax strong in
the presence of God; and the doctrine of the priesthood shall distill upon thy
soul as the dews from heaven” (D&C 121:45). What a marvelous and farreaching principle. If our thoughts are the seeds or precursors of our actions,
then we would never morally transgress if we garnished our thoughts with
virtue unceasingly. There would be no necessity for any rules—this one principle governing our thoughts would suffice.
Learning to Discover Principles

Not only is it important to teach principles, but it is also important for the
learner to discover principles. Discovering a principle is being able to consider a body of knowledge, capture the essence of what is being said, and
then articulate it in a clear, concise way. For example, a lawyer asked the Lord,
“Master, what shall I do to inherit eternal life?” Rather than simply give the
answer, the Savior invited the lawyer to consider the law and answer his own
question: “What is written in the law? How readest thou?” In other words,
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the Lord was telling him to consider the scores of rules and commandments
under the law of Moses and draw from them the essence of what is necessary to inherit eternal life. The lawyer replied, “Thou shalt love the Lord thy
God with all thy heart, and with all thy soul, and with all thy strength, and
with all thy mind; and thy neighbour as thyself ” (Luke 10:25–28). The Lord
commended him for being able to succinctly state the heart of the law—the
overriding principle.
This then led to a follow-up question from the lawyer: “And who is my
neighbour?” (Luke 10:29). Again, the Savior could have stated a rule, specifying the people whom we are to love. Instead, he told the parable of the good
Samaritan, inviting the lawyer—and all of us—to deduce from it a principle
to govern our relationships with others (see Luke 10:30–37).
One of the great skills of learning is to be able to do just that—to read the
scriptures and then discover, extract and articulate the key principles from a
parable, story, discourse, or from a vast store of knowledge that will provide
the governing standards by which we should live.
Principles tell us what we should do, such as to keep the Sabbath day holy
or feast upon the word of God, but the Holy Ghost teaches us how to apply a
given principle in a given circumstance—how to keep the Sabbath day holy or
how to feast upon the word of God. Principles and the Holy Ghost work in
tandem—teaching us the correct doctrinal truth and how to apply it. A principle without the Holy Ghost becomes no more than a sterile or mechanical
guideline. On the other hand, the Holy Ghost without principles may be
restricted in His ability to direct us. The more we understand and embrace
eternal principles, the greater room and flexibility we give the Holy Ghost to
help us apply such principles to specific situations in our lives.
Like Joseph Smith, may we learn and teach correct principles whenever
and wherever possible and thus promote greater agency and growth among
those we teach. I bear my personal witness of the power of principles in my
life as taught by the Savior, our beloved prophets, inspired teachers and my
goodly parents.
Notes
1. John Taylor, “The Organization of the Church,” Millennial Star, 15 November
1851, 339.
2. Boyd K. Packer, “Teaching the Scriptures,” in Teaching Seminary: Preservice Readings
(Salt Lake City: The Church of Jesus Christ of Latter-day Saints, 2004), 74.
3. Richard G. Scott, “Acquiring Spiritual Knowledge” (Brigham Young University devotional, Aug. 17, 1993), speeches.byu.edu.
4. “The Family: A Proclamation to the World,” Ensign or Liahona, November 2010, 129.
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Elder Khumbulani D. Mdletshe is a member of the Third Quorum of the Seventy and the
director at the Roodepoort South Africa Institute of Religion.
Michael A. Goodman (professorgoodman@gmail.com) is an associate professor of Church
history and doctrine at BYU.

Young African American couple walking in countryside. Photo by Cathy Yeulet (123RF).
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“Appreciation for ethnic, cultural, or national heritage
caption
can be. very
. . wholesome and beneficial,” but there are certain
cultural practices that “can also perpetuate patterns of life that should be set aside by a devoted Latter-day Saint.”

arly in 2015, I visited my aunt’s home.1 She lives in one of the largest townships in South Africa, an urban residential area with a predominantly
black African population.2 Townships often have higher unemployment,
greater poverty, and younger populations than other areas in South Africa.
Townships also tend to have higher levels of risk behaviors such as drug abuse,
unprotected sex, and crime.3 This was my first visit to my aunt’s home in five
years. As I entered the home, I noticed some young people I had never met.
My aunt, who is in her early sixties, began to introduce me to everyone. I was
surprised to learn that her granddaughter, in her early twenties and unmarried, already had two children. That meant there were four female generations
living under the same roof and using the same surname. All were unmarried.
The only male in the house was my aunt’s unemployed son.
While my aunt’s experience is not meant to be representative of all black
South African families and there are many healthy, thriving families both
inside and outside of the Church in South Africa, this experience highlighted
some of the challenges families face in South Africa—especially among the
black and colored4 population, who have been made vulnerable by historical
RE · VOL. 18 NO. 3 · 2017 · 13–37
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and societal pressures.5 This article will focus on the majority population in
South Africa: according to the latest, complete census data, in 2011 black
and colored6 Africans make up almost 90 percent of South Africa’s population of fifty-five million, with the remaining 10 percent made up of whites
and Indians.7
Using verified empirical data, we will identify challenges faced by these
remarkably resilient families. We will then seek to identify specific gospel
principles and practices tied to “The Family: A Proclamation to the World”
that can further assist these valiant families and serve as a model for all of us
to overcome our own unique challenges and create happy, successful families.
In highlighting the challenges facing black or colored families in South Africa,
we do not seek to racialize family challenges.8 We recognize that families in
every culture and country face their own unique challenges. However, by
focusing on the challenges faced by these children of God, we hope to illustrate how gospel answers can be applied to the specific challenges we all face.
According to a study conducted by the Christian Aids Bureau of Southern
Africa, 28 percent of South African women are single parents and 53 percent of
those women have never married.9 This was confirmed by a national research
project conducted by the Human Sciences Research Council (HSRC), the
largest governmental social science research agency on the African continent.
In 2009, only 33 percent of South African children were living with both
parents, 33 percent lived with a single mother, 32 percent had no mother or
father living with them, and 2 percent had only a father in the home.10 These
numbers become even more concerning when race is included in the analysis.
In 2001, 53 percent of black and colored families were headed by a single parent, as compared to 23 percent of white, Indian, and Asian families.11
The definition of family in South Africa is constantly changing. The
green paper12 on families in South Africa notes, “The family is still a dynamic
unit of socialisation that has not remained static. It is characterised by changing patterns of socialisation and interaction.”13 In the South African context,
the changing nature of the family has both led to and resulted from societal
challenges. According to researchers at the South African Institute of Race
Relations (SAIRR), more children are growing up in single-parent households with absent fathers.14 This creates tremendous challenges for mothers,
fathers, and children. Many families are doing their best and valiantly trying to meet the needs of the rising generation, and yet there is measurable
suffering caused by the familial challenges common to many throughout

Teaching the Doctrine of the Family: A South African Example

15

the country. The current state of many of today’s South African families is
not only undermining South Africans’ social, cultural, and economic objectives: tragically, it is also undermining the eternal purposes for which God
created families.
The words of the prophets contained in “The Family: A Proclamation
to the World” provide crucial truths that can help reverse many of the societal trends destroying the family. The family proclamation describes what
God intends the family to be. Though these doctrines and practices provide
a unifying framework for strengthening families, they do not require the
denial or denigration of the majority of cultural practices that add a distinctive and unique identity to members worldwide. Elder Richard G. Scott
explained that “appreciation for ethnic, cultural, or national heritage can be
very wholesome and beneficial” but that there are certain cultural practices
that “can also perpetuate patterns of life that should be set aside by a devoted
Latter-day Saint.”15
The doctrines and principles contained in the family proclamation and
in the words of modern prophets provide a powerful tool to assist local
Church leaders and parents in strengthening the family unit. “The Family:
A Proclamation to the World” is aptly named, as the principles contained
therein have universal application. When he introduced the family proclamation in 1995, President Gordon B. Hinckley reminded his listeners that
the world is “confronted with more challenging problems” than ever before
and that we are in a “world of turmoil, [and] shifting values.”16 This reality
is particularly poignant as we examine the specific situation of families in
South Africa.
Family Life in South Africa

To understand the current culture of the South African family and what role
the Church and the gospel can play in strengthening the family, it will be
helpful to examine some historical turning points, beginning with African
village life.17 Village life among black Africans before the arrival of white
Europeans centered on the family. However, the traditional family unit went
beyond the present-day nuclear family of the West. In most African cultures,
the family included aunts, uncles, grandparents, cousins, and other relatives
to a much greater extent than many Western cultures.18 Like families in many
other places around the world, the African family has most often revolved a
male figurehead. And similar to many places, male leadership has often led

16

Religious Educator ·  VOL. 19 NO. 2 · 2018

to unhealthy versions of patriarchy, in which women and children are valued and treated like lesser beings. Polygamy has also been common among
all African ethnic groups, including the Ndebele, San, Khoisan, Sotho, Swati,
Tsonga, Tswana, Xhosa, Venda, and the Zulu. These black African groups
constitute 80 percent of the current population of South Africa. These traditional family forms existed largely unchanged for centuries, until Europeans
appeared in Africa.
The Portuguese were one of the first European powers to set up outposts
in Africa in the early to mid-1400s. They were followed by the Dutch in the
1600s and the English in the 1800s. From that time, colonization, industrialization, urbanization, migrant labor systems, and ultimately apartheid were
introduced to South Africa. Their introduction has altered African family
life forever. The introduction of formal education, wage employment, and
the nuclear family system has also greatly influenced black African life.19
Some European influences (such as formal education) were constructive and
helpful; however, much of what the Europeans brought has further eroded
family life among black and colored Africans. European military occupation
and political supremacy translated into ideological domination, exploitation, and conquest. The 1913 and 1936 Land Acts restricted black African
ownership of land to 13 percent of South Africa’s total territory.20 European
technology influenced how the economy developed, and Africans were dispossessed of their land. The government only allowed African ownership in
so-called native reserves—largely rural and underdeveloped small regions—
and restricted the movement of black Africans throughout the country.
Industrialization and urban development led to a migrant labor system. This
system meant that many men were required to seek work far from their
homes. Many would eventually live permanently apart from their wives and
children.21 The absence of fathers placed a significant burden on mothers and
children. For generations, the migrant labor system undermined the African
family, and its negative impact is still strongly felt today.
The official introduction of apartheid in 1948 legalized racism and further exacerbated gender inequalities in South Africa. These policies were in
force between 1948 and 1994. Apartheid laws and practices brutalized families and have had a lasting effect on black Africans. As with many unjust social
systems, women and children were often the greatest victims. These social systems often placed inordinate economic burdens on families in general and on
women and children in particular. During apartheid, many women were also
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forced to leave their children in rural areas to find work in urban areas to help
provide for their families. They often lived in harsh situations in order to save
money for their families. Another added challenge in the urban areas was pass
laws,22 which restricted women’s movement in the cities and thus restricted
their economic creativity. In such an environment, too often they found
themselves with undesirable employment, such as selling alcohol, sex work,
or very low-paying, menial work that offered little protection from abuse. It
was not until 1996 that government laws included women in workers’ rights
legislation.23 Even though apartheid officially ended in 1994, its impact on
women lingers on. For example, in 2001, 49 percent of all employed women
were working in basic or unskilled occupations, such as cleaning, garbage collecting, and labor-intensive farmwork. Working in these occupations severely
limited the economic benefit that women so desperately needed. In addition,
close to 17 percent of black women ages twenty and younger have no formal
education.24 As a result, many women are still excluded from vital social and
economic opportunities.
Modern Families

Over time, South Africa has enacted several laws that affect family formation. The following are three major laws: (1) the Marriage Act of 1961, which
permits the solemnization of a civil or religious marriage between a man and
a woman. The majority of marriages in South Africa are performed under
this law; (2) the Recognition of Customary Marriages Act of 1998, which
allows for the registration of marriages under African customary law, including polygamous marriages; and (3) the Civil Union Act of 2006, which made
South Africa the fifth country in the world to allow same-sex marriages.25
These laws influence the modern marriage culture found in South Africa.
There are aspects of every culture that strengthen or weaken families.
South African culture is no different. One example of a potentially strengthening cultural norm is the large influence of extended family. “It takes a
village to raise a child” is a common phrase used to discuss raising children
in an African setting. Unlike in many Western countries, the extended family is considered vitally important in Africa. Over 65 percent of black and
coloured families in South Africa are extended rather than nuclear.26 Though
nuclear families are becoming more common in South Africa, African culture emphasizes that it may take more than a mother and father can do alone
to teach and take care of children. Adults are expected to teach and to lead
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every child they interact with. Every adult is seen as a potential influence
for good in the life of children, with special emphasis on aunts, uncles, and
grandparents.
The extended family is seen as an outside influence for not only good but
as part of the family itself. For example, in Africa, adoption is often considered a foreign concept. No child is without a mother or a caregiver as long as
there is extended family to help. Many people in Africa are actually offended
by the very concept of adoption because it is seen as necessary only if the
extended family is not doing its duty. Extended-family relationships are also
seen as more intimate than in many other places in the world. Throughout
Africa, it is common for uncles to be referred to as “Daddy” by their nephews and nieces because of the intimate relationship that is supposed to exist
between them. These cultural norms fit well with the family proclamation’s
injunction that “extended families should lend support when needed” and
provide an example for other cultures that could strengthen families.
However, as with other countries, not all cultural practices in South
Africa strengthen the family. The convergence of historical forces and new
laws has led to the emergence of various family structures and numerous
challenges. These challenges make implementation of the truths contained
in the family proclamation especially difficult. We will examine five specific
challenges faced by South African families: delayed marriage, single-parent
households, spousal abuse, polygamy, and lobola. Some of these challenges
are unique (though not exclusive) to black and colored South African families, while others, though flavored by unique circumstances in South Africa,
are faced by many peoples and cultures. We will seek to highlight specific
teachings and practices that flow from the gospel, the Church, and the
Church Educational System that can and are being used to address these difficulties. Through examining cultural realities in this specific South African
context, we hope to show how the gospel and the Church can provide help
and solutions that could be implemented in a world whose cultural context is
often not fully aligned with what Heavenly Father has revealed as crucial to
successful family life.
Delayed Marriage and the Lack of Marriages

As in many places throughout the world, the average age at marriage in South
Africa is continuing to rise, and many people are not marrying at all. The trend
toward later marriage can be beneficial if prior cultural norms encouraged
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marriage before the participants were ready to succeed. However, in most
places, such early marriages are no longer common. The current trend of
delayed marriage in South Africa is actually leaving larger and larger segments
of society unmarried for much, if not all, of their adult life. This practice is
not only contrary to Heavenly Father’s plan for his children; it is also contrary to the traditionally strong culture of marriage and family throughout
Africa. Yet current research indicates that marriage rates in South Africa continue to decline. In a 2003 report on the status of youth, the Human Sciences
Research Council reported statistics regarding marital status, by age-group, as
shown in the table.
Table: Marital status of black Africans in South Africa
Age Group

18–24

25–29

30–34

35–39

40–44

45+

Married

7.4%

25.1%

44.2%

57.3%

62.5%

55.4%

Source: Linda Richter, Young People in South Africa, 27.27

The fact that only 25 percent of young adults are married by age thirty points
to the growing tendency to delay marriage. Many explanations are given for
this trend, including reasons that in and of themselves are positive developments, such as rising education levels, a desire for greater economic stability,
and the greater control and autonomy that comes as a result. Other reasons
are less positive, such as the sexual revolution, which has disassociated sexuality from marriage, as well as a tendency to avoid commitment and family
formation so as to avoid responsibilities for adult life. The cultural practice of
lobola also encourages delayed marriage.
Western research has long shown that early marriage, meaning marriage
in the teen years, is correlated with lower levels of marital stability (higher
rates of divorce) and lower levels of satisfaction. For these and other reasons,
delaying marriage beyond the teen years is seen as a positive step towards
stronger families. But researchers have begun to realize that delaying too
long has negative consequences for stable family life.28 One recent Western
study found that the odds of divorce increase by 5 percent per year for every
year past thirty-two years of age.29 Additionally, this overall trend to delay
marriage and adult responsibility often leads to troubling social patterns
for young adults, such as higher-risk behaviors, more depression, and lower
life satisfaction.30
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The family proclamation does not specifically address delayed marriage,
beyond emphasizing the essential nature of marriage for our eternal destiny
and the commandment to multiply and replenish the earth, which in God’s
plan obviously happens only after marriage. However, recently, prophets have
spoken regularly on the importance of not delaying marriage too long. Elder
Dallin H. Oaks addressed the young adults of the Church, stating, “Men, if
you have returned from your mission and you are still following the boy-girl
patterns you were counseled to follow when you were 15, it is time for you
to grow up. Gather your courage and look for someone to pair off with. Start
with a variety of dates with a variety of young women, and when that phase
yields a good prospect, proceed to courtship. It’s marriage time.”31 In that same
address, Elder Oaks quoted Elder Earl C. Tingey of the Seventy, who said
the years between eighteen and twenty-five have become “a distinct and separate life stage, a strange, transitional never-never land between adolescence
and adulthood in which people stall for a few extra years, [postponing] . . .
adult responsibility.” The article describes these transitional individuals
as “permanent adolescents, . . . twentysomething Peter Pans.” Putting this
analysis in terms more familiar to his audience of BYU graduates and their
families, Elder Tingey spoke of “the indecision some college graduates have
in . . . accepting the responsibilities of marriage and family.”32 Since 2010,
President Thomas S. Monson, Elder Richard G. Scott, Elder Dallin H. Oaks,
Elder Robert D. Hales, and Elder Quentin L. Cook have all spoke in general
conference on the importance of young adults not delaying family formation
too long.33 Clearly, the First Presidency and the Quorum of the Twelve are
concerned about this issue.
Not all adults who marry late are deliberately delaying marriage. However,
when young adults in the Church are asked why they are delaying marriage,
the answers often betray a fear of failure, a fear of being unready, and a fear of
missing out on the adventures of single life.34 Interestingly, though these reasons influence both genders, at least in the Church, women have traditionally
felt ready and desirous of marriage before young men have. One possible reason for this is the different ways marriage and family issues have historically
been dealt with in Church curriculum. Though marriage and motherhood
have been taught and emphasized regularly with young women, the topics
have been taught and emphasized much less frequently with young men.
Part of the reason is likely a desire to keep young men focused on preparing for a full-time mission. However, the new Come, Follow Me curriculum
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the Church has implemented worldwide—including in South Africa—is
beginning to address this imbalance and may be part of the solution to young
adults delaying marriage to an unhealthy extent. It will also be interesting to
see what impact the change in missionary age will have on delayed marriage.
Single-Parent Households

As noted above, the most recent studies show that only one-third of children in South Africa live with both of their parents, and almost a third do
not live with either parent. The SAIRR notes that, in 2007, 44 percent of all
urban parents were single, and of these single parents 52 percent were black
Africans.35 Children from these households are more likely to be raised in
poverty, to have a lower school attendance, and to find themselves involved
in criminal behavior or other antisocial challenges. Though there are many
reasons children raised in single parent households struggle, some research
has made the direct connection to the lack of commitment by both biological
parents. For example, one researcher showed that expenditures on education
and health care in South Africa are correlated with the degree of genetic relatedness within the households.36 He explained that children living with both
their biological parents receive a higher investment in both time and money,
which results in more positive outcomes.37 This does not mean that all children raised without both parents will come up wanting, but research shows
that they are at greater risk of hardship.
How can we encourage the rising generation to plan and prepare for their
roles as mothers and fathers? It starts by actively teaching correct principles
from a young age and helping our youth understand the blessings that come
to both parent and child as a result of following the Lord’s plan for families.
As already mentioned, the new Come, Follow Me curriculum is beginning to
assist in this area. The family proclamation provides the basis of such instruction. The proclamation teaches, “Children are entitled to birth within the
bonds of matrimony, and to be reared by a father and a mother who honor
marital vows with complete fidelity.” Therefore, it behooves each of us to nurture cultural practices and norms that encourage both men and women to
take responsibility and provide care for the children they bring into mortality.
As the proclamation states, “We call upon responsible citizens and officers
of government everywhere to promote those measures designed to maintain
and strengthen the family as the fundamental unit of society.”
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The First Presidency and the Quorum of Twelve Apostles regularly stress
the importance of both fathers’ and mothers’ roles in the lives of their children. President Boyd K. Packer emphasized that God’s plan for his children
could be fulfilled only by the “righteous union of male and female, man and
woman, husband and wife.”38 In the April 2015 general conference, Elder
L. Tom Perry reminded us, “We also believe that strong traditional families
are not only basic units of a stable society, a stable economy, and a stable culture of values—but that they are also the basic units of eternity and of the
kingdom and government of God.” In the same general conference, Elder
D. Todd Christofferson stressed the significance of marriage and its role in
God’s plan, as well as in society in general:
A family built on the marriage of a man and woman supplies the best setting of
God’s plan to thrive—the setting for the birth of children, who come in purity and
innocence from God—and the environment for the learning and preparation they
will need for a successful mortal life, and eternal life in the world to come. A critical
mass of families built on such marriages is vital for societies to survive and flourish.
That is why communities and nations generally have encouraged and protected marriage and the family as privileged institutions. It has never been just about the love
and happiness of adults.39

If we examine the frequency of such teachings in general conference, it
becomes clear that the First Presidency and the Quorum of the Twelve feel
that these principles need to be continually emphasized. They do not simply assume that Church members will know and accept such truth by virtue
of membership alone. They seek to teach in such a way that members are
encouraged to plan for, prepare for, and enter into family relationships that
will last forever.
However, the First Presidency recognizes that lived experience often differs from the ideal family situation. As Elder Neil L. Andersen taught: “We
will continue to teach the Lord’s pattern for families, but now with millions
of members and the diversity we have in the children of the Church, we need
to be even more thoughtful and sensitive. . . . The Primary children are not
going to stop singing ‘Families Can Be Together Forever,’ but when they sing,
‘I’m so glad when daddy comes home’ or ‘with father and mother leading the
way,’ not all children will be singing about their own family.”40 We should also
applaud and assist individuals in situations in which they are doing the best
they can to care for a child even if their situations do not include a loving
father and mother.
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The Church in South Africa is largely made up of the younger generation.41 For example, 30 percent of members are between the ages of fourteen
and thirty. To this group, the principles of “The Family: A Proclamation to
the World” can seem irrelevant or even strange because those teachings are
often far removed from their lived experiences. Their families of origin often
do not mirror the prophetically taught principles of the Church. As we teach
the ideal to these precious sons and daughters of God, we want to be careful
that we encourage wise current and future choices and do not simply create
regret for past choices or situations outside of their control.
This situation is obviously not unique to South Africa. For example, in
the United States, the percentage of members who are under thirty is higher
than the percentage of those under thirty in the general population. Converts
also tend to skew younger.42 This is one of the many reasons why the new
Church curriculum and the seminaries and institutes can and should provide a crucial support system for members who find themselves in any family
structure. They can help bridge the knowledge and testimony gap by teaching
young members and new converts Heavenly Father’s plan for the family.
Abuse of Women

Abuse of women is a problem worldwide and one that has been condemned by
the Lord’s prophets. South Africa is not immune from this plague. In South
Africa, 55,272 rapes were reported in the one-year period between 2010 and
2011.43 A report by the Rape Crisis Cape Town Trust connects this statistic to
how both black and white men are often socialized in South Africa, reporting
that “a substantial portion of the male population historically bonded in a
violent and highly militarised context: both universal conscription of white
men and the absorption of many black men into the liberation struggle, have
contributed to a culture that sees violence as a legitimate means of resolving
conflicts—a culture where ‘tough, aggressive, brutal and competitive masculinity is promoted’ and weakness regarded with contempt, as feminine.”44
In 1994, the Women’s Charter for Effective Equality confirmed that domestic
violence and sexual violence are still pervasive in the country.45 For example,
between July 2006 and June 2007, a total of 88,784 incidents of domestic
violence were reported.46
Thus, many women experience physical, sexual, emotional, verbal, psychological, and economic abuse regularly in South Africa. The fact that
African village life was already based on a patriarchy, which too often was
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unrighteous, laid the foundation for the abuse of women. The colonial and
apartheid systems further exacerbated this gender inequality. Historians who
have examined the codification of customary law have shown that African
men disproportionately were the main informants on what society should be
like and thus could enlist colonial administrators to solidify their own power
in the face of changing society.47 Khaya Dlanga quoted a survey conducted
by the World Health Organization in 2013 which found that 50 percent of
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South Africans suffered some form of emotional and verbal abuse.48 In a similar article, he cited the Medical Research Council, which reported that, in
2012, 50 percent of women who were murdered were killed by their partner.49
Though it is hoped that levels of spousal abuse are lower among Church
members than among the general population, there are still problems that
need to be addressed. The family proclamation teaches that “husband and
wife have a solemn responsibility to love and care for each other and for their
children.” This obligation to love and care for each other obviously precludes
such things as spousal abuse. The proclamation further states that “individuals
who violate covenants of chastity, who abuse spouse or offspring, or who fail
to fulfill family responsibilities will one day stand accountable before God.”
Yet, as can be seen from the previous statistics, an unrighteous patriarchal approach to gender has created great challenges for many South Africans.
Though spousal abuse can be instigated by husband or wives, more often
than not it is perpetrated by men. There is great need for men and women
everywhere to gain a greater understanding of prophetic teachings on gender. Especially helpful to correct culturally accepted unrighteous patriarchy
are the modern prophets’ words to men. President Packer has taught, “In the
home it is a partnership with husband and wife equally yoked together, sharing in decisions, always working together. While the husband, the father, has
responsibility to provide worthy and inspired leadership, his wife is neither
behind him nor ahead of him but at his side.”50 Elder Perry explained that
“since the beginning, God has instructed mankind that marriage should unite
husband and wife together in unity. Therefore, there is not a president or a
vice president in a family. The couple works together eternally for the good
of the family. They are united together in word, in deed, and in action as
they lead, guide, and direct their family unit. They are on equal footing. They
plan and organize the affairs of the family jointly and unanimously as they
move forward.”51 Elder M. Russell Ballard made clear that men are to love
their wives as Christ loved us:
Fathers are to preside in the home, but presiding does not mean a man is to rule
or exercise unrighteous dominion over his wife or children. The Savior taught His
Apostles that the rulers among the Gentiles exercised authority over their subjects.
“But it shall not be so among you,” He cautioned, “but whosoever will be great
among you, let him be your minister; and whosoever will be chief among you, let
him be your servant” (see Matt. 20:25–27). Presiding, then, is to love and serve and
sacrifice. The Apostle Paul taught, “Husbands, love your wives, even as Christ also
loved the church, and gave himself for it” (Eph. 5:25). President Ezra Taft Benson
(1899–1994) stated: “Brethren, I say to you with all soberness, [ Jesus Christ] is the

Religious Educator ·  VOL. 19 NO. 2 · 2018

26

model we must follow as we take the spiritual lead in our families. Particularly is this
true in your relationship with your wife.”52

Obviously, simply reading such quotes to Church members will not
immediately change how gender and appropriate spousal relations are viewed.
It will take a regular and systematic approach that involves each of the essential doctrines and principles. However, as we begin from early childhood to
emphasize the worth of each individual soul, the importance of honoring
agency, the responsibility Heavenly Father places on each of us to care for
each other, and the sacred roles and responsibilities of marriage, the cultural
influences that lead to emotional and physical spousal abuse and that make
such abuse acceptable can be lessened.
Polygamy

Polygamy has been a part of black African family life for centuries and continues to be practiced today, though less frequently than in the past. Traditionally,
having multiple wives was seen as a sign of wealth and manhood. Even though
modern culture has slowed the trend, a 2010 BBC news report claimed that
polygamy was still considered “normal” in South Africa.53 Jacob Zuma, the
president of South Africa, has four wives. Through the eyes of many in the
modern world, polygamy is an inherently wrong practice. However, as Latterday Saints understand, when commanded by God and practiced righteously,
this marital system can lead to positive outcomes. Even in a secular context,
many still defend polygamy and its outcomes. As explored by several modern
scholars, polygamy in an African context can lead to positive relationships
among family members, including wives and children. Reasons given include
that it can allow women to share domestic relationships in a way that enables
them to have time for such things as education and greater control over their
own life situations. It can provide greater economic stability for a family and
provide for greater security for the aged.54 Hence, even though we understand
from a gospel perspective that plural marriage is not sanctioned at this time,
we can see why some in South Africa and other places throughout the world
see it as a valid and viable system of familial relations.
But just as in other areas of the world, even if the intent is good, at
times the practice can create great hardship. Polygamy, as practiced in South
Africa, is, by its nature, a male-dominated practice. Too often, young women
are pushed into polygamous relationships with older men in order to gain
upward mobility for their families. This increases the chance of these young
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women contracting HIV, because older men with multiple sexual partners
are more likely to have the virus.55 Polygamous relationships in South Africa
are at times founded on the belief that women are not equal to men. In such
unequal pairings, women are often treated more like property than like
equals.56 However, there is a light at the end of the tunnel. Marriages under
the Recognition of Customary Marriages Act, which recognizes polygamy,
have decreased dramatically over the past decade. In 2003 there were 17,283
polygamous marriages, but in 2013 the number dropped to 3,498.57
Polygamy has been formally prohibited in the Church since President
Wilford Woodruff gave Official Declaration 1 in general conference on
6 October 1890. This declaration was reaffirmed by President Joseph F. Smith
at the April 1904 general conference. Though there is no substantial push by
members of the Church in South Africa for acceptance of secular plural marriage, it is important that the Church actively work to make sure members
understand the difference between the prophetically authorized practice of
plural marriage in the beginnings of this dispensation and the current culturally or legally authorized practice of plural marriage.
The Church is seeking to make these truths clear through its curriculum.
Plural marriage is now addressed in the new seminary curriculum and is part
of the new Eternal Family and Foundations of the Restoration institute curriculum. These sources only briefly outline the historical issues related to
polygamy. Their main focus is on the doctrine. However, the Church has an
extensive section on its website, lds.org, which deals with both the doctrines
and the history of plural marriage in detail. Three essays have been written
and posted on lds.org to help members understand the beginning, the Utah
period, and the ending of plural marriage in the Church. These resources
can be used to help members better understand not only our history but the
Lord’s current commandment regarding plural marriage.
Because polygamy is legally accepted in South Africa, the Church also
must work through the issue with potential converts. The Church’s official
policy in South Africa requires new converts to agree to two doctrinal or policy positions regarding polygamy: (1) any person that wants to be baptized
must be legally married to only one wife, and (2) any person that wants to be
baptized and remain a member must live the law of chastity. Potential converts must make the decision to agree with and follow these principles before
they can be baptized.
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Lobola, the Bride Price

The practice of grooms paying a gift, or a bride price, to the family of the bride
is ancient and existed in one form or another in ancient Mesopotamia and
Greece and among Jewish and Muslim peoples. Today, some form of bride
price is practiced in many nations, including Afghanistan, China, Russia,
Thailand, and Papua New Guinea. According to this practice, marriage cannot take place without some form of gift from the groom to the family of the
bride. The historical purpose was to express gratitude to the family for raising
their daughter, for allowing her to become the man’s wife, and to formalize the
marriage between both families. Bride price, termed lobola in much of Africa,
has been and continues to be an integral part of marriage in South Africa. Up
until the twentieth century, lobola was largely a private matter. It has since
become commercialized and formalized. There are several justifications for
the cultural practice, some of which would appear to have merit. One organization explained that “lobola is a demonstration of how much the girl is
valued by both sides. It denotes respectability, worthiness and appreciation.”58
Lobola is one way a groom is expected to demonstrate that he can provide
for his bride and their future family. Furthermore, because the lobola process
involves interaction between the two families, it plays a significant role in
bringing both families together. It also plays a role in resolving violations of
the marriage contract, which would necessitate a meeting between the two
families. There are also religious overtones to lobola. Some Christians defend
the practice, pointing to such texts as Genesis 24 and Genesis 29 and the
stories of the gifts given to Rebekah’s family and to Laban for his daughters.
Even if we assume good intentions by many, the practice of lobola has
created several challenges for young couples both inside and outside of the
Church. Because the bride price can often be exorbitant, it has led many couples to delay marriage for years in an effort to save sufficient money, and many
couples ultimately decide that it is not worth paying lobola and that it is easier
to simply cohabitate. This generally brings deleterious outcomes for both the
couple and any children born to the union. Many who do pay the bride price
end up starting their married life deeply in debt.
Latter-day Saint young adults in South Africa are encouraged to marry
in the temple and not to unduly delay marriage because of lobola expectations. As is true throughout the world, returned missionaries are encouraged
to make marriage a priority, even while pursuing an education. However, the
culture of lobola is strong and still leads many returning missionaries to delay
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marriage because they do not have the money to pay lobola or sufficient credit
to finance lobola through loans. The leaders of the Church in South Africa
actively encourage members to honor their culture but caution them to not
allow culture to keep them from continuing to grow and progress.
Several members of the Quorum of the Twelve Apostles have strongly
counseled members to not allow lobola to be an impediment to relationship
formation and progress.59 For example, in 2014, President Dieter F. Uchtdorf
warned the South African Saints of the risks associated with lobola:
The consequences of such a tradition [lobola] are manifold and lead to behavior
unbecoming for a member of the Church of Jesus Christ. We urge our young people,
our fathers and mothers, all our leaders and members of the Church to discontinue
this practice. Our young people should follow the Lord’s pattern of marriage as
practiced in the holy temple and not follow traditions that undermine God’s sacred
plan. By following the Lord’s way, families will move close together for time and for
all eternity and not be limited by unnecessary worldly traditions of our fathers. The
Lord’s way is the real path to bring families together forever.60

It is interesting that President Uchtdorf focused on the consequences
rather than the intent of lobola as the real problem. While local customs that
allow or facilitate making and keeping sacred covenants and drawing nearer
to God are to be encouraged, President Uchtdorf pointed to the importance
of seeking to follow the Lord’s pattern in determining which cultural traditions to embrace and which to avoid. Local leaders in the Church and in the
Church Educational System seek to reinforce such counsel regularly.
It is important to help members of the Church realize that even though
we may believe a given cultural practice ultimately runs counter to the Lord’s
teachings, those who believe in that practice often have good intentions.
More often than not, those who advocate such traditions do not understand
the Church’s teachings that make clear to members the dangers involved. By
helping members understand and even empathize with the intentions of all
involved, we can help both members and nonmembers who may question the
Church’s stance approach these issues with respect even as the Church stands
for what the Lord’s servants are teaching.
Application of “The Family: A Proclamation to the World” in
South Africa

Besides addressing these specific challenges faced by the Saints of South
Africa, both the Church and the Church Educational System are actively
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trying to help members and nonmembers understand the Lord’s teachings
on marriage and family. Even though the family proclamation was issued by
apostles and prophets, the teachings have universal application. By the time
of its ten-year anniversary, the family proclamation had already been translated into seventy-seven languages and distributed to many world leaders. On
6 December 2004 the UN General Assembly accepted the Doha Declaration,
which contains many of the family proclamation teachings.61 These teachings
serve as a force for good to help future generations create strong, loving eternal families. They can help South African youth raise their vision of what
marriage is meant to lead to. “Eternal life means to become like the Father
and to live in families in happiness and joy forever.”62
Ecclesiastical Efforts to Promote the Family

In several African Area–wide meetings, members of the First Presidency and
the Quorum of the Twelve have emphasized the important truths contained
in the family proclamation. Since 2010, we have had President Dieter F.
Uchtdorf, Elder Dallin H. Oaks, Elder David A. Bednar, Elder Dale G.
Renlund, and Elder Quentin L. Cook address the African Saints regarding marriage and family specifically.63 These efforts have been joined by the
efforts of members of the Africa Southeast Area Presidency to help South
African Saints more fully understand and live the sacred truths taught in “The
Family: A Proclamation to the World.”
One area of focus is encouraging members to prepare for eternal marriage
in the temple rather than settle for a secular wedding. The Africa Southeast
Area has one temple, located in Johannesburg, South Africa. This temple services 240,000 members in twenty-eight countries. To bring the blessings of
temple marriage closer to the people, the Area Presidency has instituted a
General Temple Patron Assistant Fund. This fund is intended to help families going to the temple for the first time for their own living ordinances,
including sealing to their families. Since the fund’s inception in the Africa
Southeast Area in 2012, over three thousand members have benefited from
this fund, and in 2015 alone 1,140 benefited. The Area Presidency continues to teach that helping our members participate in temple ordinances will
help increase their commitment to living the gospel as it relates to their families.64 There is also great excitement about the groundbreaking ceremonies for
the Kinshasa Democratic Republic of the Congo and Durban South Africa
Temples early in 2016, the announcement of the Harare Zimbabwe Temple
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at the April 2016 general conference, and the announcement of the Nairobi
Kenya Temple at the April 2017 general conference.
In 2014 the Africa Southeast Area Presidency, acting under the direction
of Elder Bednar, recommended establishing special adult meetings focused
on men’s and women’s roles in the Church and in the home. These meetings
were presided over by a member of the Area Presidency or an assigned Area
Seventy. In preparation for each meeting, the presiding officer was asked
to distribute several articles to each participating member, including “The
Family: A Proclamation to the World, ‘A Gospel Culture,’” by Elder Oaks.
This talk was given by Elder Oaks to African Saints on 21 November 2010
in a regional conference broadcast.65 Its main theme was to counsel African
Saints against traditions that move away from temple marriage. In addition,
members were asked to read “More Diligent and Concerned at Home,” by
Elder Bednar, and “Power in the Priesthood,” by Elder Andersen.
To further strengthen marriage and family, a pamphlet entitled Marriage
in Africa was published in 2015 to emphasize principles and doctrines on
marriage and the family. It was written to help both those preparing for marriage and those who are already married. Among the principles covered is the
importance of obeying the law of chastity before and after marriage. Marriage
as part of God’s plan is emphasized using principles contained in “The Family:
A Proclamation to the World.” At a practical level, members are encouraged
to abide by the laws of their countries with respect to marriage. Furthermore,
members are discouraged from participating in those traditions and cultural
practices that denigrate the importance of eternal marriage.
The importance of marriage to the leadership of South Africa East Area is
emphasized by materials available on the Church’s official website. Like many
places throughout the world, the Africa Southeast Area has an area-specific
version of lds.org (africase.lds.org). As part of the Area Presidency’s effort to
help members understand the Lord’s plan for families, they have created an
entire section of the africase.lds.org website to focus on marriage (africase.lds.
org/marriage-in-africa). Entitled “Marriage in Africa,” this resource includes
both general and Africa-specific articles and videos pertaining to marriage
and family. It also contains the official Doctrine and Principles of Marriage
brochure written specifically to help the African Saints better understand the
Church’s doctrine on the family.
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Church Educational System Initiatives to Address Family Challenges

The Church Educational System (CES) is also actively seeking to support the
General Authorities and the Africa Southeast Area leadership in strengthening members to create righteous families and promote the family in society.
This commitment was emphasized in interviews with Kelly Haws, then the
associate administrator of Seminaries and Institutes worldwide, and Elder
Tasara Makasi, Area Seventy and area director for Seminaries and Institutes
in Africa Southeast. In those interviews, Haws and Elder Makasi continually stressed the importance of teachers who have a burning testimony of
eternal family and who are living their lives accordingly. Both single and
married teachers can do this as they place a high priority on preparing for or
living true to eternal marriage. Haws stressed that “we need to find teachers
that cherish their family. . . . When [teachers stand] in front of the class, the
young people need to admire [them] but more importantly they [will] judge
[them] by how they are with their family.”66 When a teacher teaches a principle from “The Family: A Proclamation to the World,” students need to see
that principle applied in the life of the teacher, whether in his or her family
of birth or family from marriage. When Elder Ballard of the Quorum of the
Twelve addressed seminary and institute teachers in the annual Evening with
a General Authority in February 2016, he emphasized this need by admonishing those who teach to “teach by modeling.”67 Elder Makasi added, “When
I look for a full-time teacher, I look for someone who has already demonstrated throughout his or her married life that they value family life and those
values align themselves with Heavenly Father’s plan.” Elder Makasi stressed
that these teachers represent the First Presidency and the Savior.68 Haws
explained, “Society is going to be immoral, but as [students] see happiness in
the family lives of our teachers, they will be attracted to what we teach about
the families and the teacher will point them to the principles and doctrines
taught in the family proclamation.”69
Haws emphasized the central role that the family proclamation plays in
understanding key doctrines on family and marriage. In order to ensure that
as many institute students as possible learn these key doctrines, CES now
requires the course the Eternal Family (Religion 200) for graduation from
institute. In South Africa, this instruction will include the most appropriate
ways to deal with issues such as lobola, plural marriage, spousal abuse, gender inequality, and other challenges faced by South African Saints. In South
Africa, this course is seen as so essential to the young people that the CES
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administration has begun discussions with local priesthood leaders about
how to help every student possible take the class.
Rather than simply hoping that the doctrines of the family are taught
and that students take the course, priesthood and CES leaders are proactively
working together to ensure that the course is taught each year in each location
and that students are encouraged to take it. Institute directors throughout the
country have been asked to work with priesthood leaders to ensure that each
stake, district, and mission within the area offers the Eternal Family course
every year. Knowing the importance of accountability, institute directors are
expected to report the progress of the implementation of this course to their
respective supervisors, who will then report to the Area Presidency. This indicates the importance the Area Presidency places on this issue and its hope to
increase members’ understanding of Heavenly Father’s teachings on marriage
and to increase the number of young people choosing to marry in the temple.
It is hoped that such a strong focus on the family will help the Saints
of South Africa better prepare for their destiny as part of an eternal family.
Elder Makasi explained, “Young people who grow up in LDS families have
confidence that they can start their own families and can make it because
they have seen good examples of family life in their homes.” However, as in
other parts of the world, a large percentage of youth and young single adults
in South Africa (80 percent) are first-generation members of the Church. The
majority of these young members have not witnessed a family guided by the
principles taught by living prophets. Elder Makasi testified that “the family
proclamation stands as a beacon, assuring them [first-generation members]
that despite their background and circumstances, they can make it.”70
The Church’s efforts to strengthen the family have not gone unnoticed in
South Africa. Prince Mangosuthu Buthelezi, a prominent political leader and
past minister of home affairs for South Africa, spoke at the groundbreaking
of the new Durban South Africa Temple. He stated, “I appreciate the emphasis on marriage and family throughout the doctrine of the Latter-day Saints. I
married my wife, Princess Irene, in July 1952, and we have remained committed to one another for almost 64 years. The Lord blessed our marriage with
eight children, and I am a proud grandfather to many grandchildren. I know
what it is to be family focused. . . . I wish you well as you build the Durban
Temple, in the hope that the principles of moral living, commitment and
family values will deepen in South Africa.” Not only South Africans but also
members worldwide will benefit as we continue teach and live the principles
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contained in “The Family: A Proclamation to the World.” And teachers in
the Church Educational System have an important role to play in bringing
this goal to pass.
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The doctrinal notion of priesthood keys may present a way of understanding that the scriptural accounts of divine
violence should never be used as justification for aggressive violence by mortal disciples of Jesus Christ.

atter-day prophets have implored and continually encouraged members
of the Church to make daily and habitual study of the scriptures a priority in their lives. One of the most important reasons for this is the fact that it
is through the scriptures that one learns the most about the life and teachings
of the Savior and how to follow him. “What manner of men had ye ought to
be? Verily I say unto you, even as I am” is Jesus’s scriptural call to each of us
(3 Nephi 27:27).1 When we consider our relationship with Jesus, especially as
our exemplar and in relation to his characteristics, roles, and responsibilities,
it is imperative that we carefully consider the scriptural characterizations of
Jesus in all their variegated glory.
Yet, reading all of the various characterizations and narratives about
prophets or about Jesus Christ, either as the God of the Old Testament, the
mortal Messiah of the New, or the Resurrected Lord of the Book of Mormon,
can cause consternation. What do we do when we or our students, in following
the encouragement of prophets, delve into the scriptures and find actions or
words of prophets or even God that are surprising, worrisome, or discomforting from our modern perspectives?2 We can easily run across things that were
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never touched in Primary (for obvious reasons) or Sunday School (though
perhaps we shouldn’t shy away from them there). This can quickly, particularly
in regards to the Bible, move beyond not understanding how certain things
were possible in the natural universe (e.g., the sun and moon stopping in the
sky in Joshua 10:12–14 or a floating ax-head in 2 Kings 6:4–7). It can also
expose us to things that, from our perspective, seem to be truly bizarre occurrences or commands (e.g., a talking donkey in Numbers 22:21–39 or laws that
prescribe difficult or odd actions such as in Exodus 21:17, Leviticus 23:42,
Deuteronomy 15:17, or 25:11–12). Beyond this even, there are in the scriptures more ethically or morally charged issues relating to violence and killing
or gender and sex that are challenging to modern conceptions of justice and
morality, not just in twenty-first century society at large but also within a
Church-oriented paradigm. This does not simply apply to the Bible. Many of
these same issues are also present within Restoration scripture, particularly in
the Book of Mormon and the Pearl of Great Price.
There are a number of important strategies that careful readers of the
scriptures need to develop that can assist in understanding these specific sections of scripture. First, it is essential to remember that the LDS Church, its
prophets, or its scriptures do not espouse biblical or scriptural inerrancy.3
Likewise, it is vital for readers to understand the differences (or potential differences) between the context and culture of the original writers of scripture
and that of the contemporary reader. Another important capability is being
able to note differences between what the scriptures actually teach and our
socially constructed views or stereotypes about them.4 These understandings
all must be coupled with hefty amounts of charity for the writers of the scriptures, as they were writing to the best of their light and knowledge. We must
also read these scriptures through the lens of modern prophetic statements.
In doing so, we can recognize that we have been blessed with more light and
knowledge today that may help us see more clearly: “For I deign to reveal
unto my church things which have been kept hid from before the foundation
of the world, things that pertain to the dispensation of the fulness of times”
(D&C 124:41). Congruent with this, we must always humbly recognize (or
attempt to recognize) our own blinders and biases. It can also be helpful to
consult the works and thoughts of theologians and scholars (both LDS and
non-LDS) to benefit from their expertise and thinking about these issues, as
Elder M. Russell Ballard recently suggested.5 Many have wrestled with the
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more problematic aspects of the Bible before in ways that can be helpful for
an LDS audience.6
Quite a number of the challenging materials that may cause struggles
can be overcome by remembering that the scriptural writers were inspired
men but still mortal and imperfect, having their own worldviews, cultures,
and contexts. However, challenging issues within scripture become all the
more problematic when the one doing the confusing or discomforting (from
our perspective) actions, is our Savior Jesus Christ. From calling a Gentile
woman a “dog” (see Matthew 15:21–28 or Mark 7:24–30) to using strong
and shockingly angry or violent imagery (see Luke 3:9, 12:49–53, 22:36–38,
or Matthew 23:13–36) to statements seemingly intent on driving wedges
between families (see Mark 3:31–35, Matthew 8:21–22, Luke 9:62, or
Luke 14:26), some of the teachings and sayings of Jesus in his mortal life can
be somewhat unsettling. Even more so, some of his actions recorded in the
scriptures as a divine being (either before his mortal experience or after it)
can also be potentially upsetting. If we are to pattern our lives on the example
of the Savior, what do we do with instances such as these? Do we (or others)
interpret them to allow for followers of Christ to engage in similar behaviors
in the name of Jesus?
For this discussion (focusing on the topic of violence), we must always be
aware of the potential real-world ramifications of how we approach examples
of divine violence. On one hand, violence in scripture (divine or otherwise)
can all too easily become an easy “cover for human hatred” against the “outsider” (in the words of the theologian Terence Fretheim).7 On the other hand,
these instances are ripe for misapplication or misinterpretation based on a
misunderstanding of scriptural intentions and methods, even leading to misunderstandings of the scriptural depiction of the nature of Deity.8 Likewise,
they may prompt strong reactions because of ethical ramifications or disgust/
discomfort with the violence portrayed (particularly from a modern interpretive standpoint), potentially leading to a loss of faith. These reactions can take
many forms, from the removal of passages overtly (à la Marcion in the second
century) or more obliquely via a simple ignoring of the issues or ramifications
at hand.9 The latter can occur because of rather innocent, innocuous, or even
laudable reasons—e.g., choosing to focus on more uplifting teachings or scriptures. In this case, for example, we generally focus on 3 Nephi 11 rather than
3 Nephi 8–9 because it speaks as more spiritually powerful, with greater hope
and meaning. However, ignoring difficult passages can also occur because we
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see the presentation of Jesus as not conforming to our political inclinations,
axiomatic theological assertions, or ideological paradigms.
This article presents methods of dealing with a distinct subset of these
potentially unsettling divine actions by focusing on only the issue of violence
as performed by Deity in Restoration scripture, particularly in 3 Nephi 8–11,
but also in Moses 7.10 By discussing these passages and how they present
divine wrath and violence, this paper will illustrate methods of analysis and
interpretation that can also be applied to other discomforting scriptural
accounts involving our Deity, particularly some of those in the Old Testament.
However, due to space concerns, as well as the fact that many of those other
sections are somewhat different in essential character and are impacted by
different methodological and analytical concerns, they will not be dealt with
directly here.11 Yet these interpretive methods and tools are important regarding all sections of the scriptures as a means of thinking about and obtaining
further doctrinal light and knowledge pertinent for our students or us.
In 3 Nephi 8, the prophecies of Samuel regarding the death of Christ
begin to be fulfilled, with a large storm or tempest that causes great physical
destruction throughout the land. This includes the specific burning, drowning, and crushing of a number of cities that must have resulted in the deaths of
thousands of people. Chapter 9 recounts the voice of Jesus Christ describing
the physical destructions and taking personal responsibility for them as well
as introducing himself and providing limited teachings about the end of the
Mosaic law. Chapter 10 recounts a period of silence followed by another message given by the voice, followed by an editorial insertion by Mormon about
these fulfilled prophecies. Chapter 11 of 3 Nephi is the most well known of
the chapters, recounting the physical visit of Jesus Christ to the people in the
land Bountiful. (For a literary breakdown, see the table.) Moses 7 recounts
the ministry of Enoch, including the establishment of his city. Most notably,
for this paper, Moses 7:32–69 recounts Enoch’s visions of the fate of those
destroyed in the flood and the weeping reaction of God.
Three distinct methods of analysis or approaches will be highlighted
herein with regard to 3 Nephi 9–11 to illustrate what doctrinal points of
importance can be derived from these passages when viewed together. First,
given the dearth of resources or statements from modern prophets on the
issue, it will be helpful to engage with external scholarship and theological
reasoning to bring additional points of view and pertinent Christian theological works on divine violence, which this paper will do by engaging with
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the work of Terence Fretheim. Second, a comparative analysis with another
example of divine violence within the LDS tradition, specifically Enoch’s significant interaction with God in relation to the Flood, illustrates Restoration
scripture fitting within the model of biblical divine violence. The last method
is a structural analysis of how Mormon, as prophet-editor, literarily constructed this pericope. Detailing how he fashioned this section of the Book
of Mormon allows a clearer understanding of his message and its theological
implications. All these approaches illuminate what narratives about divine
violence can tell us doctrinally about the nature of Christ (or God the Father)
as our exemplars and our relationship to them.
Divine Violence in Biblical and Latter-day Saint Scripture: Theological
Analysis

Having a general understanding of previous and contemporary work on
Christian theologies of divine violence can help situate the issues that the
Book of Mormon adds to such theological discussions. Comparison with
examples from elsewhere in Restoration scripture can also help. This section
will begin by discussing general Christian thought and responses to scriptural
examples of divine violence, including a presentation of Terence Fretheim’s
notions of divine violence within his overarching relational theology. The
paper will then apply such thoughts to the pericopes under discussion within
LDS scripture.
Generally, within Christian thought, philosophies or theologies regarding violence are dominated by discussions of the ethical concerns surrounding
the justification for human usage of violence, focusing on aspects of “just war
theory.”12 Theological thinking related to the use of violence by Deity is not
as prevalent. However, there is enough of a discourse on such aspects that
a general spectrum of Christian thought can be observed within which we
can attempt to situate LDS scriptural discourse. There are, of course, many
more thinkers and theologians than can be discussed here.13 The general spectrum of Christian thought on this issue spans from positions of an essential
nonviolent nature of God to a recognition that God may choose in his wisdom to act violently when such is called for. To illustrate such a spectrum, on
one side is the theologian J. Denny Weaver, who states, “The rule of the devil
attempts to rule by violence and death, whereas the rule of God rules and
ultimately conquers by nonviolence.”14 On the other side, another theologian,
Miroslav Volf, concludes, “There are things only God may do. One of them is
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to use violence.”15 To be sure, both positions are well thought out and based
on valid intellectual interpretations of scripture, combined with axiomatic
theological assumptions.
Many instances or examples from scripture (mostly within the Old
Testament) contribute to this spectrum of viewpoints. Theological analysis of
such examples from the Old Testament can provide assistance in both evaluating the aggregate of those occurrences of divine violence in our scriptural
canon, but also helping us make doctrinal sense of what these passages teach
us about Jesus Christ and how to follow him. Rather than taking the time to
overview each of them, it will be easier to engage with one of the “best books”
of external scholarship and theology on the subject by presenting the relational theology of Terence Fretheim (D&C 88:118).16 Fretheim, a Lutheran
theologian, deals in depth with many of the characteristics of this divine violence as presented in the Old Testament.
Fretheim’s thoughts on divine violence are informed by his broader
development of a relational theology, a theological endeavor that has many
resonances with LDS doctrine and scripture. Differing somewhat from
process theology,17 Fretheim’s theology is characterized by the concept of
relationality as a basic element of the nature of God: God freely enters into
relationships (LDS audiences would maybe say “covenants”) with others;
these relationships bring to him very real risks, vulnerabilities, limitations,
and power-sharing realities. The result of this is a God who “suffers because of,
with, and for creation,” while also working in close concert with humankind
in all their weakness. As he states, “in pursuing the divine purposes, God does
not act alone, but works with what is available, with human beings as they are,
with all their foibles and flaws, as well as their wisdom. God does not perfect
people before working in and through them; God can work even through
human evil toward the divine purposes (see Genesis 50:20).”18 The strictures
and limitations that accompany these relationships are chosen freely by God,
resulting in a voluntary giving up of omnipotence for the sake of a relationship with his creations. This last idea may seem strange at first. However, it is
in many ways analogous to what Latter-day Saints express as God choosing
to respect the agency of mankind, which results in his choosing not to interfere (self-limiting his power or omnipotence) if to do so would compromise
such agency.19
For our purposes here, a few of Fretheim’s conclusions about divine violence in the Old Testament help make sense of the divine violence in 3 Nephi
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(and Moses 7). Fretheim brings to the fore that, in the Bible, God utilizes
divine violence for both enacting judgments against the wicked or salvation
for the oppressed.20 This certainly applies to the 3 Nephi passages in the Book
of Mormon, as the wicked are targeted for judgmental destruction, while the
“more righteous” are spared or delivered so that they may turn to Jesus for ultimate salvation (3 Nephi 9:13). Beyond this, however, Fretheim also stresses
that this violence must always be understood in the context of violence as perpetrated by mankind. In other words, God never acts violently first. Similarly,
Fretheim is also clear to point out that divine violence is never an end unto
itself, it is never uncontrolled, blind, or capricious, but rather always has a
purpose. Fretheim, echoing Walter Brueggemann, notes that the purposes of
salvific and judgmental violence “may be reduced to one. That is, God’s use of
violence, inevitable in a violent world, is intended to subvert human violence
in order to bring the creation along to a point where violence is no more.”21
In other words, whenever God acts violently, he does so to not only stop or
punish human violence, but also does so in a way that promotes, teaches, or
ensures a move of humankind generally away from such violence.
With such a notion of subversion and the possibility of violence in mind,
there might be instances or circumstances where defensive (not offensive)
violence may be justified or even commanded by God. However, we must
never lose sight of the fact that LDS scripture places a great onus of peace
upon humankind (see Alma 43 and D&C 98). Thus, for Latter-day Saints,
Miroslav Volf ’s absolute contention that violence is something that only
God can do is not entirely true in that it does not universally hold in all circumstances from our scriptural point of view. However, it is an ideal we can
agree with generally as it is something that we are commanded to strive for.
Resorting to violence while in mortality is in the vast majority of cases against
the will of God.
The passages under consideration here (3 Nephi 9–11 and Moses 7)
make the point that, irrespective of doctrines of defensive violence by mortals, there is not a full prohibition on the usage of violence by divinity when
such is called for. We should also recognize that Volf ’s underlying reasons for
his contention stem from traditional Christian understandings of the Ganz
Andere (wholly other) God separated ontologically from humankind. On
the one hand, these passages doctrinally push Mormon interpretation away
from Volf ’s end of the spectrum. On the other hand, more liberal Christian
theologies (including most versions of process theology that declare God as
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absolutely, categorically nonviolent) become problematic, if not completely
ruled out, scripturally by the passages seen here. At the very least, by their
very existence, these Restoration passages suggest that, on the general spectrum of Christian theologies of divine violence, LDS doctrine should fall a
little more toward the side which allows for God to be violent at times for
subversive purposes. The fact that Fretheim’s analysis of the Old Testament
passages can be seen to apply so clearly to 3 Nephi and Moses 7 shows how
closely these passages fit within the typology of divine violence established in
the Old Testament.
Enoch’s Experience: Comparative Analysis

Another fruitful approach to understanding Jesus’s actions within 3 Nephi
is a comparative analysis between the 3 Nephi account and another example
of divine violence from latter-day scripture. In this regard, a comparison to
Moses 7, which describes Enoch’s interaction with God, particularly focusing on how and why the God of heaven weeps with regard to human beings,
is enlightening. This section of the Book of Moses is a powerful theological
statement of the concern and compassion that our God feels for us.22 This
image is an important contributor to LDS doctrines of God as definitively passible (i.e., capable of feeling emotions or sensations, even suffering) and not a
god without parts or passions. However, some of its usages in LDS discourse
suffer from an unfortunate removal (in scriptural, doctrinal, and exegetical
terms) of important points made regarding the actions of Deity, particularly
as we think about divine violence. In these cases, while quoting from this section of Moses 7, authors fail to include all or major portions of verses 34–39,
which speak of God’s wrath, anger, and judgment. This omission is presumably caused by both discomfort with the theological ramifications of a full
reading of the pericope as well as the shortening of the text to a manageable
length.23 I call this the “Enigmatic Ellipses in Enoch’s Weeping Deity.” Based
on this omission, the tendency is to misfocus, particularly as it relates to the
actions of God, neglecting certain important considerations for a discussion
of the nature of God, while focusing on other important characterizations. In
this reproduction of the entire section, the italicized verses are often removed:
The Lord said unto Enoch: Behold these thy brethren; they are the workmanship of
mine own hands, and I gave unto them their knowledge, in the day I created them;
and in the Garden of Eden, gave I unto man his agency;
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And unto thy brethren have I said, and also given commandment, that they
should love one another, and that they should choose me, their Father; but behold,
they are without affection, and they hate their own blood;
And the fire of mine indignation is kindled against them; and in my hot displeasure will I send in the floods upon them, for my fierce anger is kindled against them.
Behold, I am God; Man of Holiness is my name; Man of Counsel is my name;
and Endless and Eternal is my name, also.
Wherefore, I can stretch forth mine hands and hold all the creations which I have
made; and mine eye can pierce them also, and among all the workmanship of mine
hands there has not been so great wickedness as among thy brethren.
But behold, their sins shall be upon the heads of their fathers; Satan shall be their
father, and misery shall be their doom; and the whole heavens shall weep over them,
even all the workmanship of mine hands; wherefore should not the heavens weep,
seeing these shall suffer?
But behold, these which thine eyes are upon shall perish in the floods; and behold,
I will shut them up; a prison have I prepared for them.
And that which I have chosen hath pled before my face. Wherefore, he suffereth for
their sins; inasmuch as they will repent in the day that my Chosen shall return unto me,
and until that day they shall be in torment;
Wherefore, for this shall the heavens weep, yea, and all the workmanship of mine
hands. (Moses 7:32–40)

By overlooking the specific verses that discuss the violent reprisal of a
God against those who have sinned to a fullness of violence,24 whether done
innocently or intentionally, the reader misses the characterization of wrath as
an important point for why the heavens weep. Some may question why wrath
or anger from divinity is ever necessary in an attempt to justify a sole focus on
God’s emotional or merciful reaction. Fretheim’s theological answer to such is
important, pointing out that “human anger at injustice will carry less weight
and seriousness if divine anger at injustice in the service of life is not given
its proper place. If our God is not angry, why should we be?”25 This stems
from his thoughts on relational theology that reject the classical Christian
notion of an impassible and passionless God. This section of Moses 7 (combined with 3 Nephi 8–11) makes it clear that the LDS scriptural tradition
likewise rejects such notions. It also declares that the heavens weep, not only
because the children of men are so wicked to one another, but also because
such extreme wickedness requires God to come out in his wrath, for them to
be destroyed, and shut up in a prison until they repent. Another important
possible interpretation for the reason behind the weeping of the heavens is
because of the suffering of the Chosen (see Moses 7:39–40). None of these
interpretations is mutually exclusive, and, in reality, all seem to be interwoven
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in distinct ways within this section, further demonstrating the difficulty of
removing God’s anger and violent action from his other attributes.
The characterization of God and the theological issues in this section are
of the same quality and form of those presented in 3 Nephi 8–11: a Deity
who is at the same time both violently destructive and everlastingly merciful
and caring. They provide two linked witnesses of the usage of divine violence
within LDS scripture, complete with three factors Fretheim identifies as common in biblical presentations of divine violence. First, God uses mediatory
agents to perform violence (in Moses 7, the flood; in 3 Nephi most likely a
volcanic eruption).26 Second, God claims divine responsibility for such. And,
third, God enacts divine lament and grief over its necessity.
In the end, Enoch comes to understand the place and necessity of
this violence. But this only occurs after “his heart swelled wide as eternity;
and his bowels yearned” (Moses 7:41), after he “refuse[d] to be comforted”
(Moses 7:44) until God had shown unto him the coming of the Righteous
One or the Lamb to finally bring rest to the earth after significant tribulations and violent judgments from God.27 However, the case can be made that
Mormon, as the author-editor of the Book of Mormon, did not necessarily
have this understanding or wholly know what to make of the depiction of
divine violence or vengeance in contrast with manifestations of divine mercy
and love in 3 Nephi compared to the rest of the Book of Mormon. This claim
emerges due to the presence of certain internal inconsistencies and contradictions within the Book of Mormon. For instance, Mormon categorically
states, “it is by the wicked that the wicked are punished” (Mormon 4:5). Yet,
in 3 Nephi 8–9 the wicked are destroyed not by the wicked, but rather by the
Righteous (or at least by a natural agent of the Righteous One). In this manner,
the doctrinal portrayal of Jesus in the Book of Mormon defies simplistic categorizations or sweeping ethical statements contained in the very same book.
To a degree, then, “What manner of men had ye ought to be? Verily I say unto
you, even as I am” (3 Nephi 27:27) combined with “I would that ye should
be perfect, even as I or your father which is in heaven is perfect” (3 Nephi
12:48) becomes more problematic and difficult to put into practice. This
ultimately is also in curious contradistinction to other latter-day revelations
on extending and preaching peace (D&C 98:16, 34; 105:38) as well as what
is arguably one of the Book of Mormon’s ultimate messages that violence
and warfare will not save mankind, but simply lead to downward spirals of
destruction, with violence begetting violence, hatred begetting hatred. From
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The second manifestation of Jesus Christ in 3 Nephi depicts a physically present, resurrected Lord whose
manifestation is more light, spiritual, transcendent, miraculous, individualized, and merciful.

this perspective, it is not surprising that these sections of scripture have not
inspired much prophetic or scholarly commentary or focus, relative to other
sections of the Book of Mormon. The most common interpretive approach
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is to see them simply as types and shadows of the destruction that is to come
at the Second Coming.28
Such a simplistic interpretation could keep us from truly knowing all
we can about our Savior’s actions at this point as well as about the Book
of Mormon and what it intends to teach about him. As President Benson
admonished, “we should constantly ask ourselves, ‘Why did the Lord inspire
Mormon (or Moroni or Alma) to include that in his record? What lesson
can I learn from that to help me live in this day and age?”29 What does it
mean for us theologically or doctrinally to have a Risen Lord who is not only
capable of such destruction, but one who actively has utilized such to the
devastation and death of so many people? Such notions again make many
of us uncomfortable—as they should because of their ethically and morally
challenging nature. Yet we can take hope from the fact that these actions also
made Jesus uncomfortable, indicated by the divine laments in 3 Nephi 10 and
Moses 7. Indeed, in 3 Nephi, the inserted third manifestation in chapter 10
stands as a linchpin of importance in understanding what Mormon wants to
present as well as a theological bridge to understand the two main manifestations, destructive and merciful, of Jesus to the Nephites. This understanding
best comes through a detailed literary analysis of the extended narration of
these manifestations.
Manifesting Himself unto the Nephites in 3 Nephi: Literary Analysis

If we are to take the Book of Mormon seriously (as Jesus commands and
commends us to do to remove condemnation from off our heads; see
D&C 84:55–57), we must recognize and understand these sections of
3 Nephi and how they relate to the book’s purpose. Mormon as propheteditor deliberately chose and crafted the record as related to the thesis statement that the Book of Mormon is to assist in “the convincing of the Jew and
Gentile that Jesus is the Christ, the Eternal God, manifesting himself
unto all nations” (Book of Mormon title page). How does Mormon present
Jesus as “manifesting himself ” in the Book of Mormon and what relevance
can that have for us in our understanding of the nature of God? The standard
Mormon tendency is to focus on 3 Nephi 11 and the physical manifestation
of Jesus to the Nephites. However, to solely concentrate on this manifestation
to the point of ignoring the other passages that Mormon literarily connects
with it is to miss a major contribution to LDS scripture and doctrine pertaining to the divine character of Jesus Christ.
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Mormon constructs a narrative about Jesus’s manifestation that includes
three different manifestations, not just one: an intriguing combination of
two distinct and symbolically opposite visitations, with another manifestation sandwiched between them (see the table). In the broader context of
3 Nephi 8:5–10:11, Mormon literarily contrasts the two major manifestations, wanting them to be noted and compared by his audience by placing
them in direct juxtaposition with no historical events between them.30 Yet, a
close reading of this section reveals that these different manifestations occur
months, if not a full year, apart. Mormon tells his audience nothing about
what happened after the storm or tempest that began “in the thirty and fourth
year, in the first month, in the fourth day of the month” (3 Nephi 8:5) and
Jesus showing himself unto the people occurring “in the ending of the thirty
and fourth year” (3 Nephi 10:18).
The first manifestation of Christ to the Nephites in 3 Nephi 8–9 is characterized by extreme natural destruction and darkness for which a disembodied
(not physically present) voice (which identifies itself as Jesus Christ) addresses
a whole community of people and claims primary responsibility. The words of
the voice strongly highlight the personal responsibility and active agency of
the Voice in the destructions by repeated usage of the first person throughout
3 Nephi 9:2–18. This manifestation also highlights Christ’s usage of the natural world as his agent or means of destruction. Mormon focuses our attention
on this fact by recounting first the physical destruction by natural processes in
3 Nephi 8, and then having the divine Voice claim accountability and responsibility for such in 3 Nephi 9. The second manifestation, being much more
familiar, depicts a physically present, resurrected Lord whose manifestation
is more light (as opposed to dark), spiritual, transcendent, miraculous, individualized, and merciful (see 3 Nephi 11).31 Yet Mormon’s literary structuring
of this whole section makes clear that both of these manifestations involve
the same Divine Being. This is done by the self-introductions Christ gives in
both manifestations, including many of the same images and phrases (compare 3 Nephi 9:15–18 and 3 Nephi 11:10–11). Literarily, these two opposite
and paradoxical manifestations are linked and made mutually comprehensive
(and not contradictory) by another manifestation, the second message delivered by Christ’s disembodied voice contained in 3 Nephi 10.
A number of observations suggest themselves from this literary breakdown that are important in understanding the doctrinal implications for
Jesus’s actions in manifesting himself to the Nephites, particularly as related
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to issues of divine violence. First, it is clear that while there are three distinct
manifestations of Christ, as described above, Mormon intends them to be
read together. As noted, Mormon ties the two events together as he skims
past the intervening months between them, instead inserting an editorial
comment focusing on the notion of the fulfillment of prophecy, a motif also
noted in the words of Jesus in both of the manifestations (3 Nephi 8:16;
11:10), further connecting the manifestations. This literary connection was
also made explicit in the original division of the chapters in Joseph’s translation. Originally, chapters 8–10 of 3 Nephi were included together in one
literary unit or chapter, while 3 Nephi 11 was at the beginning of the next
chapter division. These literary links show that Mormon wanted the manifestations to be connected in the minds of his readers, while also wanting to
draw attention to the physical manifestation by placing it as the beginning of
its own chapter.
In addition, it is also literarily and theologically important that the reasons for the destruction are made abundantly clear. The voice declares that
the inhabitants of the destroyed places are guilty of explicit wickedness and
abominations as well as participating in or actively consenting to the killing
of the prophets (3 Nephi 9:5, 7, 9, 11). With their blood calling unto heaven
for justice, the destruction occurred in reaction to the people having rebelled
willfully, acting violently against the saints and prophets. At the very least,
the Book of Mormon depicts this destruction, not as the act of a capricious or
angry God but as justice that has been merited by the community at large.32
Yet, in the face of this, it is also of absolute importance to Mormon’s project (and our interpretation) that the destruction happens via a natural agent,
the storm, a fact carefully projected by the distinction and disconnect in the
narrative between the physical-natural occurrences as recounted in chapter 8
and the divine claim of responsibility in chapter 9. The usage of a natural
agent makes the wrath of God more impersonal, while his physical ministry of mercy is much more intimate and personal. Removed from the initial
destruction and the separate claim of responsibility by a number of hours of
silence, the voice again provides a specific lament or expression of grief over
the physical destruction in the second manifestation (3 Nephi 10:4–7).
With such a thought in mind, the manifestation of divine violence in
3 Nephi as being a response to human violence (shedding the blood of prophets and saints) is immediately recognized. However, it needs also be seen that
such violence was integral as a subversion of that human violence in that it led
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to the ultimate establishment of the nonviolent Zion-type society that was to
follow in 4 Nephi.33 Such an answer may not totally mitigate ethical concerns,
but it may help explain and understand God’s actions. At the least, the presence of these factors accords surprisingly well with Fretheim’s analysis and
typology based on the presentation of divine violence in the Old Testament.
A Mormon theology or doctrine of divine violence that takes these passages seriously while also alleviating the discomfort we may feel towards
them must rely on one or two potential doctrinal teachings. First, we must
remember and teach more clearly the vast degree of difference between mortal humans and God. This is set up very clearly in our scriptural canon and by
modern prophets. King Benjamin urged his people to “remember and always
retain in remembrance the greatness of God and your own nothingness”
(Mosiah 4:11). Moses, after one of his visions, noted, “Now, for this cause I
know that man is nothing, which thing I never had supposed” (Moses 1:10).
President Dieter F. Uchtdorf characterized this as half of what he labeled “the
paradox of man: compared to God, man is nothing; yet we are everything to
God.”34 This certainly does not mean rejecting the ontological relationship
we have with our Father in Heaven (i.e., we can progress to become like him,
being of the same “species” so to speak). But it does mean that we should be
more careful in the ways that we sometimes causally tend to shrink the chasm
between the mortal and divine (something illustrated by, for example, our
referring to Christ as our “Elder Brother” rather than the Eternal God).
Secondly, the doctrinal notion of priesthood keys may present a way of
understanding that the scriptural accounts of divine violence should never be
used as justification for aggressive violence by mortal disciples of Jesus Christ.
President Brigham Young once taught: “It is supposed by this people that we
have all the ordinances in our possession for life and salvation, and exaltation,
and that we are administering in those ordinances. This is not the case. We are
in possession of all the ordinances that can be administered in the flesh; but
there are other ordinances and administrations that must be administered
beyond this world. I know you would like to ask what they are. I will mention
one. We have not, neither can we receive here, the ordinance and the keys
of resurrection.”35
President Spencer W. Kimball built upon this to teach that not only do
we not have the keys of resurrection in mortal life, but also we lack the keys
and powers over giving life to plants, power to control fully the elements, the
creation of spirit children, as well as those keys necessary to organize matter.36
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Literary Breakdown of 3 Nephi 8–11
3 Nephi 8

8:1–4—legitimacy of the record and record keeper, division among the
people with doubtings and disputations
8:5–23a—physical/natural destructions upon the land
8:23b–25—lamentations of the people

3 Nephi 9

9:1—introduction of the voice
9:2–12—retelling of the destructions to this point and reasons for them
9:13–22—address to the survivors
9:13–18—invitation to return, identity of the Voice as Jesus Christ
9:19–22—instructions for survivors on future action and how to come
to Christ

3 Nephi 10

10:1–2—astonishment and space of silence
10:3–7—Voice returns, Hen metaphor
10:8–9a—Lamentations of the people, time of darkness
10:9b–10—end of the darkness and destruction, lamentations replaced
with joy of survivors
10:11–19—editorial comment of Mormon
10:11–17—prophecies fulfilled
10:18–19—editorial introduction to bodily visit of Christ

3 Nephi 11

11:1–2—historical introduction, setting the stage
11:3–8—another voice, three times, introduction of the Son
11:9–11—personal introduction of Christ
11:12—reaction of the crowd
11:13–17—call for multitude to witness
11:18–28a—bestowal of priesthood, instructions pertaining to baptism
11:28b–30—disavowal of contention and disputations by Christ
11:31–40—declaration of Christ’s doctrine, building upon baptism
instructions
11:41—call to the ministry, spreading the word

From the previous point on the distance between humanity and God, it is
not difficult to postulate that keys over the righteous usage of violence and
destruction are also not given to humankind in mortality. These keys may
not be bestowed upon mortals, but they may be exercised by Deity (or their
power may be delegated to specific agents, natural or human) in distinct circumstances wherein the violence of humankind calls for a counter-violent
subversion leading ultimately to the abolition of violence.37
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Conclusion: Hen Metaphor of 3 Nephi 10

In conclusion, at the very least, a close doctrinal analysis of divine violence
stemming from 3 Nephi (but extending into other passages in LDS scripture)
can push us in discomforting ways. However, based on the grief and lament
that accompanies such divine violence, these occurrences likewise were also
disturbing and discomforting to Jesus Christ and, by extension, our Heavenly
Parents. Likewise, the grief and lamenting that Jesus declares over the destruction that he claims responsibility for pushes back against the adoption of
traditional Christian notions of an omnipotent, inscrutable, and impassible
God. Rather, these sections force us to recognize a relational quality inherent in the nature of God and Christ as passible, emotional beings, who are
ultimately invested in the relationships they have built with mortals and the
natural world. Yet they are at the same time committed to specific lines of
righteousness and may act violently in response to extreme human violence
which steps beyond the ethical or moral stipulations of their commandments.
As portrayed in 3 Nephi, our Lord may do so reluctantly and with pain and
tears, but he will do so.
Such a conclusion is borne out by the literary construction of these manifestations, combined with a comparative analysis with Enoch’s experience,
and in conjunction with Fretheim’s Old Testament Relational Theology. In
the 3 Nephi account, Mormon presents the manifestations of Jesus to the
Nephites with inherent differences in qualities: the destruction is accomplished by impersonal, natural, and agential or intermediate forces, while the
mercy and love of God are presented personally, intimately, and directly. This
contrast between delegated justice and personalized mercy brings to the fore
that God would rather give the latter. In terms of literary structure, the fact
that all of the three manifestations stress his mercy bespeaks the notion that
God prefers merciful interaction. But the first manifestation—the destruction—is a means of emphasizing that God is willing to enact violence if
necessitated by justice and the blood of the righteous crying out to him to
put a stop to further human violence. Mortals, however, cannot (or should
not) utilize similar violent action (outside of very specific circumstances as
directed or sanctioned by God), as it is not their prerogative nor in their
authority or capability to do so righteously. As Moroni states near the end of
the Book of Mormon, “Behold what the scripture saith: Man shall not smite,
neither shall he judge; for judgment is mine, saith the Lord, and vengeance is
mine also, and I will repay” (Mormon 8:20).38
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This ultimately also should cause us to view the metaphor of the hen, as
presented in the second manifestation in 3 Nephi 10, in an expanded manner that structurally links the other two manifestations in chapters 9 and 11.
The image of the hen is definitely a deliberate symbolic choice to present the
motherly and feminine love or charity that God exhibits and the protection
he desires for his children.39 However, Jesus could have chosen from a nearly
infinite array of animal examples or other imagery to get such a point across.
By choosing a hen explicitly (and not some other potentially violent motherly
image—e.g., a bear or lion), the lament may also be seen as an implicit declaration that he greatly regrets or has sincere pain because of the violence he has
had to enact. The imagery highlights how he would vastly prefer to protect
and deliver his children nonviolently, if they would but hearken and accept
such.40 Thus, it is not just a statement that God will protect his children, but
also a statement about how he prefers to manifest that protection. “How oft
have I . . . how oft would I . . . how oft will I gather you [nonviolently],” he can
be seen declaring. “But if not, O house of Israel, the places of your dwellings
shall become desolate until the time of the fulfilling of the covenant to your
fathers” (3 Nephi 9:7). In this case, the surrounding context suggests: “but
you would not this time, and I had to destroy.”
The scriptural God presented in these chapters can be a destroyer, but
he will always be a reluctant destroyer due to his emotional connection and
relationality with his children. Yet, it is equally important to recognize that
knowing that divinity may act through agents for justice and destruction is
very different from being able to know or tell when he is or is not doing so,
outside of specific prophetic revelation. In the end, we mortals, bound by our
own weaknesses and blinders, must recognize that we “shall not smite, neither shall [we] judge” (Mormon 8:20). Rather, we must leave these things
firmly in the hands of God, with faith to accept his timing, his mercy, and
his action in our behalf. Likewise, in the absence of distinct prophetic declaration of the Lord’s hand being evidently stretched out, we must not jump
to any judgmental conclusion about the causes of natural or human-caused
disasters vis-à-vis the wrath of God. Rather, we are commanded to do all we
can to bless the lives of all that we can, regardless of any potential causes of
distress or destruction.
The divine violence exhibited by Jesus in these chapters contrasts distinctly and somewhat paradoxically with the divine mercy he shows in the
chapters just following. Without a proper contextualization, the differences
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and seeming contradictions can cause consternation. It has been shown that
these scriptures and the events they portray are meant to be understood as
challenging and somewhat discomforting, for us as well as for God. However,
they also show that we need not be scared of engaging with challenging
and discomforting sections of scripture. By using specific exegetical and
interpretive approaches, it is shown that Mormon intended the two major
manifestations of 3 Nephi to be read in concert with one another, as they are
bridged by the middle manifestation of 3 Nephi 10. It is this middle manifestation that provides the key to understanding theologically and doctrinally
the position and attitude of Jesus and the Father about the divine destruction
they must at times wreak. Likewise, it provides valuable doctrinal instruction about the relationality and differences between God and his mortal
children. As Latter-day Saints, we must constructively view and understand
all of the scriptures that have been preserved for us, even those that are challenging, so that we may derive a stronger knowledge of and relationship with
our Lord and Savior. As teachers in Zion, it is also of utmost importance
for our students that we develop the capabilities to guide them in the use of
such methods, approaches, and tools in understanding and properly applying
the doctrines, principles, and narratives found in the scriptures. In this way,
discomforting and unsettling sections of scripture can be turned into faithbuilding way-stops rather than doubt-inducing stumbling stones in our paths
of discipleship.
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Through the concept of laying hold upon every good thing,
Mormon introduces the key to becoming a child of Christ.

iterary scholar Richard Dilworth Rust calls Mormon’s discourse in
Moroni 7 “one of the most tightly woven and forceful sermons in the
Book of Mormon.”1 It is a masterful example of a prophet not simply stating
doctrinal truth but building a case for it. Mormon creates an argument that
begins with teachings that seem almost completely unrelated to what he ends
up saying in his conclusion, yet the argument is so tightly constructed that
each step beautifully and powerfully leads to the next.
Rather than seeing this sermon as a tapestry that is tightly woven, however, I see Mormon’s masterpiece more as a tower constructed of words, each
level built upon the previous with such expert skill that there is an interdependence throughout. Remove a previous section and those that follow
collapse; ignore succeeding sections and remaining ones may make sense but
only in very limited ways. While others have written about different aspects
of Moroni 7, no one before has analyzed the entire chapter holistically to
determine how the sermon builds on itself.2 This paper will utilize the same
literary methodology as Rust in his approach to Moroni 7, taking a close
reading of Mormon’s discourse and studying the chapter intently through a
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literary lens. The paper will move beyond his brief analysis, however, and help
us better understand how the prophet constructs his discourse and leads us
readers to the ultimate end, wherein lies a most important heavenly purpose.
His Authority (Ethos)

Though rhetoric is one literary building block utilized throughout this sermon, a formal rhetorical analysis of Mormon’s discourse is beyond the scope
of this article. However, I will use, as a general framework, the rhetorical
concepts of ethos, logos, and pathos to help in our discussion. I do so for two
reasons: (1) the framework exists organically in the discourse, so it does not
make sense to ignore it, and (2) it is helpful in providing order to our discussion as well as shaping our understanding of what Mormon is accomplishing
at any given point of his discourse. I emphasize, though, that I am fully aware
that my briefly pointing out these rhetorical landmarks is no substitute for an
in-depth rhetorical study of the sermon.
The rhetorical concept of ethos is the credibility the author or speaker has,
either by establishing it in his or her work or by bringing it to the occasion.3
Mormon’s authority was already well established before he even spoke a single
word of his discourse. First, he was well known by his listeners as a trusted
individual and accepted by them as a man of God and a prophet. Second, the
location and context of his discourse lends credibility: he was speaking in
the synagogue to fellow believers. Despite his natural ethos, however, he still
briefly establishes it in the beginning of his discourse. He indicates that he is
speaking with the approval of the Father and the Son: “it is by the grace of
God the Father, and our Lord Jesus Christ, and his holy will.” He is even more
specific when he explicitly refers to the Lord’s “gift of his calling unto [him]”
that permits him to speak to the people at that time (Moroni 7:2).
He continues to establish his character by helping his audience see that
he understands to whom he is speaking. One of the keys to being able to
reach an audience is to assure them that the speaker knows his or her audience. Mormon does this as he says, “I would speak unto you that are of the
church, that are the peaceable followers of Christ, and that have obtained a
sufficient hope by which ye can enter into the rest of the Lord, from this time
henceforth until ye shall rest with him in heaven” (Moroni 7:3). The people
in the synagogue do not have to be concerned with Mormon misunderstanding them, such as chastising them for their evil ways when in actuality they are
keeping the commandments and living closely to the Lord. Mormon’s words
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help the people trust him because they can safely assume that since he knows
them, he knows what they need to hear. He even explains how he knows
that he is speaking with “peaceable followers of Christ”—not because he is
speaking in a sacred place, the synagogue, but because the people themselves
have provided the necessary evidence of their righteousness. “I judge these
things of you,” Mormon tells them, “because of your peaceable walk with the
children of men” (Moroni 7:4). With great skill, Mormon takes this last statement in his establishing ethos and uses it as a transition to the next element
of his talk: the logos.
The Argument (Logos)

The rhetorical concept of logos in a discourse is the argument itself; it is the
reasoning and content of the discourse. As Professor George A. Kennedy, a
scholar of early New Testament rhetoric, writes, in “classical rhetoric logos
is ordinarily regarded as probable argument, not logical certainty, but
Christians came to regard the arguments of Scripture as divinely revealed
and thus certain.”4 Those who heard Mormon’s discourse and those believers
who read it even today would follow this same Christian pattern of accepting
his arguments as not just probable, but certain and revealed. This rhetorical
element of logos composes the majority of his discourse and, when carefully
studied, reveals an amazing structure to the sermon that brilliantly leads these
people—people who are already righteous—to the next level of spirituality
and life as a disciple of Christ.
Good Gifts and Evil Gifts

At the end of his establishing his authority, Mormon speaks of knowing that
his audience is righteous, because of their “peaceable walk.” He then defends
this evidence by referring to the word of God as teaching that people can
know others by knowing their works, “for if their works be good, then they
are good also” (Moroni 7:5). This is a perfect transition to the beginning of
his discourse, for he immediately follows this observation about his audience
by tying this idea of knowing people by their works to the idea that “a man
being evil cannot do that which is good; for if he offereth a gift, or prayeth
unto God, except he shall do it with real intent it profiteth him nothing.
For behold, it is not counted unto him for righteousness” (Moroni 7:6–7).
Mormon knows his listeners are good people because they bring forth good
works. He spends the next several verses establishing that nothing good can
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come from someone who is evil and that nothing evil can come from one who
is good. This approach doubtlessly helps his audience to accept the logic of
his discourse: if they accept the logic that they can be considered good people
because their works are good, then they will be open to extending that same
logic to others as well.
These verses can be easily misunderstood if not carefully read. Some may
misunderstand these verses to mean that it is better to not do something
good in the absence of good motives. For example, some may claim that it
is better to not go to church at all than to go without “real intent.” However,
Mormon’s argument does not support that logic. He is not speaking of the
typical person, who has both good intentions and less-than-good ones. He is
not even speaking of people who may do some very bad things but still have
it within their hearts to do good deeds as well. As is so often the case in the
Book of Mormon, the argument is not nuanced or subtle but one of polar
opposites. The Book of Mormon is a book with a mission to help people convert to Jesus Christ. Choices are often presented as stark contrasts: readers
are challenged to choose between good and evil, between following God or
the adversary, between heaven and hell. In these verses, Mormon speaks of an
evil man and how such a man cannot do a good thing. For example, “if a man
being evil giveth a gift, he doeth it grudgingly; wherefore it is counted unto
him the same as if he had retained the gift; wherefore he is counted evil before
God” (Moroni 7:8). Mormon’s purpose is not to explore the complex nature
of people and how we all have strengths and weaknesses. He is painting a very
stark image: “a man being a servant of the devil cannot follow Christ; and if
he follow Christ he cannot be a servant of the devil” (Moroni 7:11). He is not
speaking of good people who sometimes succumb to their fallen natures; he
is speaking of an evil man—a man who is seemingly nothing but evil. Notice
the phrasing in this part of the chapter: Mormon does not say, “if a man who
does evil things . . .” or even, “if an evil man . . .” but he says, “if a man being evil
giveth a gift . . .” (Moroni 7:8; emphasis added) and “a man being evil cannot
do that which is good” (Moroni 7:10; emphasis added). It is as though the
prophet is equating the man himself with evil; the man does not just do evil
things—he is evil. Similarly, Mormon refers to such a man as “being a servant
of the devil” (Moroni 7:11; emphasis added). This man is not the typical man,
even in the world, but he is one who is like the adversary.
Mormon uses a powerful image that specifically emphasizes how this
“man being evil” whom he is speaking about does not refer to most men. “A
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bitter fountain,” he writes, “cannot bring forth good water; neither can a good
fountain bring forth bitter water” (Moroni 7:11). If a spring is bad, then bad
water comes from it. We would not take the risk of drinking from such a
spring, hoping that somehow it would bring forth good water. There is no
gray area in this metaphor. Mormon is talking in this part of his discourse
about good and evil, not combinations of the two.
Everything Good from God

Just as nothing good comes from such a man, so nothing good comes from
the devil. Mormon continues his discourse, moving onto the next stage of
his argument: “All things which are good cometh of God; and that which is
evil cometh of the devil” (Moroni 7:12). Mormon then warns his listeners
to be careful about how they judge so that they “do not judge that which
is evil to be of God, or that which is good and of God to be of the devil”
(Moroni 7:14). This is a significant moment in his argument: he moves from
the abstract earlier in his discourse, using hypothetical situations to illustrate
his premise, to concrete counsel that his listeners need to follow in their lives.
There is a danger in claiming that something is good when it comes from the
evil source, and vice versa. Also, there is an important corollary: if we know
something is from God, then we must seek to understand how it is good, for
we know it must be good because of the source.
Two Different Kinds of Judgments

The natural question that follows the counsel to not judge an evil thing to
be of God or a good thing to be of the devil is simple: how are we to judge?
Mormon now teaches about the method of judgment: “it is given unto you
to judge, that ye may know good from evil; and the way to judge is as plain,
that ye may know with a perfect knowledge, as the daylight is from the dark
night” (Moroni 7:15). In this simple single verse, there is a wealth of truth
about judging between good and evil.5 First, such judgment is given to the
individual to make; the individual has the means by which he or she can judge
between good and evil without relying on some outside source to make the
judgment for the person. Second, Mormon identifies one way to judge—“the
way to judge”—not a number of ways to judge. Third, the way to judge is
plain, implying that it is simple and readily understood. The process of judging is neither mysterious nor beyond the capacity of the common person.
Fourth, the way to judge results in a perfect knowledge; the individual does
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not need to be concerned about whether he or she will end up with just a
good guess as to what is good or evil but will know the difference without
a doubt. Fifth, that perfect knowledge results in a clear distinction between
what is good and what is evil—it is as clear as day from night.
While the fifteenth verse tells us that “it is given” to us to judge between
good and evil, the sixteenth verse makes plain the way to judge.
For behold, the Spirit of Christ is given to every man, that he may know good from
evil; wherefore, I show unto you the way to judge; for every thing which inviteth to
do good, and to persuade to believe in Christ, is sent forth by the power and gift of
Christ; wherefore ye may know with a perfect knowledge it is of God.
But whatsoever thing persuadeth men to do evil, and believe not in Christ,
and deny him, and serve not God, then ye may know with a perfect knowledge it is
of the devil; for after this manner doth the devil work, for he persuadeth no man to
do good, no, not one; neither do his angels; neither do they who subject themselves
unto him. (Moroni 7:16–17)

If we are not careful, we can read this verse to mean that the way to judge
between good and evil is to determine if the thing we are faced with invites
us to do good and persuades us to believe in Christ. If those two conditions
apply, then the thing is good. However, this creates a circular argument: I
know something is good if it invites me to do good and believe in Christ. But,
if I already know that what it invites me to do is good, then I obviously do not
need any help determining if something is good or not. The same circular reasoning can be deduced from the next verse, if we are not careful: if something
persuades us to do evil, then we can know it is evil.
As we study Moroni 7:16–17 closely, however, one interpretation is
that Mormon is referring to two different judgments. The first judgment is
between good and evil. The way to make that judgment, he tells us, is “plain”
and can help us know with a “perfect knowledge.” What is the way to judge
between good and evil? He explains that “the Spirit of Christ is given to every
man, that he may know good from evil” (Moroni 7:16). This “Spirit of Christ”
is mentioned again in verse 18, “seeing that ye know the light by which ye may
judge, which light is the light of Christ,” and in verse 19, “ye should search
diligently in the light of Christ that ye may know good from evil.” In other
words, we all have the Light of Christ, and it is by that light that we are to
judge between good and evil. We do not judge between good and evil by
determining if we are being persuaded to do something good or evil; again,
that would be a circular approach that offers us no help. We judge between
good and evil by following the Light of Christ.
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The second type of judgment Mormon teaches us in Moroni 7:16–17
is how to judge if something is from God or from the devil. If it invites us
to do good and persuades us to believe in Christ, then we may know that it
is from God. If, on the other hand, it persuades us to do evil, to not believe
in Christ and deny him, and to not serve God, then we may know that it is
from the devil. These judgment criteria do not tell us if something is good or
not—we already know if it is good or evil by following the Light of Christ.
They tell us if something is from God or from the devil. It makes sense that
Mormon would give us this second type of judgment; he is concerned that
we will make the mistake of attributing something that is evil to God, and
something good to the devil (see again Moroni 7:14).
While this interpretation is based on the logic of the language Mormon
uses and not on the formatting of the text, the distinction between these two
judgments can more easily be seen in the formatting of this passage in Royal
Skousen’s volume The Book of Mormon: The Earliest Text:
Wherefore take heed, my beloved brethren,
that ye do not judge that which is evil to be of God,
or that which is good and of God to be of the devil.
For behold, my brethren, it is given unto you to judge,
that ye may know good from evil.
And the way to judge is as plain,
that ye may know with a perfect knowledge,
as the daylight is from the dark night.
For behold, the Spirit of Christ is given to every man
that they may know good from evil.
Wherefore I shew unto you the way to judge.
For every thing which inviteth to do good and persuadeth to believe in Christ
is sent forth by the power and gift of Christ.
Wherefore ye may know with a perfect knowledge it is of God.
But whatsoever thing persuadeth men to do evil
and believe not in Christ and deny him and serve not God,
then ye may know with a perfect knowledge it is of the devil.6

Notice how the important statement “the Spirit of Christ is given to
every man that they may know good from evil” is grouped with the statement “the way to judge is as plain, . . . as the daylight is from the dark night.”
That first grouping is regarding the first kind of judgment Mormon is teaching us about: how to judge between good and evil. Then, the next grouping,
beginning with “Wherefore I shew unto you the way to judge,” deals with the
second kind of judgment: how to judge if something is of God or of the devil.
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This is a tremendously important principle Mormon teaches us: It is not
enough to simply know good from evil; we must also remember that good
only comes from God and evil, from the devil. If we only knew good from
evil, we would run the risk of thinking that the devil might be deceiving us
by telling us to do something good for some evil purposes of his. We might
fall into a trap of thinking, “I know this is good, but maybe I shouldn’t do it
because the devil is really the one behind trying to get me to do this.” Or we
could fall into an equally dangerous trap on the opposite end of the spectrum:
“I know this is an evil thing to do, but perhaps it’s the Lord’s will that I do
it.” As we have discussed, Mormon goes to great lengths at the beginning of
this discourse to teach us that a “man being evil” cannot do anything that is
good, that “all things which are good cometh of God,” and “that which is evil
cometh of the devil” (Moroni 7:12). In Moroni 7:16–17, he now makes it
very clear that once we follow the Light of Christ and come to know if something is good or evil, we can rest assured that the former comes from God and
the latter from the adversary. The Light of Christ tells us if something is good
or evil, and the fact that something is good or evil tells us the source from
which it came.

its meaning: “And now, because of the covenant which ye have made ye shall
be called the children of Christ, his sons, and his daughters; for behold, this
day he hath spiritually begotten you; for ye say that your hearts are changed
through faith on his name; therefore, ye are born of him and have become
his sons and daughters” (Mosiah 5:7). To be a child of Christ, according to
this verse, is to be spiritually begotten of Christ, meaning to have one’s heart
changed through faith on his name.

Matt Reier. © Intellectual Reserve, Inc.

Becoming a Child of Christ

All of this discussion by Mormon about judging between good and evil and
between what is from God and what is not, while interesting and important
in and of itself, is actually leading to a very different, and significant, principle. His point is not simply how to judge; he wants us to judge for a very
particular reason: so we can “lay hold upon every good thing, and condemn
it not.” Obviously, we cannot lay hold upon every good thing if we do not
know how to judge between good and evil, nor can we avoid condemning
good things if we do not understand that all good things, without exception,
come from God.
Laying hold upon every good thing is not an end in itself, but a means to
a far greater end: so we can become “a child of Christ” (Moroni 7:19).
Though the phrase “child of Christ” is commonly used in the Church,
this instance in Moroni 7:19 is the only time it is ever used in all of scripture.
It is never used in any of the other standard works. Significantly, the plural
version of the term, “children of Christ,” is used only three times—and only
in the Book of Mormon. The occurrence7 that most helps us understand the
concept is when King Benjamin gives his followers this name and explains
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If we study the phrase “child of Christ” through a literary lens, we can
further understand the truth it has to offer by exploring it as a metaphor. A
child is begotten by his father. A child is less experienced and less knowledgeable than her father. A child turns to his father for guidance, protection,
and wisdom. Also, often it is the cultural tradition for the child to take the
surname of her father. All of these characteristics of the child and father are
carried over to our relationship with the Savior by means of this metaphorical
phrase. We are spiritually begotten by the Lord; we are less experienced and
less knowledgeable (and less righteous); we turn to the Lord for guidance,
protection, and wisdom; and we take upon ourselves his name.
Faith

Through the concept of laying hold upon every good thing, Mormon introduces the key to becoming a child of Christ. He asks a rhetorical question,
“how is it possible that ye can lay hold upon every good thing?” (Moroni 7:20).
He hints at the answer, though he does not clearly come forth at this point with
the key: “now I come to that faith, of which I said I would speak;8 and I will
tell you the way whereby ye may lay hold on every good thing” (Moroni 7:21).
He says he comes to “that faith,” and then he says he will say how we can lay
hold upon every good thing, but he does not say that the two are connected.
This excellent orator continues to keep his audience’s attention.
Mormon explains how God sent angels to minister to people and to “make
manifest concerning the coming of Christ,” and then he makes a very significant claim: “in Christ there should come every good thing” (Moroni 7:22).
Note that this claim, as important as it is, is still not the key we are waiting for.
This statement tells us the origin of every good thing—Christ—but it does
not tell us how we can lay hold upon every good thing. Once again, Mormon
implicitly refers back to the beginning of his discourse, when he discussed
how nothing good can come from a bad source and nothing bad from a good
source. That second type of judgment we discussed, that of being able to discern when something is from the Lord and when it is not, comes into play.
The statement “in Christ there should come every good thing” reaffirms the
concept that he is the source of all that is good. But how can we lay hold upon
all these good things?
The suspense builds.
Before he explicitly tells us how to do this, Mormon helps us understand
that we should not make the mistake of thinking that we can lay hold upon
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these good things by our own power and effort. He repeats that “all things
which are good cometh of Christ,” and then he explains that we would fail
to gain these good things without Christ because “otherwise men were fallen,
and there could no good thing come unto them” (Moroni 7:24).
Now that he has established our human limitations, he finally states the
key we have been waiting to learn: “by the ministering of angels, and by every
word which proceeded forth out of the mouth of God, men began to exercise
faith in Christ; and thus by faith, they did lay hold upon every good thing;
and thus it was until the coming of Christ. And after that he came men also
were saved by faith in his name” (Moroni 7:25–26). Before the coming of the
Savior, people laid hold upon every good thing through exercising faith in
Christ. And, once he came, they still laid hold upon every good thing by the
same divine means.
Mormon lays out for us a very careful and thorough explanation of how
people were able to exercise faith in Christ through different periods of time.
Before the Savior came, people depended upon the “ministering of angels”
and “every word which proceeded forth out of the mouth of God” (Moroni
7:25). While the Lord was on the earth with the Nephites, people relied upon
his own words: “And as surely as Christ liveth he spake these words unto our
fathers, saying: Whatsoever thing ye shall ask the Father in my name, which
is good, in faith believing that ye shall receive, behold, it shall be done unto
you” (Moroni 7:26). And, after the Lord’s personal ministry to the Nephites,
angels still ministered to people and showed themselves
unto them of strong faith and a firm mind in every form of godliness.
And the office of their ministry is to call men unto repentance, and to fulfil and
to do the work of the covenants of the Father, which he hath made unto the children
of men, to prepare the way among the children of men, by declaring the word of
Christ unto the chosen vessels of the Lord, that they may bear testimony of him.
And by so doing, the Lord God prepareth the way that the residue of men
may have faith in Christ, that the Holy Ghost may have place in their hearts.
(Moroni 7:30–32)

Even though the Savior was no longer living among the people, they
could benefit from the ministering of angels and follow the inspired teachings
of those whom the Lord called to the ministry. By this process, the “residue
of men” (those to whom the Lord did not personally minister when he was
among the Nephites) could have faith in Christ and have the Holy Ghost
with them—and, we can properly conclude, people could exercise this faith
in Christ and lay hold upon every good thing.
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For the next several verses of his discourse, Mormon discusses faith. He
teaches a number of important concepts related to faith in a fair amount of
detail: if you have faith in Christ you will have the power to do whatever
is “expedient” in the Lord (Moroni 7:33); having faith in Christ is essential
to salvation (Moroni 7:34, 38); it is by faith that miracles happen and that
angels appear and minister to people (Moroni 7:37); if miracles have ceased it
is because people no longer exercise faith (Moroni 7:37–38); one indication
of faith in Christ is meekness (Moroni 7:39); and if you do not have faith
in Christ, you “are not fit to be numbered among the people of his church”
(Moroni 7:39).
Hope

At his point in his discourse, Mormon adds another level of depth to what he
is teaching about faith in Christ. He writes:
I would speak unto you concerning hope. How is it that ye can attain unto faith,
save ye shall have hope?
And what is it that ye shall hope for? Behold I say unto you that he shall have
hope through the atonement of Christ and the power of his resurrection, to be raised
unto life eternal, and this because of your faith in him according to the promise.
Wherefore, if a man have faith he must needs have hope; for without faith
there cannot be any hope. (Moroni 7:40–42)

While some may interpret the first part of this passage (“How is it that
ye can attain unto faith, save ye shall have hope?”) to mean that Mormon is
claiming that we must have hope in order to have faith, the context indicates
otherwise. First, Mormon has already discussed faith. If hope were necessary
for faith, it would make logical sense, especially in this carefully constructed
discourse, to discuss hope before he discussed faith. Second, verse 42 clearly
states, “without faith there cannot be any hope.” And third, Mormon explains
in verse 41 that the object of our hope—to be raised unto eternal life—is
based on our faith. That would appear to make the interpretation of “How is
it that ye can attain unto faith, save ye shall have hope?” to be that we cannot
have faith without having hope as a natural result. (Instead of meaning that
we cannot have faith without having hope first.) In other words, how can you
have faith without having hope, its natural fruit?9
Just as faith in Christ is necessary to lay hold upon every good thing, hope
is also essential. And it is not just any hope; it is “hope through the atonement
of Christ and the power of his resurrection, to be raised unto life eternal, and
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this because of your faith in him according to the promise” (Moroni 7:41).
Our faith must be in Christ, and our hope is through his Atonement; both
faith and hope are centered in the Savior and made possible because of him.
We are not to go through life constantly doubting whether we are good
enough to return to God’s presence and be blessed with eternal life. Instead,
we are to have hope that we will be raised to eternal life—not because we are
so good that we have earned it but because he is so good that he has blessed us
through his Atonement. It is the kind of hope that “maketh an anchor to the
souls of men, which would make them sure and steadfast, always abounding
in good works, being led to glorify God” (Ether 12:4). This, of course, does
not mean that we can rely on his goodness and then go about breaking the
commandments and ignoring our covenants. A life that truly includes the
faith and hope in Christ that Mormon is talking about is a life of following
the Lord and keeping covenants. We must put forth our efforts, but our faith
and hope are not in our efforts; they are in Christ.
We learn a new concept from Mormon when he teaches that we cannot
have faith or hope unless we are “meek, and lowly of heart” (Moroni 7:43).
Our faith and hope are vain if we lack meekness and lowliness in heart,
because being meek and lowly in heart is necessary for us to be “acceptable
before God” (Moroni 7:44) What good is it to have faith and hope if God
rejects us for not being meek and lowly in heart? This idea of meekness now
leads us to the climax of Mormon’s discourse.
The Emotions (Pathos)

Professor Kennedy writes that another element of rhetoric, pathos, as found
in the New Testament, “inheres in the audience and may be defined as the
emotional reactions the hearers undergo as the orator ‘plays upon their feelings.’”10 It is important to note that while pathos is the audience aspect of
rhetoric, it relates to what the speaker said to create the emotions in the audience, not to the audience’s reaction itself. For example, Kennedy explains that
in “the New Testament its commonest form is the promise of eternal life or
threat of damnation.”11 The pathos of the discourse is speaking about eternal
life and damnation in hopes of moving people to change their lives.
While there are not always clear distinctions in a discourse among ethos,
logos, and pathos—some parts of the talk can contain two or three of the
elements at the same time—this last section of Mormon’s discourse is the one
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most full of pathos. This is the passage in which the prophet most directly,
and powerfully, calls his audience to live a certain way.
Charity

In order to be meek and lowly in heart (in other words, to be acceptable to
God) and confess “by the power of the Holy Ghost that Jesus is the Christ,”
Mormon teaches that we must have charity. Without charity, we are “nothing”
(Moroni 7:44). Using words similar to those Paul wrote in discussing charity,12 Mormon describes this concept:
And charity suffereth long, and is kind, and envieth not, and is not puffed up,
seeketh not her own, is not easily provoked, thinketh no evil, and rejoiceth not in
iniquity but rejoiceth in the truth, beareth all things, believeth all things, hopeth all
things, endureth all things. Wherefore, my beloved brethren, if ye have not charity,
ye are nothing, for charity never faileth. Wherefore, cleave unto charity, which is
the greatest of all, for all things must fail. (Moroni 7:45–46)

And, while the traditional Christian world makes the distinctions
among affection, friendship, Eros, and charity,13 Mormon brings a depth to
the doctrine of charity that ventures well beyond even Paul’s words: “charity
is the pure love of Christ, and it endureth forever” (Moroni 7:47). It is the
love that Christ possesses; the love that he has for us. When we have charity in our heart14 for others, we have the love Christ has for others in our
hearts. Knowing Mormon’s definition of charity can be of great help to us as
we strive to love others. For example, we now understand that when we read
Moroni 7:45 we are reading a description of Christ’s love; we understand that
reading that verse helps us know how to love others if we wish to love as our
Savior loves.
The Children of God

In the concluding verse of the chapter, the last words of his sermon, Mormon
tells us how to be blessed with charity and the blessings that come with having this all-important gospel characteristic:
Wherefore, my beloved brethren, pray unto the Father with all the energy of heart,
that ye may be filled with this love, which he hath bestowed upon all who are true
followers of his Son, Jesus Christ; that ye may become the sons of God; that when
he shall appear we shall be like him, for we shall see him as he is; that we may
have this hope; that we may be purified even as he is pure. Amen. (Moroni 7:48;
emphasis added)
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This verse could be read in at least two different ways. One reading could
be that we are to pray to be filled with this love for a number of reasons:
(1) that we may become the sons (and daughters) of God; (2) that when he
shall appear we shall be like him; (3) that we may have this hope; and (4) that
we may be purified as he is pure. Though we certainly do not want to base our
interpretation solely on punctuation, the series of semicolons may lead us to
infer that Mormon is giving us this list of blessings to pray for.
A second justifiable reading is that Mormon is instructing us to pray to
be filled with this love so that we may become the sons (and daughters) of
God and then explains what it means to be the children of God: when he
appears, we will be like him because we will see him as he is—as his children
we may have this hope and we may be purified even as he is pure. It is worthwhile to include the same verse from Professor Skousen’s edition of the Book
of Mormon:
Wherefore my beloved brethren,
pray unto the Father with all the energy of heart
that ye may be filled with this love
which he hath bestowed upon all
who are true followers of his Son Jesus Christ,
that ye may become the sons of God,
that when he shall appear, we shall be like him
—for we shall see him as he is—
that we may have this hope,
that we may be purified even as he is pure.
Amen.15

While I am not basing this second interpretation on the lack of semicolons, this version does make this alternative reading of the verse more
readily apparent.
This passage concerning charity is the climax of Mormon’s address
because it is the most important part of his teaching and is the doctrinal point
that his entire discourse has been leading up to. It is most important because
it teaches us how to become the sons and daughters of God. All of the other
concepts Mormon discusses—good and evil, things that are from God and
things from the adversary, laying hold upon every good thing, exercising faith
in Christ, hope, meekness and lowliness of heart—are extremely important
and not to be minimized, but they are not what charity is. Charity “never faileth,” it is the “greatest of all,” it is “bestowed upon all who are true followers
of . . . Jesus Christ,” and it makes us “the sons [and daughters] of God.”
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While laying hold upon every good thing through exercising faith in
Christ helps us become children of Christ, Mormon may be teaching us that
the gift of charity helps us become even more: the children of God. It is not
uncommon for people to assume that being a child of Christ and a child of
God are interchangeable—that the two terms basically mean the same thing.
While there may be instances in the scriptures, in talks by modern Church
leaders, and in works by scholars in which the two terms do carry the same
meaning,16 it may be significant that Mormon uses the two terms in the same
discourse. Perhaps he is using them in two distinct ways. It may be telling
that “child of Christ” is used early in the sermon while “the sons of God” is
used later in a discourse that is constructed in a progressive way in which each
section builds upon previous sections, working towards the climax of the sermon. It makes sense, within the context of the sermon, that the two doctrinal
concepts could be carefully used for two different purposes.
We are all children of God in the sense that he is the Father of our spirits, but this last verse of Mormon’s discourse may be referring to something
beyond our being the Father’s children because he is the Father of our spirits. The first step is for us to become the children of Christ (see Moroni 7:19
and our discussion above). However, we also want to become “joint-heirs
with Christ”: “The Spirit itself beareth witness with our spirit, that we are
the children of God: and if children, then heirs; heirs of God, and joint-heirs
with Christ” (Romans 8:16–17; emphasis added). If we do not progress and
remain a child of Christ, then we cannot be a joint-heir with him; we cannot
inherit what he inherits as his child. But if we progress and become a son or
daughter of God, then we become a joint-heir with Christ.
In what sense might Mormon be meaning the term “sons of God” in
verse 48? In what sense might being a child of God be a progression from being
a child of Christ? Perhaps the Doctrine and Covenants provides an answer:
And again we bear record—for we saw and heard, and this is the testimony of the
gospel of Christ concerning them who shall come forth in the resurrection of the
just—
They are they who received the testimony of Jesus, and believed on his name
and were baptized. . . .
That by keeping the commandments they might be washed and cleansed from
all their sins, and receive the Holy Spirit . . . ;
And who overcome by faith, and are sealed by the Holy Spirit of promise,
which the Father sheds forth upon all those who are just and true.
They are they who are the church of the Firstborn.
They are they into whose hands the Father has given all things—
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They are they who are priests and kings, who have received of his fullness, and
of his glory;
And are priests of the Most High. . . .
Wherefore, as it is written, they are gods, even the sons of God. (Doctrine and
Covenants 76:50–58; emphasis added)

As we discussed earlier, King Benjamin teaches that to become the children of Christ is to be “spiritually begotten” of Christ; it is the result of our
hearts having been “changed through faith on his name” (Mosiah 5:7). The
Doctrine and Covenants teaches that to be the children of God is to be
“sealed by the Holy Spirit of promise,” to be “the church of the Firstborn,” and
to be given all that the Father has. To become a child of Christ is one of our
greatest desires, but we do not want to remain a child; we want to mature
in our discipleship and become a joint-heir with Christ. And what is it that
comprises all that the Father has? Fundamentally, it is eternal life, “which gift
is the greatest of all the gifts of God” (Doctrine and Covenants 14:7).
Conclusion

Mormon’s discourse in Moroni 7 is a masterful example of a carefully constructed discourse that builds to a most important message. As Rust writes,
the “sermon progresses in a simple yet subtle interlocking of parts.”17 While
it is often known for “faith, hope, and charity,” the discourse began with a
thoughtful discussion of good gifts, evil gifts, and their respective sources. This
prophet and master orator would work his way through a number of different
concepts, building teaching upon teaching, before he would even arrive at the
three doctrinal pillars for which his sermon is best known. Mormon teaches
us something that no other prophet had taught before—that charity is the
pure love of Christ, and that being filled with this pure love leads to becoming the children of God. This entire discourse is a beautifully and powerfully
constructed doctrinal edifice that leads us to the essential understanding of
what we need to do to ultimately gain eternal life.
Notes
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Mormon (Salt Lake City: Deseret Book; Provo, UT: FARMS, 1997), 140. See this section of
Rust’s chapter on sermons for a broad overview of Mormon’s discourse.
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8. Interestingly, though he mentions that he has said earlier that he would speak about
faith, nowhere previously in this discourse has he mentioned speaking about that topic.
This discourse seems to begin at the beginning: “And now I, Mormon, speak unto you . . .”
(Moroni 7:2). Perhaps in a previous discourse he promised that he would speak of faith and is
just now getting to that topic.
9. Professor Larry E. Dahl makes a similar argument in “Faith, Hope, Charity,” in
Cheesman, The Book of Mormon: The Keystone Scripture, 137–50.
10. Kennedy, New Testament Interpretation, 15.
11. Kennedy, New Testament Interpretation, 15.
12. Compare Moroni 7:44–46 to 1 Corinthians 13. The reasons for the similarities
between these two passages of scripture are beyond the scope of this paper. For an important
discussion on Book of Mormon and New Testament intertextuality, however, see Nicholas
J. Frederick, “Evaluating the Interaction between the New Testament and the Book of
Mormon: A Proposed Methodology,” Journal of Book of Mormon Studies 24 (2015): 1–30.
13. See C. S. Lewis, The Four Loves (New York: Harcourt Brace & Company, 1988).
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Religious Studies Center; Salt Lake City: Deseret Book, 2007), 290–301.
15. Skousen, Book of Mormon, 726. Similarly, in the first edition of the Book of Mormon,
there is no series of semicolons to mislead us: “Wherefore, my beloved brethren, pray unto
the Father with all the energy of heart, that ye may be filled with this love which he hath
bestowed upon all who are true followers of his Son Jesus Christ, that ye may become the
sons of God, that when he shall appear, we shall be like him: for we shall see him as he is, that
we may have this hope, that we may be purified even as he is pure. Amen.”
16. For example, Professor Jared W. Ludlow understands Alma’s teaching about being
born again and becoming the sons and daughters of God in Mosiah 27:25–26 as meaning
either being the children of God the Father or the children of Christ. See “The Father in
the Sermon on the Mount,” in The Sermon on the Mount in Latter-day Scripture, ed. Gaye
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T

Joseph understood scripture to be somewhat fluid in that additional revelation could revise, update, or correct

he Joseph Smith Translation ( JST) of 1 Corinthians 15:40 is significant
for the Latter-day Saint (LDS) community because the King James
Version (KJV) is closely associated with the LDS doctrine of three degrees of
glory in the Resurrection. Of particular interest is that JST 1 Corinthians 15:40
adds two phrases to the KJV,1 in bold below:
KJV 1 Corinthians 15:40

There are also celestial bodies, and bodies terrestrial: but the glory of the celestial is one, and the glory of the terrestrial is another.
JST 1 Corinthians 15:40

Also celestial bodies, and bodies terrestrial, and bodies telestial; but the glory
of the celestial, one; and the terrestrial, another; and the telestial, another.
The following question naturally arises: What is the relationship of the
JST additions to the biblical text? It has been generally recognized that the

previous understanding and that any version of the written word was not necessarily the final word.
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JST may represent various kinds of changes, categorized as (1) “Restoration of
original text,” (2) “Restoration of what was once said or done but which was
never in the Bible,” (3) “Editing to make the Bible more understandable for
modern readers,” (4) “Editing to bring biblical wording into harmony with
truth found in other revelations or elsewhere in the Bible,” and (5) “Changes
to provide modern readers teachings that were not written by original
authors.”2 Nevertheless, a comprehensive analysis of JST 1 Corinthians 15:40
to determine which of these categories it falls into is lacking. In addition, a
standard methodology to conduct analyses for individual JST passages has
not been established. Therefore, our purpose is twofold: (1) utilize a balanced approach to analyze the relationship of JST 1 Corinthians 15:40 to
the biblical text and (2) discuss potential benefits of this approach, including
how it could be applied to other JST texts. To accomplish this, we will first
introduce our methodology, then apply it to conduct an in-depth analysis of
JST 1 Corinthians 15:40, and finally return to discuss potential benefits of
our approach.
A Balanced Approach

Over a number of years, we have observed LDS leaders and teachers take different approaches to Joseph Smith’s translation of the Bible.3 Sometimes we
have seen a focus on the biblical text, with less reference to the JST, and at
other times we have seen an emphasis on the JST, with less attention to the
biblical text. In contrast, we suggest that a balanced approach, which includes
an in-depth understanding of both the biblical and JST texts, is a better
option. This is because ignorance of either perspective may lead to incorrect
conclusions4 and because a superficial knowledge of the biblical or JST texts
might limit our appreciation of what the JST offers to modern readers.
What does a balanced approach to JST texts look like? By this we mean
separating the analysis into two parts—first examining the biblical text without modern revelation and then investigating the JST text with modern
revelation. The reason for this methodology is that a thorough evaluation
of the biblical text provides the best foundation for fully understanding the
JST. We see JST 1 Corinthians 15:40 as a useful case study for this kind of
approach because it raises important issues of biblical language, textual variants, and literary structure that can be compared to modern revelations and
Joseph Smith’s teachings.
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To analyze the relationship of JST 1 Corinthians 15:40 to the biblical
text, we will focus on whether the JST represents a restoration of original
text or a modern revelatory change by Joseph Smith. By restoration of original text we mean that the JST is an English version of the author’s original
text, and by modern revelatory change we mean creating a different text than
what was original, including if the information represents what happened or
was known anciently but did not exist as part of the author’s original text.
Focusing our analysis in this way will provide the basis for our conclusions
about the nature of the relationship of the JST to the biblical text and for
discussing the potential benefits of our approach.
Biblical Text without Modern Revelation

First Corinthians contains Paul’s written responses to several issues raised
by the church at Corinth (see 1 Corinthians 5:1; 7:1). More specifically,
chapter 15 addresses a major problem that had developed among some in
the Corinthian congregation—denial of the Resurrection. Paul begins his
response by reminding the Corinthian Saints of the gospel he preached and
they believed: that Christ died for our sins, was buried, rose again the third
day, and was seen by many witnesses (vv. 1–11). Then he asks, “Now if Christ
be preached that he rose from the dead, how say some among you that there
is no resurrection of the dead?” (v. 12). Paul counters this false idea by declaring the reality of the Resurrection of Christ and all mankind (vv. 13–34) and
then turns to an actual or anticipated objection of his audience. “But some
man will say, How are the dead raised up? and with what body do they come?”
(v. 35). The rest of the chapter is Paul’s answer to these questions, wherein he
explains the nature of the resurrected body (vv. 36–57), including our specific
passage of interest (v. 40).
Numerous commentators have examined 1 Corinthians 15,5 and several topics elucidated by these efforts are important here: Greek wording,
textual analysis, use of rhetorical contrasts, chiastic literary structure, and
creation context.
Greek Wording

As we will explore the idea of celestial, terrestrial, and ( JST) telestial “bodies,”
the use of the Greek word sōma, meaning “body,” is noteworthy.6 While the
word sōma is used primarily to indicate human or animal bodies, Paul also
employs it in comparing plant bodies to seeds and in reference to astronomical
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bodies.7 Paul uses this word to make analogies to the resurrected human sōma
to answer the question of what type of body rises in the Resurrection.
Other important Greek words are those translated “celestial” and “terrestrial” in the KJV. In Greek these are epouranios and epigeios, meaning “heavenly”
and “earthly,”8 which are the words typically used in modern translations. In
fact, the KJV renders epouranios and epigeios as “heavenly” and “earthly” (or
similar) in all other New Testament occurrences,9 but the one place they
are translated as “celestial” and “terrestrial” is in 1 Corinthians 15:40. The
English “celestial” comes from the Latin caelesti(s), which means “heavenly”
(as a derivative of caelum, meaning “heaven, sky”),10 and the English “terrestrial” comes from the Latin terrestri(s) which means “pertaining to earth” (as
a derivative of terra, meaning “earth”).11 When these meanings are properly
understood, “celestial” and “terrestrial” provide an accurate translation of the
Greek epouranios and epigeios.
Textual Analysis

There are no known textual issues with the Greek of 1 Corinthians 15:40.
In one Greek textual commentary, there are ninety-four entries for textual
variants in 1 Corinthians, and of these, ten are in 1 Corinthians 15, but none
of them involves or calls into question verse 40.12 However, nearby there is
evidence of intentional changes. In 1 Corinthians 15:47 the KJV reads, “The
first man is of the earth, earthy: the second man is the Lord from heaven.” The
two words “the Lord” are found in some manuscripts but absent in others. As
Collins notes, “According to the general principles of textual criticism the
reading is to be preferred that best explains the origin of all others.”13 Hence
Metzger identifies “the Lord” as a “gloss added to explain the nature of ‘the
man from heaven’”14 and that the preferred reading is without it. Another
nearby textual variant is 1 Corinthians 15:51, where the KJV reads, “We shall
not all sleep, but we shall all be changed.” Per Fee, “This text has suffered considerable corruption in transmission. There are five basic text forms.”15 The
five texts vary by the existence or absence of “not” before “all sleep” and “all
be changed,” ascribing quite different meanings to the text. Metzger has suggested that because “Paul and his correspondents had died, the statement . . .
seemed to call for correction. The simplest alteration was to transfer the
negative to the following clause.”16 These examples of textual variants in the
Greek provide evidence of intentional changes to Paul’s original text, both
addition and correction. However, there is no evidence of tampering with
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1 Corinthians 15:40. If alterations were made to verse 40, they would have
been very early, such that no extant manuscripts hint of them.
Rhetorical Contrasts

Paul’s explanation of the resurrected body is an extended argument using rhetorical contrasts.17 The multiple contrasts he uses in 1 Corinthians 15:36–54
illustrate both the resurrected body’s continuity with, and dissimilarity from,
the mortal body. Paul’s logic develops and maintains this distinction, which
can be seen by grouping the contrasts as follows:
•
Seed versus Plant (vv. 36–38): One does not sow a plant to get a plant,
but a seed that must die to come forth as a plant. Each kind of seed
gives a certain kind of plant “body,” and while the two are inseparably
linked, they are clearly different from each other.18
•
Earthly versus Heavenly (vv. 39–41): Earthly bodies and heavenly
bodies have different kinds of glory or splendor. In addition, earthly
bodies consist of different kinds of flesh (humans, animals, birds,
fish), while heavenly bodies exhibit different kinds of luminosity (sun,
moon, stars).
•
Natural versus Spiritual (vv. 42–44): A natural, perishable body is laid
in the ground while a spiritual, imperishable body is raised by resurrection. The natural body is sown in dishonor and weakness, while the
spiritual body comes forth in glory and power.
•
First Adam versus Last Adam (vv. 45–49): The first Adam was of the
earth, while the last Adam is of heaven. Those who are of Adam bear
his likeness, and those who are of Christ will bear his likeness.
•
Current versus Changed (vv. 50–54). Humankind’s current body
of flesh and blood is not suitable to inherit the kingdom of God at
Christ’s coming. Humans must be changed from perishable and mortal to imperishable and immortal. Then death will be swallowed up
in victory.
The biblical text, laid out according to the above groups of contrasts, is
shown in table 1. While there are other aspects of the text, including various
subunits with different emphases,19 this arrangement highlights the pervasive
number of contrasts in verses 36–54.
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Table 1: Contrasts in 1 Corinthians 15:36–54 (New International Version)a
Seed versus Plant

Seed

Plant

“But God gives it a body as
“How foolish! What you sow “When you sow, you do not
he has determined, and to
does not come to life unless plant the body that will be,
each kind of seed he gives
it dies” (v. 36)b
but just the seed, perhaps
of wheat or something else” its own body” (v. 38)
(v. 37)

Earthly versus Heavenly

Earthly

Heavenly

“The sun has one kind of
“Not all flesh is the same:
“There are also heavenly
splendor, the moon another
bodies and there are earthly People have one kind of
flesh, animals have another, and the stars another; and
bodies; but the splendor
star differs from star in
birds another and fish
of the heavenly bodies is
splendor” (v. 41)
another” (v. 39)
one kind, and the splendor
of the earthly bodies is
another” (v. 40)

Natural versus Spiritual

Natural

“So will it be with the resur- “The body that is sown is
rection of the dead” (v. 42a) perishable” (v. 42b)
“it is sown in dishonor”
(v. 43a)
“If there is a natural body,
there is also a spiritual
body” (v. 44c, d)

First Adam versus Last
Adam

“it is sown in weakness”
(v. 43c)
“it is sown a natural body”
(v. 44a)

First Adam

“The first man was of the
“So it is written: ‘The first
dust of the earth” (v. 47a)
man Adam became a living
being’; the last Adam, a life- “As was the earthly man, so
are those who are of the
giving spirit. The spiritual
earth” (v. 48a)
did not come first, but the
“And just as we have borne
natural, and after that the
the image of the earthly
spiritual” (vv. 45–46)
man” (v. 49a)

Spiritual
“it is raised imperishable”
(v. 42c)
“it is raised in glory” (v. 43b)

“it is raised in power”
(v. 43d)
“it is raised a spiritual body”
(v. 44b)

Last Adam
“the second man is of
heaven” (v. 47b)20
“and as is the heavenly man,
so also are those who are of
heaven” (v. 48b)
“so shall we bear the image
of the man from heaven”
(v. 49b)
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Changed

“I declare to you, brothers
and sisters” (v. 50a)

“that flesh and blood cannot” “inherit the kingdom of God”
(v. 50b)
(v. 50b)
“inherit the imperishable”
“nor does the perishable”
(v. 50c)
(v. 50c)

“We will not all sleep, but
we will all be changed. . . .
For the trumpet will sound,
the dead will be raised
imperishable, and we will
be changed” (vv. 51b, 52b)

“For the perishable must”
(v. 53a)
“and the mortal” (v. 53b)
“When the perishable has”
(v. 54a)
“and the mortal” (v. 54b)

“clothe itself with the imperishable” (v. 53a)
“with immortality” (v. 53b)
“been clothed with the
imperishable” (v. 54a)
“with immortality” (v. 54b)

“then the saying that is written will come true” (v. 54c)

“Death” (v. 54d)

“has been swallowed up in
victory” (v. 54d)

a
The New International Version (NIV) is used here because it helps highlight the
contrasts.
b
Compare to Jesus’s prediction of his death and resurrection: “Verily, verily, I say unto
you, Except a corn of wheat fall into the ground and die, it abideth alone: but if it die, it
bringeth forth much fruit” ( John 12:24).

Chiastic Structure

If we look closely at “Earthly versus Heavenly” in table 1 (vv. 39–41), the contrast seems out of order in the text. As Fee has pointed out, “The series seem
to begin with ‘earthly bodies’ (v. 39), followed by ‘heavenly bodies’ (v. 41),
with a twofold affirmation (v. 40) standing as the middle term that expressly
ties the two together. All together they form a nearly perfect chiasm.”21 This
chiastic structure, or inverted parallelism, can be seen by organizing the
English text as follows:22
Verse 39
A
		
		
		
		
Verse 40		
		
		
		
Verse 41		
		
		
A’

Not all flesh is the same;
B People have one kind;
Animals another;
Birds another;
Fish another.

[earthly bodies]

C There are heavenly bodies
[Bʹ]
There are earthly bodies		
[B]
Cʹ The splendor of the heavenly bodies is of one kind;
The splendor of the earthly bodies is of another.
Bʹ The sun has one kind of splendor;
The moon another kind of splendor;
The stars another kind of splendor;
And star differs from star in splendor. [heavenly bodies]
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Notice how well verse 40 fits within the chiasm and is the focal point of
the contrast. If Paul intended this passage to be chiastic, it represents a sophisticated literary technique that contrasts earthly and heavenly bodies, and the
differences within each category. “Thus the first and final sentences (A–Aʹ)
emphasize differences within kinds; the two B sentences emphasize the differences within ‘genus’ (the earthly expressed in terms of ‘flesh’; the heavenly
in terms of ‘splendor’); while the two middle sentences (C–Cʹ) simply state
the realities of earthly and heavenly ‘bodies.’”23 Seeing verses 39–41 as chiastic
adds strength to the logic of Paul’s argument and obviates what might otherwise be difficulty with the order and progression of the biblical text.
Creation Context

Another aspect of 1 Corinthians 15:36–49 appears to be Paul’s allusions to
the biblical account of Creation. This seems to provide for an analogy of a
new creation through Christ and the Resurrection. Importantly, the wording
of verse 40 is aligned with the two major groupings found in the Creation
narrative—the heavens and the earth. Per Wright:
A glance through Genesis 1–2 reveals how many of its major themes are alluded to
in Paul’s present argument. The creator God made the heavens and the earth, and
filled both with his creatures; Paul mentions these two categories in verse 40, and
uses a discussion of them to distinguish the first Adam from the final one. . . . The
creator made the lights in the heaven, which Paul mentions in verse 41. He created
plants bearing fruit containing seed, so that more plants could be produced; Paul
makes this a major theme in verses 36–8, and then draws on the language of sowing
in verses 42–4. The creator made every kind of bird, animal and fish; Paul brings
them, too, into his argument (verses 39–40). . . . This is indeed a deliberate and careful theology of new Genesis, of creation renewed.24

In addition, it has been recognized that the types of flesh Paul mentions
in verse 39 are the four kinds of flesh in the Creation account. According to
Fee, “The four ‘kinds’ are standard expression of ‘animal’ life (human beings,
beasts, birds, fish),” which “are the four specifically mentioned, in reverse order,
as being created on the fifth and sixth days of creation (Gen. 1:20, 24, 26).”25
This observation is helpful because we can see how humans, beasts, birds, and
fish mirror the Creation account for describing bodies on the earth (earthly
bodies),26 just as the sun, moon, and stars mirror the Creation account for
describing bodies in the heavens (heavenly bodies). Furthermore, the earthly
bodies have one kind of glory, while the heavenly bodies have a different kind
of glory. Recognizing that earthly bodies do not shine like heavenly bodies,
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Wright identifies the “glory” referred to here “to mean ‘honour’, ‘reputation’, ‘proper dignity,’”27 and Fee notes this means “each is adapted to its own
peculiar existence.”28 Thus the comparison of earthly and heavenly bodies is
aligned with the specific terms Paul is using, which echo the Creation story
of Genesis.
We have completed the first part of our approach by examining the
biblical text of 1 Corinthians 15:40 without referencing modern revelation.
In summary, we can see that understanding the Greek wording, the use of
rhetorical contrasts, the chiastic literary structure, and the Creation context
helps us better appreciate Paul’s exposition of the resurrected body. Also, we
recognize that textual variants in the Greek do not compromise the exegesis
of 1 Corinthians 15:40. In the biblical text, it appears that Paul answers the
question of what type of body rises in the Resurrection by contrasting the
glory of terrestrial bodies on the earth (people, animals, birds, and fish) with
the glory of celestial bodies in the sky (sun, moon, and stars). And just as
there are different kinds of glorious heavenly bodies in the sky, there are different kinds of glorious human bodies in the Resurrection. The biblical text is
internally consistent, and Paul’s logic is compelling and persuasive.
JST Text with Modern Revelation

Having explored key aspects of the biblical text, we are in a position to analyze the Joseph Smith Translation text with modern revelation. To focus
our analysis, we will consider the question previously mentioned: Does the
JST represent a restoration of original text or a modern revelatory change by
Joseph Smith? In other words, did Paul originally write about “bodies telestial” ( JST 1 Corinthians 15:40) and glory or is this a revelatory reading by
Joseph Smith? To answer this question, there are a number of topics that need
to be addressed, and points may be made in favor of either possibility.
Joseph Smith’s Views of the Biblical Text

On 15 October 1843, Joseph Smith is reported to have said, “I believe the
bible, as it ought to be, as it came from the pen of the original writers.”29 In
a few cases, Joseph specifically identified what he believed a biblical author
originally wrote,30 but more often he did not, leaving us with questions about
which Bible version(s) he thought reflected the original text (e.g., Hebrew,
Greek, English, or other) and which passages he thought were unchanged
since originally written. This uncertainty is amplified by instances when
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Joseph used the KJV to establish doctrinal points in contrast to his own previous JST revisions. For example, KJV Hebrews 11:40 reads, “God having
provided some better thing for us, that they without us should not be made
perfect,” while the JST reads, “God having provided some better things for
them through their sufferings, for without sufferings they could not be made
perfect.” The JST removes the idea that those who are dead need those who
are alive to be made perfect. Nevertheless, on 6 September 1842, Joseph specifically quoted the KJV to make this point and attributed it to Paul: “Let
me assure you that these are principles in relation to the dead and the living
that cannot be lightly passed over, as pertaining to our salvation. For their
salvation is necessary and essential to our salvation, as Paul says concerning
the fathers—that they without us cannot be made perfect—neither can we
without our dead be made perfect” (D&C 128:15). This illustrates that JST
changes do not automatically mean the KJV is incorrect or that the original
text has been modified.31
Another consideration is that Joseph Smith accepted variant readings
of the same passage, even when the KJV appears to represent the original
text. For example, Joseph understood different versions of Malachi 4:5–6 to
be acceptable, including both the KJV and Moroni’s version. When Moroni
first appeared to seventeen-year-old Joseph on 21 September 1823, he quoted
and altered Malachi 4:5–6 significantly compared to the KJV (see JS—H
1:38–39). However, a few years later, Joseph translated the Book of Mormon,
which described how the resurrected Jesus commanded the Nephites to write
“the words which the Father had given unto Malachi” (3 Nephi 24:1) and then
quoted Malachi chapters 3 and 4, including chapter 4 verses 5–6 as they are in
the KJV (see 3 Nephi 25:5–6). Moreover, in Joseph’s subsequent revelations,
we find parts of these verses with variant readings (see D&C 27:9; 98:16–17),
and yet when Elijah appeared to fulfill Malachi’s prophecy, he quoted the KJV
(see D&C 110:14–15). With several acceptable variant readings in Joseph’s
revelations, we can better appreciate why he quoted Malachi’s prophecy from
the KJV but then wrote, “I might have rendered a plainer translation to this,
but it is sufficiently plain to suit my purpose as it stands” (D&C 128:18).
Thus, Joseph understood variant readings of Malachi 4:5–6 to be acceptable,
even when the KJV appears to represent Malachi’s original text.
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Joseph Smith’s Revelations Related to 1 Corinthians 15:40–41

On 16 February 1832, while Joseph Smith and Sidney Rigdon were working
on the JST, they came to John 5:29, which catalyzed what became known
as “the Vision.” In introducing the written account of this vision, which later
became D&C 76, Joseph Smith’s history states: “From sundry revelations
which had been received, it was apparent that many important points touching the Salvation of man had been taken from the Bible, or lost before it was
compiled.”32 It appears that Joseph saw the Vision as helping restore knowledge that was either taken or lost from the Bible, and multiple aspects of his
revelatory experience connect to 1 Corinthians 15:40–41. Corresponding
passages in the original inscription of the Vision and the edited version of
D&C 76 are detailed in table 2.
Table 2. Passages from the Written Account of the Vision Relating to
1 Corinthians 15:40–41
Original Inscription (John Whitmer)a

D&C 76 (2013 Edition)

“these are th[e]y whose bodies are celestial “These are they whose bodies are celestial,
whose glory is that of the sun, even the
whose glory is that of the Son even of God
the highest of all which glory the Sun of the glory of God, the highest of all, whose
glory the sun of the firmament is written
firmament is written of as being typical—
of as being typical. And again, we saw the
And again we saw the Terrestrial world &
terrestrial world, and behold and lo, these
behold & lo these are they who are of the
are they who are of the terrestrial, whose
Terrestrial whose glory differeth from that
glory differs from that of the church of the
of the Church of the first born who have
received of the fulness of the father even as Firstborn who have received the fulness of
the Father, even as that of the moon differs
that of the Moon differeth from the Sun of
from the sun in the firmament.” (vv. 70–71)
the firmament”
“wherefore they are bodies Terrestrial & not
bodies Ceelestial & differeth in glory as the
Moon differeth from the Sun . . .”

“Wherefore, they are bodies terrestrial, and
not bodies celestial, and differ in glory as
the moon differs from the sun.” (v. 78)

“& now this is the end of the vision which
we saw of the Terrestrial that the Lord
commanded us to write while we were yet
in the Spirit”
“And again we saw the glory of the Telestial
whose glory is of that of the lesser even of
«as» the glory of the Stars differeth from
that of the Moon glory of the Moon in the
firmament”

“And now this is the end of the vision which
we saw of the terrestrial, that the Lord
commanded us to write while we were yet
in the Spirit. And again, we saw the glory
of the telestial, which glory is that of the
lesser, even as the glory of the stars differs
from that of the glory of the moon in the
firmament.” (vv. 80–81)
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“These are they who receive not of his
“these are they who receive not of his fulfulness in the eternal world, but of the
ness in the eternal world but of the Holy
Holy Spirit through the ministration of the
Ghost through the administration of the
terrestrial; and the terrestrial through the
Terrestrial & the Terrestrial through the
ministration of the celestial. And also the
administration of the Celestial & also the
telestial receive it of the administering of
Telestial receive it of the administering of
angels who are appointed to minister for
angels who are appointed to minister for
them, or who are appointed to be ministhem or who are appointed to be ministertering spirits for them; for they shall be
ing Spirits for them for they Shall be heirs
heirs of salvation. And thus we saw, in the
of salvation & thus we saw in the Heavenly
heavenly vision, the glory of the telestial,
vision the glory of the Telestial which
which surpasses all understanding; and no
surpaseth all understanding & no man
man knows it except him to whom God has
knoweth it except him to whom God hath
revealed it. And thus we saw the glory of
revealed it and this thus we saw the glory
of the Telestial «Terrestrial» which excelleth the terrestrial which excels in all things the
glory of the telestial.” (vv. 86–91)
in all things the glory of the Telestial”
“& the glory of the Celestial is one even as
the Son is one & the glory of the Terrestrial
is one even as the glory of th[e] Moon is
one & the glory of the Telestial is one even
as the glory of the Stars is one for as one
Star differeth from another star in glory
even so differeth one from another from
glory in the Telestial world”

“And the glory of the celestial is one, even
as the glory of the sun is one. And the glory
of the terrestrial is one, even as the glory
of the moon is one. And the glory of the
telestial is one, even as the glory of the
stars is one; for as one star differs from
another star in glory, even so differs one
from another in glory in the telestial world.”
(vv. 96–98)

“but behold & lo we Saw the glory of the
Telestial world that they were in number
as innumerable as the stars in the firmament of Heaven or as the sand upon the
sea shore”

“But behold, and lo, we saw the glory and
the inhabitants of the telestial world, that
they were as innumerable as the stars in
the firmament of heaven, or as the sand
upon the seashore.” (v. 109)

Vision, 16 February 1832 [D&C 76], Revelation Book 1, pp. 136–39, http://www.
josephsmithpapers.org/paper-summary/revelation-book-1/124. To see the redactions
made after the original inscription by John Whitmer, consult Robin Scott Jensen, Robert J.
Woodford, and Steven C. Harper, eds., Manuscript Revelation Books, facsimile edition, vol. 1
of the Revelations and Translations series of The Joseph Smith Papers, ed. Dean C. Jessee,
Ronald K. Esplin, and Richard Lyman Bushman (Salt Lake City: Church Historian’s Press,
2009), 242–55.
a

D&C 76, which shows only minor variation from the text of the original inscription of the Vision, frequently draws upon the KJV wording of 1
Corinthians 15:40–41. However, the three types of glorious resurrected
bodies—represented typologically by the sun, moon, and stars—are identified in D&C 76 as celestial, terrestrial, and telestial bodies. In addition, the
worlds inherited by persons with each type of glorious resurrected body
are identified as celestial, terrestrial, and telestial (see D&C 76:71, 98, 109;
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also compare D&C 78:7, 14). Significantly, D&C 76 seems to be quoting
1 Corinthians 15:40–41 in verses 96–98 but alters the biblical text, including
the addition of information about the telestial glory.
Outside of D&C 76, the only other place in LDS scripture where the
term “telestial” occurs is D&C 88. This revelation was given less than a year
after the Vision and provides insight into how the universe is organized into
kingdoms. After explaining that the earth will be crowned with celestial
glory so that “bodies who are of the celestial kingdom may possess it forever
and ever” (v. 20), the revelation indicates that they who are not sanctified
through the law of Christ “must inherit another kingdom, even that of a
terrestrial kingdom, or that of a telestial kingdom” (v. 21). Those who cannot abide the laws of these kingdoms cannot abide the glory associated with
them (vv. 22–23, 29–32), and it is explained that all space in the universe is
divided up into kingdoms: “There are many kingdoms; for there is no space
in the which there is no kingdom; and there is no kingdom in which there
is no space, either a greater or a lesser kingdom” (v. 37). The implication is
that D&C 76 and 88, and by extension JST 1 Corinthians 15:40, accurately
describe the organization of kingdoms in the universe. We see that D&C 88
reinforces concepts found in the Vision and employs the celestial, terrestrial,
and telestial terminology as found in D&C 76 and JST 1 Corinthians 15:40.
If we apply the perspective of D&C 76 to JST 1 Corinthians 15:40–41,
we see a subtle but important difference in the use of “celestial” and “terrestrial” when compared to the KJV, delineated in table 3.
Table 3: Differences between KJV and JST Use of Terms in 1 Corinthians 15:40–41
KJV Text

JST Text

As there are different kinds of flesh among
terrestrial (earthly) bodies, there are
different kinds of glory among celestial
(heavenly) bodies.

As there are different kinds of flesh, there
are different kinds of resurrected bodies.

In the Resurrection there will be three kinds
of glory of celestial (heavenly) bodies, typified by the glories of the sun, moon, and
stars.

In the Resurrection there will be three kinds
of glorious bodies—celestial, terrestrial,
and telestial—typified by the glories of the
sun, moon, and stars.

There are various gradations of glory
among the stars.

There are various gradations of telestial
glory as stars differ in glory from each other.
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The JST of 1 Corinthians 15:40 was created after the Vision occurred33
and reflects the understanding and terminology of D&C 76, but Joseph’s
translation seems to use “celestial” and “terrestrial” differently than the biblical text. Was the Vision given such that Joseph Smith understood and used
these terms differently than Paul? This is difficult to determine. Our answer
will depend on our assumptions. On the one hand, if D&C 76 represents the
way Paul used the terms, then the JST may be a restoration of Paul’s original text. On the other hand, if the biblical text is what Paul originally wrote,
D&C 76 seems to be using the terms differently than Paul did and the JST
may be a modern revelatory change by Joseph Smith.
Joseph Smith’s Teachings Related to 1 Corinthians 15:40–41
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21 May 1843

“there is one glory of the sun
another of the moon & another of
the stars as one Star differeth &c.
so also is the reserection of the
dead. . . . There are some things in
my own bosom that must remain
there. If Paul could say, ‘I knew a
man who ascended to the third
heaven and saw things unlawful
for man to utter,’ I more.”c

“Paul ascended into the third
heavens, and he could understand the three principal rounds
of Jacob’s ladder—the telestial,
the terrestrial, and the celestial
glories or kingdoms, where Paul
saw and heard things which were
not lawful for him to utter. I could
explain a hundred fold more than
I ever have of the glories of the
kingdoms manifested to me in
the vision, were I permitted, and
were the people prepared to
receive them.”d

11 June 1843

“but St Paul informs us of three
glories & three heavens he knew
a man caught up to the third
heavens.”e
“Paul says caught up to 3d heaven,
& what tell that Lie for Paul.—Sun
Moon & Stars.”f

“But St. Paul informs us of three
glories and three heavens. He
knew a man that was caught up
to the third heavens. Now, if the
doctrine of the sectarian world,
that there is but one heaven, is
true, Paul, what do you tell that
lie for, and say there are three?”g

7 April 1844

“There is one glory of the moon sun “Paul says, ‘There is one glory of
& star &c.”h
the sun, and another glory of the
moon, and another glory of the
stars; for one star differeth from
another star in glory. So also is
the resurrection of the dead’ (I
Cor. 15:41).”i

16 June 1844

“go & read the vision—there is
glory & glory—Sun, moon, &
Stars—& so do they differ in
glory & every man who reigns is
a God . . .
Paul—says there is one Glory of
the Sun the moon & the Stars—&
as the Stars differs &c.”j

A survey of Joseph Smith’s teachings indicates that he often quoted from
Paul’s letters, especially Romans and 1 and 2 Corinthians.34 An examination
of extant accounts shows that several of his teachings relate specifically to 1
Corinthians 15:40–41.35 Primary sources and edited versions of statements
attributed to Joseph are provided in chronological order in table 4.
Table 4: Statements Attributed to Joseph Smith Relating to 1 Corinthians 15:40–41
Date
Before 8
August 1839

1 February
1843

Primary Source
“When any person receives a vision
of Heaven, he sees things that
he never thought of before. if we
should tell of glories as Paul did, in
my fathers house there are Many
Mansions.”a
Not applicable

Edited Version
Not applicable

“These are they that are perfect
through Jesus’ own blood, whose
bodies celestial are mention’d by
Paul, where the sun is the typical
glory thereof. . . . But the great
things of God, which he show’d
unto me, unlawful to utter, I dare
not declare; they surpass all the
wisdom and greatness of men,
and are only seen, as has Paul,
where they are.”b
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“Go and read the vision in the
Book of Covenants. There is
clearly illustrated glory upon
glory—one glory of the sun,
another glory of the moon, and
a glory of the stars; and as one
star differeth from another star
in glory, even so do they of the
telestial world differ in glory, and
every man who reigns in celestial
glory is a God to his dominions.
. . . Paul says, ‘There is one glory
of the sun, and another glory of
the moon, and another glory of
the stars; for one star differeth
from another star in glory. So
also is the resurrection of the
dead.’”k
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Willard Richards Pocket Companion, in Ehat and Cook, Words of Joseph Smith, 14.
Joseph Smith, “The Vision,” Times and Seasons 4, no. 6 (1 February 1843): 84. These
statements come from a poetic version of D&C 76, which was written nearly eleven years
after Joseph and Sidney experienced the Vision. In an analysis of authorship, Hicks has suggested that this poetic version was ghostwritten by W. W. Phelps. See Michael Hicks, “Joseph
Smith, W.W. Phelps, and the Poetic Paraphrase of ‘The Vision,’” Journal of Mormon History
20, no. 2 (Fall 1994): 63–84. Regarding primary sources for the poetic version, Hicks notes
that “no manuscript version of the poem in Smith’s or Phelps’s hand has been found. Smith’s
papers include a holograph of the two poems, but the two run continuously one to the other,
suggesting that this version is a copy from other sources.” Hicks, “Joseph Smith, W.W. Phelps,
and the Poetic Paraphrase of ‘The Vision,’” 78.
c
Howard and Martha Coray notebook, in Ehat and Cook, Words of Joseph Smith, 206,
207; underlining in original removed.
d
Smith, Teachings, 304–5.
e
Wilford Woodruff journal, in Ehat and Cook, Words of Joseph Smith, 214.
f
Joseph Smith, Ehat and Cook, Words of Joseph Smith, 211.
g
Smith, Teachings, 311.
h
Thomas Bullock report, in Ehat and Cook, Words of Joseph Smith, 354.
i
Smith, Teachings, 359.
j
Thomas Bullock report, in Ehat and Cook, Words of Joseph Smith, 374.
k
Smith, Teachings, 384.
a

b

A careful review of table 4 highlights the difficulty of using primary sources or edited versions to identify Joseph Smith’s exact views on
1 Corinthians 15:40. The reliability of extant statements depends on the
accuracy of the primary sources or on the editors’ efforts to reconstruct
Joseph’s teachings.36 In spite of these difficulties, it does seem clear that Joseph
believed Paul knew of the three degrees of glory in the Resurrection. In the
primary sources, Joseph quoted KJV 1 Corinthians 15:41 on multiple occasions in reference to the Resurrection and the glories of the sun, moon, and
stars. Nevertheless, it is unclear if Joseph believed that 1 Corinthians 15:40
had been modified from Paul’s original letter. In the primary sources, Joseph
did not quote 1 Corinthians 15:40 or the associated JST, and the 1 February
and 21 May 1843 statements, which include more specific details about what
Paul saw, are edited versions.37 Even if we assume the extant primary sources
and edited versions accurately represent Joseph’s views, the accounts we have
do not allow us to identify with enough certainty what Joseph believed Paul
originally wrote in 1 Corinthians 15:40. On the one hand, if Paul knew of the
“telestial” glory as Joseph did, it seems likely he would have included it in his
letter to the Corinthians. On the other hand, there is no way to know if Paul
understood the three degrees of glory in the same way Joseph did.
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Changes to the Biblical Text

In his prophetic vision, Nephi learned that the great and abominable church
would remove many plain and precious parts of the gospel from the Bible
before it would go to the nations of the Gentiles (see 1 Nephi 13:23–29).
Moreover, he learned that “other books” would come forth and make
known the plain and precious things that were taken away from the Bible
(1 Nephi 13:39–41). The Book of Mormon, Doctrine and Covenants, Book
of Abraham, and JST, as well as others yet to come forth, all seem to be
included in these “other books” Nephi mentioned.38 If we apply this perspective to 1 Corinthians 15:40, the knowledge of telestial bodies and glory in
the Resurrection could be a plain and precious truth that was taken from
the Bible and restored by Joseph Smith. Could it be that Paul wrote about
“telestial” bodies and glory, but others ignorantly or intentionally removed
this from his original letter?
We have seen that there is no Greek manuscript evidence of tampering
with 1 Corinthians 15:40, even though there are nearby examples of textual
addition and correction. This indicates there was no alteration to verse 40 or
that changes were made very early. As we consider the possibility of changes
to Paul’s original letter, we suggest caution in assuming Nephi’s statements
about the removal of plain and precious things from the Bible apply to each
JST change. The JST itself provides evidence for different kinds of passages,
including restored original or otherwise ancient texts, texts that could be
ancient or modern, and a few that are clearly modern.39 Perhaps the best
examples of where the JST may be restoring original text are those where significant passages have been added, such as parts of Moses chapters 1–7. Even
here, certain parts are not restored original text, such as those where the Lord
gives specific instructions to Joseph Smith (see Moses 1:42; 4:32).40 In a few
other cases, it is evident that the JST is not restoration of original text. For
example, Isaiah 34:7a reads, “And the unicorns shall come down with them.”
The JST changes “unicorns” to “reem,” which is a transliteration of the existing
Hebrew text and means “wild ox.”41 As noted previously, the relationship of
the JST to the biblical text may be one of several possibilities, and we should
be aware that modifications may or may not be a restoration of original or
otherwise ancient text.42 Thus, while it is possible that 1 Corinthians 15:40
was altered early so as to avoid modern detection, the available textual information more strongly aligns with the view that the version we have today
represents what Paul originally wrote.
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Chiastic versus Parallel Structure

The JST alters the apparently chiastic structure of KJV 1 Corinthians 15:39–
41 to a parallel structure. One view is to see the biblical text as incomplete
because it does not follow a parallel structure. Draper has noted this and suggested the JST addresses this discrepancy: “In 1 Corinthians 15:40 . . . the
Apostle Paul speaks of physical bodies of a celestial and a terrestrial nature. He
goes on to say in verse 41 that ‘there is one glory of the sun, and another glory
of the moon, and another glory of the stars.’ It does not take much to realize
the two verses are not parallel. The JST makes them parallel by adding a third
element—those bodies that are ‘telestial,’ or starlike—to those bodies celestial
(sunlike) and terrestrial (moonlike) to complete the comparison.”43
Draper and Rhodes do not address the issue of a possible chiastic structure for 1 Corinthians 15:39–41 but have suggested that the JST is an
addition to Paul’s original letter that makes verse 40 parallel with verse 41,
links the passage to the Vision, and represents more than what Paul was willing to share with his ancient audience:
In adding the idea of a third kingdom to Paul’s writings, what Joseph Smith did was
make the verse parallel with sun, moon, and stars and thereby link this scripture
to a profound vision that he and Sidney Rigdon had experienced . . . When viewing Paul’s writings in light of this vision, they seemed incomplete and so Joseph
Smith was inspired to add what was needed. That being said, the Greek text suggests
that what Paul was willing to share was much more limited than what the Prophet
[ Joseph Smith] did. . . . Given the bitter doctrinal disputes the Corinthian letters
reveal, these people were not ready for such meat ([1 Cor.] 3:2) and therefore Paul
could only hint at some ideas. To those living in the last days, however, the Lord has
promised that he would reveal truths that have been “hid from the foundation of
the world.” [Smith, History of the Church, 5:424] One of those gems is, likely, found
in Joseph Smith’s vision of the three degrees of glory (see D&C 76). Paul could have
known these things based on a vision in which he learned by experience that there
were three heavens (2 Cor. 12:2). What Paul stresses in these verses, however, is that
there are different types of physical bodies. One is earthly and mortal (terrestrial)
while the other is heavenly and spiritual (celestial).44

This highlights the issue of whether “celestial” and “terrestrial” are
arranged in a chiasm to represent categories of resurrected and mortal bodies or if these terms only refer to resurrected bodies. Anderson has suggested
the current biblical text is problematic by challenging the idea that Paul uses
“glory” to describe both mortal and resurrected bodies:
The mortal planting stage is singular in [Paul’s] language (“body”), but the
Resurrection yields “celestial bodies” and “bodies terrestrial.” Since these adjectives
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usually mean “heavenly” and “earthly,” some translations write that alone, suggesting that Paul is simply contrasting the sowed earthly bodies and with the resurrected,
heavenly bodies. But that causes a severe problem of definition. Generally in Paul,
and in this chapter, “glory” is the stage of the resurrection: “It is sown in dishonor;
it is raised in glory” (1 Cor. 15:43). Thus “celestial” and “terrestrial,” would be states
of resurrected “glory” (1 Cor. 15:40), followed by comparison of eternal brilliance:
“There is one glory of the sun, another glory of the moon, and another glory of the
stars; for one star differs from another star in glory” (1 Cor. 15:41, NKJB [New
King James Bible]). And the concluding sentence summarizes all these as future:
“So also is the resurrection of the dead” (1 Cor. 15:42). Sun, moon, or stars are not
images of “corruption” but of “glory.”45

If the text is intended to be a parallel structure with “celestial” and “terrestrial” referring to resurrected bodies, then the absence of a third element
is conspicuous. However, if the text is intended to be chiastic and Paul’s
comment about terrestrial glory is not a reference to the Resurrection, the
presence of “telestial” is problematic.
Did Paul intend 1 Corinthians 15:39–41 to be chiastic? With his background and training as a Pharisee (see Acts 23:6), Paul was an expert in the
Old Testament, which exhibits many examples of chiasmus.46 Moreover, it has
been shown that various New Testament writers utilized chiasmus.47 While
there is debate on the extent of chiasmus in Paul’s writings, there is good evidence that he employed chiasmus at least to some degree.48 However, even
given that Paul very likely knew of and utilized chiasmus, we cannot with
certainty determine if he intended 1 Corinthians 15:39–41 to be chiastic.
In addition, it is unclear if Paul’s intended audience would have appreciated
chiasmus or understood his use of it. Consequently, if Paul intended the
text to be chiastic, the JST appears to be a modern revelatory change. If Paul
intended the text to be parallel, the JST may represent a restoration of original text.
Language Considerations

There are several linguistic difficulties with the way key terms are used in
latter-day revelation when compared to the biblical text of 1 Corinthians
15:40.49 These include at least the following: (1) “telestial” was a neologism,
or new word, that first occurred in D&C 76, and there is no known corresponding Greek word or Latin intermediate, (2) in Greek “celestial” does not
correspond to the sun and “terrestrial” does not correspond to the moon, and
(3) “terrestrial” means “of the earth,” whereas “telestial” is associated in modern revelation with the fallen, mortal earth.
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If “telestial” was a new word introduced by Joseph Smith, how could
the JST represent a restoration of original text? Anderson has argued for the
verbal accurateness of the terms used in D&C 76 and suggests a connection
between the Greek telos in 1 Corinthians 15:24 and the English “telestial.”
Verbal accurateness appears in the names revealed to Joseph Smith for the three
glories. The highest is the “celestial,” which means “heavenly” in Greek and is the
heaven proper where God dwells (D&C 76:92–94). The next is “terrestrial,” which
means “earthly” in Greek, and is the place for the “honorable men of the earth,” who
were indifferent to spiritual growth through faith in Christ (D&C 76:74–76). And
the “telestial” or last degree of glory meshes with Paul’s description of those in the
second resurrection: “but each one in his own order: Christ the first-fruits; afterward those who are Christ’s at his coming; then comes the end” (1 Cor. 15:23–24,
NKJB [New King James Bible]). The italicized term is télos, meaning in this case
the final resurrection. So those in the “telestial” glory have come up at the “end,” for
which they were delayed by lengthy preparation in overcoming their wickedness
(D&C 76:103–6).50

Acknowledging that “telestial” was a neologism provided by Joseph
Smith, Robinson and Garrett have offered a possible etymology based on the
Greek prefix tele.
The term telestial occurs in scripture only in Doctrine and Covenants 76 and 88. It
is not found in the Bible or anywhere else before 1831. Joseph Smith here added a
new word to the English language. It is possible that the term was derived from the
Greek prefix tele, which means “at a distance” or “far away,” as the word telephone
means a “faraway voice,” or television means “distant viewing.” That would make the
telestial kingdom mean something like “the farthest or most distant” kingdom of
glory. This etymology is only speculative, however.51

Draper and Rhodes have suggested another possibility, that of “telestial”
being a combination of Greek and Latin: “It appears to be a neologism, perhaps combining the root ‘teles-’ from the Greek noun τέλος (telos), ‘end,’ with
the Latin adjectival ending ‘-(t)ialis,’ which is found in the words ‘celestial’
and ‘terrestrial.’”52
While the Greek telos or tele appear to have some relation to “telestial,”
there is no known Greek word or Latin intermediate that corresponds linguistically with the English “telestial.” This being the case, is it possible that
Paul created a new Greek word that was later removed because it was thought
to be an error? Interestingly, it seems Paul did coin a new Greek word nearby
that has been retained in the biblical text. Collins has noted, “To establish a
sharp contrast between earthly and heavenly existence Paul apparently coined
an adjective ‘of dust,’ ‘dusty’ (choikos). His neologism recalls Gen. 2:7. Used as
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a substantivized adjective it contrasts ‘those of dust’ (hoi choikoi) with ‘those
of heaven’ (hoi epouranioi).”53 Paul’s neologism is “not found in Hellenistic literature prior to 1 Corinthians” but “occurs four times in 1 Cor 15:47–49.”54
If Paul coined the Greek work choikos in 1 Corinthians 15:47–49, it is
also possible he created a new Greek word corresponding to “telestial” in
1 Corinthians 15:40 that was later removed. If so, this would explain why
“telestial” appears to be a nineteenth-century English neologism rather than a
first-century Greek neologism. The only suggestion that something like this
might have happened is the occurrence of “telestial” in modern revelation.
Instead of creating a Greek neologism, could Paul have used an existing
Greek word to identify a third category of glory? Sometime after writing
to the Corinthians,55 Paul wrote to the Philippians that “at the name of
Jesus every knee should bow, of things in heaven, and things in earth, and
things under the earth” (2:10). This verse includes a third category, “under
the earth,” in addition to the two categories “in heaven” and “in earth.”
The Greek of Philippians 2:10 for “in heaven” and “in earth” is the same
as 1 Corinthians 15:40, epouranios and epigeios, while “under the earth” is
katachthonios. The word katachthonios is a hapax legomenon in the New
Testament, meaning Philippians 2:10 is the only place it occurs, but based
on Greek literature Paul’s use of it seems to refer to “beings or powers under
the earth.”56 Conceptually, there is a connection between katachthonios and
“telestial,” as “under the earth” is associated with the underworld (hadēs in
Greek or “hell” in English), and telestial people will suffer in hell until their
resurrection (see D&C 76:84–85, 106–10).57 In the scriptures, “under the
earth” is part of a series that conveys everyone or everything (see Exodus 20:4;
Revelation 5:3, 13; Moses 6:63; D&C 88:79, 104).58 If Paul originally wrote
of the glory of those who are katachthonios, this would cover the three categories of glory and include everyone who will receive a resurrection of glory. In
this scenario, the JST could represent an English translation of Paul’s original
text in which “telestial” translates katachthonios and means “underwordly” or
“underearthly.” The difficulty is that katachthonios means “under the earth,”
which does not logically correspond to the glory of the stars that are above
the earth in the sky, and there is no apparent linguistic connection between
katachthonios and “telestial.” On the one hand, it is difficult to rationalize
why Paul would have used such a term in his letter. On the other hand, it is
possible that Paul originally used this term and that the logical disconnect it
created led to its removal.
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If “telestial” is a modern neologism, then searching for its ancient etymology and meaning is irrelevant. Rather, the question becomes why Joseph and
Sidney used this word in D&C 76, apparently without any awareness of it
before the Vision and absent any commentary of its origin. Where did this
neologism come from? Joseph and Sidney wrote that they “saw” and “conversed” with Jesus Christ “in the heavenly vision” (D&C 76:14). If Joseph
and Sidney heard Jesus Christ or other heavenly beings use the word “telestial,” this would explain its origin. Perhaps this is the most likely explanation:
they saw the Vision and then used the term in writing D&C 76, without
any apparent issues concerning the written language of their experience.
Even so, why would the Lord give the Vision such that D&C 76 references
1 Corinthians 15:40 but adds a word that did not exist originally? One possibility is that the Lord was less concerned with the exact specifics of what Paul
originally wrote to the ancient Corinthians and decided to use terminology
from the KJV in a slightly different way to teach modern Latter-day Saints
about the three degrees of glory. Just as prophets and apostles are free to
“liken” the scriptures to their people (see 1 Nephi 19:23), including applying
passages in a different way than intended by the original authors,59 the Lord
could be taking such an approach with D&C 76 and 1 Corinthians 15:40.
There are many examples in Joseph Smith’s revelations of both interpretation
and application of biblical texts,60 which should alert us to the possibility that
JST 1 Corinthians 15:40 may be an application of a biblical text in a new
revelation rather than a restoration of Paul’s original letter.
A somewhat related language issue is that in Greek “celestial” does not
correspond to the sun (epouranios versus hēlios) and “terrestrial” does not correspond to the moon (epigeios versus selēnē). Someone reading the biblical
text in Greek would not naturally understand the terminology the way it is
used in D&C 76 and JST 1 Corinthians 15:40. Again this raises the issue of
the Vision being given such that Latter-day Saints understand and use biblical terms inconsistently with the way they were used anciently. It may be
that D&C 76 reflects a likening or application of 1 Corinthians 15:40 for
a modern audience rather than restoration of original text for an ancient
audience. If we insist on direct linguistic and logical connections between
the names of the three degrees of glory and the sun, moon, and stars, JST
1 Corinthians 15:40 does not readily conform to these assumptions, suggesting it more likely represents a modern revelatory change.
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One additional concern is that “terrestrial” means “of the earth,” but
“telestial” is associated with the fallen, mortal earth in modern revelation.
Robinson and Garrett have addressed this as follows:
Outside sections 76 and 88, the word terrestrial occurs in scripture only in 1
Corinthians 15:40, where it is used to mean “of the earth” in contrast to celestial,
which means “of the heavens.” The root of terrestrial is the Latin terra, which means
“earth.” This derivation has troubled some students who associate the earth with
Babylon, or the fallen, telestial world. But Paul made it clear he was speaking of the
earth from which Adam was originally made (see 1 Corinthians 15:45, 47), that is,
the earth as Eden, or paradise. And the Eden state, or paradisiacal glory, is what this
earth will receive again during the Millennium, when it will be returned to the terrestrial glory in which it was first created (see Articles of Faith 1:10).61

This approach does not resolve the language difficulty, as Paul’s argument is a series of contrasts of the mortal with the immortal, but Adam’s body
in Eden was not mortal. While Paul does refer to Adam’s creation, which
resulted in a nonmortal body, the focus of his argument is on the mortal body
subject to death. If Paul had Adam’s nonmortal body in mind, this would
significantly confuse his argument contrasting the mortal body and the resurrected body.
Restoration of Original Text or Modern Revelatory Change?

Taking into consideration all the information currently available, we do not
believe it possible to definitively conclude whether JST 1 Corinthians 15:40
represents a restoration of original text or a modern revelatory change.
Nevertheless, the JST reflects what Paul originally wrote or it does not—
it cannot be both. While acknowledging that either option is a viable
conclusion, in our judgment the evidence more strongly suggests that JST
1 Corinthians 15:40 is a modern revelatory change by Joseph Smith rather
than a restoration of Paul’s original text. To summarize, we note the points in
favor of each conclusion and the associated implications below.
Restoration of Original Text

Foremost in the argument that JST 1 Corinthians 15:40 represents a restoration of original text is D&C 76. The Vision was given such that Joseph and
Sidney saw the three degrees of glory and quoted KJV 1 Corinthians 15:40–
41 but altered the text to add statements about the telestial glory. Primary
sources report that Joseph Smith believed Paul knew of the three degrees of
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glory, and edited versions of Joseph’s teachings suggest he ascribed to Paul a
similar use of the terminology in D&C 76 and 88. Assuming modern revelation uses “celestial” and “terrestrial” as they were used by Paul, it is plausible
that information about the telestial glory was removed from Paul’s original
letter. In the Greek text of 1 Corinthians 15, there are multiple variant readings, including correction and addition, providing examples of how a Greek
word corresponding to “telestial” could have been removed. Moreover, the
JST provides a parallel structure for 1 Corinthians 15:40–41, consistent
with D&C 76, that connects the three types of glorious resurrected bodies
to the sun, moon, and stars, which otherwise would seem to be lacking a
third element.
If we conclude that JST 1 Corinthians 15:40 represents a restoration of
original text, we need to acknowledge the difficulties this creates with the
Greek text. Hypothetical reconstruction of how “telestial” was removed
challenges conventional logic, as it implies Paul created a Greek neologism
or used a linguistically unrelated Greek word like katachthanios and that the
anomalous wording was removed, perhaps due to logical disconnects with
the rest of the text. In taking this view, we admit that an original Greek text
corresponding to JST 1 Corinthians 15:40 would have been difficult for
Greek readers to understand, as celestial, terrestrial, and telestial do not naturally or linguistically correspond to the sun, moon, and stars. We also concede
that Paul’s argument for a bodily resurrection is a logical and compelling use
of contrasts but that JST 1 Corinthians 15:40 is the one passage that does not
follow this pattern.
Modern Revelatory Change

Foremost in the argument that JST 1 Corinthians 15:40 represents a modern
revelatory change is that the current biblical text is internally consistent, with
compelling logic and a sophisticated chiastic structure that emphasizes the
difference between terrestrial (earthly) bodies and celestial (heavenly) bodies. In the biblical text, the language and terms are harmonious (terrestrial
bodies correspond to man, animals, birds, and fish, while celestial bodies
correspond to sun, moon, and stars), whereas in the JST the linguistics are
significantly strained (“telestial” is a nineteenth-century English neologism
without a known Greek counterpart, and there is no apparent correlation of
the terminology for the three degrees of glory). In addition, Joseph Smith
readily accepted variant readings of scriptural passages, sometimes quoting
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the KJV to prove points removed in his earlier JST changes, and apparently
did not quote JST 1 Corinthians 15:40 or indicate the biblical text had been
altered. Moreover, there is no evidence of textual manipulation of the Greek
of 1 Corinthians 15:40, even though verses nearby have been modified, and
the attested retention of Paul’s neologism choikos suggests that if he had created another Greek neologism corresponding to “telestial,” it would have
been just as likely to have been retained in the text.
If we conclude that JST 1 Corinthians 15:40 represents a modern revelatory change, we need to acknowledge the disconnect this creates between
modern revelation and the biblical text. D&C 76 specifically references
1 Corinthians 15:40–41 and adds a third term to identify the three degrees
of glory as celestial, terrestrial, and telestial, and these terms are similarly used
in D&C 88. We admit that the Vision was given such that “celestial” and
“terrestrial,” biblical terms that only occur in KJV 1 Corinthians 15:40, are
used differently in modern revelation than how Paul used them originally.
We also recognize that both the primary accounts and edited versions of
Joseph Smith’s teachings suggest he understood Paul used the terms “celestial”
and “terrestrial” as they are used in modern revelation. In taking this view,
we recognize that ancient understanding was restored by the Vision but that
the removal of plain and precious things from the Bible does not apply to
1 Corinthians 15:40. We also concede that Paul used chiasmus to make his
argument compelling for an audience that may not have been equipped to
recognize and appreciate such a sophisticated literary technique.
Of the potential types of modern revelatory changes, it seems most likely
to us that JST 1 Corinthians 15:40 falls into the categories of editing biblical
wording to bring it into harmony with other revelations (specifically D&C 76
and 88) and providing modern readers teachings that were not originally written by Paul (particularly telestial bodies and glory in the resurrection). The
other two possibilities—restoration of what was once said or done but which
was never in the Bible, and editing the Bible to make it more understandable
for modern readers—seem less likely to apply to JST 1 Corinthians 15:40.
Potential Benefits of a Balanced Approach

Having summarized our findings from analyzing JST 1 Corinthians 15:40,
we turn to discussing some potential benefits that can be derived from our
approach. We offer several things for Latter-day Saints to consider.
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Application to Other JST Texts

Other JST texts could benefit from an in-depth analysis using a balanced
approach. For instance, in the Old Testament the KJV indicates multiple
times that God “repented,” and the JST consistently changes these references
to someone else besides God, but an alternate translation of the Hebrew
could also address this issue (compare Genesis 6:6, footnote a, to Moses 8:25).
In the New Testament the KJV indicates that one should leave the principles
of the doctrine of Christ to go on to perfection, while the JST changes this
to read that one should “not” leave the principles, which is a different way to
address the issue than an alternate translation of the Greek (see Hebrews 6:1,
footnote a). We suggest that a balanced approach to analyzing these kinds of
JST texts could be beneficial.
Another way our approach may be useful is in exploring language issues
raised by the JST, such as we have seen with “telestial.” An example of this is
the occurrence of “baptism” in the JST of the Old Testament (see Moses 6:52).
Baptism is derived from Greek,62 and there is no known corresponding word
in Biblical Hebrew. What can be learned from the use of words in the JST that
do not have ancient counterparts? We posit that taking a balanced approach
to address such JST language issues could be beneficial.
A Modern Perspective of Scripture

A second benefit of our analysis of JST 1 Corinthians 15:40 is that it has
highlighted Joseph Smith’s perspective of scripture. Joseph’s views on scripture began developing early, at least by 21 September 1823, when Moroni
visited him and quoted biblical passages in meaningfully different ways
than the KJV.63 As Joseph continued to receive revelations, including while
translating the Book of Mormon and during the JST, many of the texts he
produced added to or clarified biblical passages. In addition, sometimes the
JST revised wording of corresponding passages in the Book of Mormon, such
as quotations from Isaiah and the Sermon on the Mount.64 Even though the
JST was completed on 2 July 1833, Joseph continued to revise the wording
of the manuscript until his death.65 Likewise, Joseph revised the wording of
the manuscripts of the Book of Mormon and his own revelations over time,
providing different textual versions, some of which were published and some
of which were not.66 In all of this, it is clear that Joseph understood scripture
to be somewhat fluid in that additional revelation could revise, update, or
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correct previous understanding and that any version of the written word was
not necessarily the final word.
In contrast to Joseph Smith’s view of scripture, some may insist on the
primacy and accuracy of the biblical text. We suggest that expecting scriptural texts, including the JST, to be both complete and static is inappropriate
and follows a view that was generally developed and imposed on the Bible
following the Apostasy.67 We think that one advantage of our analysis of JST
1 Corinthians 15:40 is that it is consistent with Joseph Smith’s view of scripture, which allows for more than one possible relationship of the JST to the
biblical text. We would encourage Latter-day Saints to take an informed and
modern perspective of scripture when analyzing biblical and JST texts, one
that values all scriptural texts as worthy of study without relegating the Bible
or the JST to be of secondary importance.
The Revelatory Nature of the JST

A third benefit of our approach is that it can help address reservations some
may have about the value of the JST. Since manuscript discoveries and modern
biblical scholarship have not generally confirmed the JST to be a restoration
of original texts, some may feel that Joseph Smith’s translation is of secondary importance compared to the voluminous library of ancient texts related
to the Bible. This kind of view is limited by incorrect assumptions about the
nature of the JST, and Latter-day Saints should understand that the JST is not
diminished nor magnified by being a restoration of original text or a modern
revelation. The JST was a revelatory experience for Joseph Smith and can be
a revelatory experience for us. It was not limited by original or other ancient
texts, just as new revelation is not limited by previous revelation. We believe
that all Latter-day Saints can embrace the JST for what it is without thinking
less of it for what it is not. In other words, we need not disparage the JST if
it does not restore original text, and we need not automatically disparage the
biblical text when the JST makes changes. If there are doctrinal conflicts, certainly modern revelation takes precedence, but Latter-day Saints can benefit
from a thorough understanding of what modern revelation adds to or corrects in the Bible.
The Lord’s early description of the JST emphasizes its purpose and place
in the Restoration of the gospel. On 7 December 1830, the Lord commanded
Sidney Rigdon to write for the JST: “And a commandment I give unto thee—
that thou [Sidney] shalt write for him [ Joseph]; and the scriptures shall be
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given, even as they are in mine own bosom, to the salvation of mine own
elect; for they will hear my voice, and shall see me, and shall not be asleep,
and shall abide the day of my coming; for they shall be purified, even as I am
pure” (D&C 35:20–21). Notably, the Lord did not specify the relationship
of the JST to biblical texts. Rather, he indicated that the scriptures would
be given as they are in his bosom—suggesting that they would read how he
wants them to read. Moreover, the primary purpose of the JST is to save the
elect in our dispensation by preparing them for the Second Coming, not necessarily to ensure they know which ancient or modern text is more “correct”
than another. The JST was revealed for a modern audience and, as illustrated
by our analysis of JST 1 Corinthians 15:40, may provide more information
than what Paul originally wrote for an ancient audience. As we study and consider the JST, we should seek to understand what the Lord wants us to know
in our day, and Latter-day Saints may benefit most by accepting the revelatory
nature of the JST as a key part of the Restoration of the gospel.
Summary

We have taken a balanced approach to analyze the Joseph Smith Translation
of 1 Corinthians 15:40 in an effort to determine if the JST additions describing telestial bodies and glory were original to Paul’s letter. Our methodology
has been to examine the biblical text without modern revelation and the JST
text with modern revelation. We have compiled information relevant to each
possibility and suggested that while the JST could represent restoration of
original text, the evidence more strongly suggests it is a modern revelatory
change by Joseph Smith. Based on the points raised in our assessment of JST
1 Corinthians 15:40, we have advocated that Latter-day Saints can benefit by
applying a balanced approach to other JST texts, taking a modern view of
scripture consistent with Joseph Smith’s, and increasing their appreciation for
the revelatory nature of Joseph Smith’s translation of the Bible.
Notes
1. Also, the JST removes the KJV italics, which are not part of the Greek text but were
added by the KJV translators. The removal of KJV italics suggests greater alignment of the
JST with the Greek text, at least as related to the italicized words.
2. Scott H. Faulring, Kent P. Jackson, and Robert J. Matthews, eds., Joseph Smith’s New
Translation of the Bible: Original Manuscripts (Provo, UT: Religious Studies Center, 2004),
8–11; italics removed.
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3. For a summary of views of the JST over time, see Thomas E. Sherry, “Changing
Attitudes toward Joseph Smith’s Translation of the Bible,” in Plain and Precious Truths
Restored: The Doctrinal and Historical Significance of the Joseph Smith Translation, ed. Robert
L. Millet and Robert J. Matthews (Salt Lake City: Deseret Book, 1995), 187–226.
4. For example, if we rely on the biblical text alone, we may incorrectly conclude that
man cannot see God (see John 1:18 compared to JST John 1:18). Using a different example,
if we rely on the JST text alone, we may incorrectly conclude that matching Book of
Mormon and biblical passages are in error (see 3 Nephi 14:1 and Matthew 7:1 compared to
JST Matthew 7:1).
5.For example, see relevant sections in Raymond F. Collins, First Corinthians, Sacra
Pagina series (Collegeville, MN: The Liturgical Press, 1999); Nicholas Thomas Wright,
Christian Origins and the Question of God, vol. 3, The Resurrection of the Son of God
(Minneapolis, MN: Fortress Press, 2003); and Gordon D. Fee, The First Epistle to the
Corinthians, The New International Commentary on the New Testament, rev. ed. (Grand
Rapids, MI: Wm. B. Eerdmans Publishing, 2014), with associated references. For a brief
history of interpretations, see James Ware, “Paul’s Understanding of the Resurrection in
1 Corinthians 15:36–54,” Journal of Biblical Literature 133, no. 4 (2014): 809–35. We appreciate Nicholas Frederick for pointing us to these references and for his helpful comments on
this paper.
6. Paul shifts his language in 1 Corinthians 15:35 to focus on the nature of the resurrected sōma. “The word nekros (‘dead’) appeared eleven times in vv. 1–34, . . . [but] occurs
only three times in the present section (vv. 35, 44, 52)—at key points where the two sections
are tied together. The word that now dominates is sōma (‘body’), which occurs ten times here
but not once in vv. 1–34.” Fee, First Epistle to the Corinthians, 858.
7. See Frederick William Danker, ed., A Greek-English Lexicon of the New Testament and
Other Early Christian Literature, 3rd ed. (Chicago: The University of Chicago Press, 2000),
983–84.
8. Danker, A Greek-English Lexicon, 388, 368.
9. See John 3:12; 1 Corinthians 15:48–49; 2 Corinthians 5:1; Ephesians 1:3, 20; 2:6;
3:10; 6:12; Philippians 2:10; 3:19; 2 Timothy 4:18; Hebrews 3:1; 6:4; 8:5; 9:23; 11:16; 12:22;
and James 3:15.
10. Random House Webster’s College Dictionary, 2nd ed. (1998), s.v. “celestial.”
11. Random House, s.v. “terrestrial.”
12. See Bruce M. Metzger, A Textual Commentary on the Greek New Testament
(London: United Bible Societies, 1971), 543–71.
13. Collins, First Corinthians, 571.
14. Metzger, A Textual Commentary, 568.
15. Fee, First Epistle to the Corinthians, 881.
16. Metzger, A Textual Commentary, 569.
17. Note the contrast between Adam and Christ introduced earlier in 1 Corinthians
15:21–22: “For since by man came death, by man came also the resurrection of the dead. For
as in Adam all die, even so in Christ shall all be made alive.”
18. As Wright has explained: “The basic image speaks of continuity (the corn growing
from the seed), but Paul here stresses the discontinuity: seed and plant are not identical.
You do not sow a cauliflower nor do you serve cauliflower-seed with roast beef.” Wright,
Resurrection of the Son of God, 344.
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19. For example, vv. 50–58 shift to include what happens to those who are alive when
Christ comes. “The central emphasis of the paragraph [vv. 50–58] is on transformation
that will be required for those presently alive if they are to be part of the kingdom.” Wright,
Resurrection of the Son of God, 357.
20. Per Fee, First Epistle to the Corinthians, 876. The NIV reads, “The second man is
from heaven.”
21. Fee, First Epistle to the Corinthians, 866. For more on chiasmus, see notes 46–48.
22. Per Fee, First Epistle to the Corinthians, 783. Using the transliteration of the Mounce
Reverse-Interlinear New Testament (https://www.biblegateway.com/passage/?search=1+co
rinthians+15&version=MOUNCE, accessed 25 September 2017), the corresponding Greek
text arrangement would be as follows:
Verse 39
A
ou pas sarx ho autos [earthly bodies]
			B
anthrōpos allos
				ktēnos allos
				de ptēnos allos
				de ichthus allos
Verse 40			C
de kai epouranios sōma
[B΄]
					kai epigeios sōma		
[B]
				C΄
alla ho doxa ho epouranios heteros
					de ho ho epigeios heteros
Verse 41		
B΄
hēlios allos doxa
				kai selēnē allos doxa
				kai astēr allos doxa
		
A΄
gar astēr diapherō astēr en doxa [heavenly bodies]
23. Fee, First Epistle to the Corinthians, 783. In addition, according to Collins, the
distinction between earthly and heavenly bodies and within these categories is also supported by the Greek construction for v. 40b, which is different than vv. 39 and 41. “To
distinguish between the glory of heavenly and of earthly bodies, [Paul] uses a ‘one thing
. . . another thing’ (hetera . . . hetera) construction; to distinguish among the glories of the
three sorts of heavenly bodies he uses a serial allē construction as he does in v. 39.” Collins,
First Corinthians, 567. For some reason, Collins seems to be applying Classical Greek usage
to make this point, whereas the Koine Greek of the New Testament does not distinguish
between allos and heteros. See Danker, A Greek-English Lexicon, 47, 399. Per Mounce: “Koine
was a simplified form of Classical Greek and unfortunately many of the subtleties of Classical
Greek were lost. For example, in Classical Greek [allos] meant ‘other’ of the same kind while
[heteros] meant ‘other’ of a different kind. If you had an apple and you asked for [allos], you
would receive another apple. But if you asked for [heteros], you would be given perhaps an
orange.” William D. Mounce, Basics of Biblical Greek, 3rd ed. (Grand Rapids, MI: Zondervan,
2009), 1.
24. Wright, Resurrection of the Son of God, 341.
25. Fee, First Epistle to the Corinthians, 783.
26. Again we note that the word Paul uses for “earthly” is epigeios, which is literally
“‘upon-the-earth-ly’, a word principally of location.” Wright, Resurrection of the Son of God, 345.
27. Wright, Resurrection of the Son of God, 345. “Just because it is part of the ‘glory’ of
a star that it shines, that does not mean that everything else must have ‘glory’ of that sort.
It is no shame to a dog that it does not shine, or to a star that it does not bark.” Wright,
Resurrection of the Son of God, 345–46.
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28. Fee, First Epistle to the Corinthians, 782.
29. Joseph Smith, in Andrew F. Ehat and Lyndon W. Cook, eds., The Words of Joseph
Smith: The Contemporary Accounts of the Nauvoo Discourses of the Prophet Joseph Smith
(Orem, UT: Grandin Book, 1991), 256. The edited version of this discourse includes an
additional statement not in the primary source: “I believe the Bible as it read when it came
from the pen of the original writers. Ignorant translators, careless transcribers, or designing
and corrupt priests have committed many errors.” Joseph Smith, Teachings of the Prophet
Joseph Smith, comp. Joseph Fielding Smith (Salt Lake City: Deseret Book, 1976), 327.
30. For example, on 7 April 1844, Joseph indicated that the first letter of the Hebrew
Bible was an unauthorized addition to the original text. See Wilford Woodruff journal, in
Ehat and Cook, Words of Joseph Smith, 345; Thomas Bullock report, in Ehat and Cook,
Words of Joseph Smith, 350–51; and William Clayton report, in Ehat and Cook, Words of
Joseph Smith, 358.
31. Another important example is Revelation 1:6, where the KJV reads, “And hath made
us kings and priests unto God and his Father,” while the JST removes the second conjunction, “And hath made us kings and priests unto God, his Father.” On 16 June 1844, Joseph
quoted Revelation 1:6 as part of his argument for the plurality of Gods and said, “It is altogr.
[altogether] correct in the translatn [translation].” Thomas Bullock report, in Ehat and Cook,
Words of Joseph Smith, 378. Confirmation that Joseph quoted the KJV rather than the JST
is found in his later statement during the same sermon: “If J.C [ Jesus Christ] was the Son
of God & John discd. [discovered] that god the Far. [Father] of J.C [ Jesus Christ] had a far.
[father] you may suppose that he had a Far. [Father] also.” Ehat and Cook, Words of Joseph
Smith, 380. This suggests that in this instance Joseph saw KJV Revelation 1:6 as representing
John’s original text rather than the JST.
32. History, 1838–1856, volume A-1, [23 December 1805–30 August 1834], p. 183,
The Joseph Smith Papers, accessed 25 September 2017, http://www.josephsmithpapers.org/
paper-summary/history-1838-1856-volume-a-1-23-december-1805-30-august-1834/189.
33. At the time the Vision was given, Joseph and Sidney were working in the Gospels
and had not yet reached the Pauline Epistles. See Faulring, Jackson, and Matthews, Joseph
Smith’s New Translation: Original Manuscripts, 58.
34. See Thomas A. Wayment, “Paul Quotations in the Doctrine and Covenants,” in
Doctrine and Covenants Reference Companion, ed. Dennis L. Largey and Larry E. Dahl (Salt
Lake City: Deseret Book Company, 2012), 488–90.
35. In addition to searching josephsmithpapers.org as of September 2017, we consulted
three main resources for this survey: Smith, Teachings of the Prophet Joseph Smith; Ehat and
Cook, Words of Joseph Smith; and Kent P. Jackson, comp. and ed., Joseph Smith’s Commentary
on the Bible (Salt Lake City: Deseret Book Company, 1994).
36. Regarding the efforts to reconstruct Joseph’s teachings using imperfect primary
sources, see the letter from George A. Smith to Wilford Woodruff, 21 April 1856, Salt Lake
City (conveniently cited in Teachings of Presidents of the Church: Joseph Smith [Salt Lake
City: The Church of Jesus Christ of Latter-day Saints, 2007], 562).
37. The poetic version of D&C 76 seems to have been written by W. W. Phelps (see
table 4, note b), and the amplified statement referencing Jacob’s ladder appears to have been
provided by Church historians.
38. See Robert J. Matthews, “Joseph Smith Translation of the Bible ( JST),” in
Encyclopedia of Mormonism, ed. Daniel H. Ludlow (New York: Macmillan Publishing
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Company, 1992), 2:764; and Joseph Fielding McConkie, “Restoring Plain and Precious
Truths,” in Millet and Matthews, Plain and Precious Truths, 19.
39. “The question at hand is whether the JST restores original text, restores intended
meaning, provides prophetic commentary and application that teach new doctrine through
the Bible, or adds truth to the Bible where it was not originally recorded but understood by
the authors. The JST may represent a combination of these categories, including restoration
of original text.” Richard Neitzel Holzapfel, Eric D. Huntsman, Thomas A. Wayment, Jesus
Christ and the World of the New Testament: An Illustrated Reference for Latter-day Saints (Salt
Lake City: Deseret Book, 2006), 14. Regarding restoration of original text, JST Matthew
2:2, 5:22, and John 1:13 have been identified as examples where there is “a remarkable degree
of textual support for the JST from a variety of early New Testament Greek manuscripts,
suggesting that in some instances the JST was restoring a better text than that which the King
James translators had in the Textus Receptus, a Greek text created by Erasmus of Rotterdam
in the sixteenth century based on eight or nine medieval manuscripts. . . . The results are quite
striking but should not be interpreted to mean that all JST changes to the text of the Bible
will find support from new manuscript discoveries.” Holzapfel, Huntsman, and Wayment,
World of the New Testament, 15.
40. To complicate things further, on 7 April 1844, Joseph indicated that the first letter
of the Hebrew Bible, which is the letter beyt and translated as “In,” was not original to the
text (see note 30). He said that “a Jew witht. any authy. thot. [without any authority thought]
it too bad to begin to talk about the head of any man.” Thomas Bullock report, in Ehat and
Cook, Words of Joseph Smith, 350–51. Nevertheless, in the JST created June 1830, we read,
“In the beginning I created the heaven, and the earth upon which thou standest” (Moses 2:1).
Even though the JST significantly modifies Genesis 1:1, it still contains the “In” that Joseph
later said was not part of the original text.
41. Francis Brown, S. R. Driver, and Charles A. Briggs, The Brown-Driver-Briggs
Hebrew and English Lexicon: With an Appendix Containing the Biblical Aramaic (Peabody,
MA: Hendrickson Publishers, 2000), 910. See also the footnote in the LDS edition of the
scriptures. In this case, it is as if the JST is a marginal note calling attention to the Hebrew
(note that the Hebrew is the plural re’emim, while the JST is singular). It may be that Joseph
transliterated the Hebrew to avoid suggesting the existence of a mythical creature.
42. See the discussion in Robert J. Matthews, “A Plainer Translation”: Joseph Smith’s
Translation of the Bible, A History and Commentary (Provo, UT: Brigham Young University
Press, 1975), 233–53. In this context we note that there are even examples in the Book of
Mormon where Joseph Smith made changes such that the current edition does not appear
to represent the original text. When the angel asked Nephi if he knew the “condescension of
God” (1 Nephi 11:16), the current edition reads that the virgin whom Nephi saw was “the
mother of the Son of God” (1 Nephi 11:18). However, the original manuscript, unedited
printer’s manuscript, and 1830 edition of the Book of Mormon all read that the angel called
Mary “the mother of God” (instead of “the mother of the Son of God” [v. 18]), that later the
angel called Jesus “the Eternal Father” (instead of “the Son of the Eternal Father” [v. 21]), and
that Nephi saw Jesus as “the Everlasting God” (instead of “the Son of the everlasting God”
[v. 32]) being judged by the world. Joseph Smith made these changes when he revised the
printer’s manuscript for the second edition (1837) of the Book of Mormon. The most probable explanation is that the earliest readings represent Nephi’s original text and that Joseph
made the changes to avoid a misinterpretation, such that the additions of “the Son of ” can
be thought of as clarifications rather than the primary readings. See Royal Skousen, Analysis
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of Textual Variants of the Book of Mormon, Part 1: 1 Nephi–2 Nephi 10 (Provo, UT: FARMS,
2004), 230–33.
43. Richard D. Draper, “New Light on Paul’s Teachings,” Ensign, September 1999, 22;
italics in original. Draper’s identification of celestial as “sunlike,” terrestrial as “moonlike,” and
telestial as “starlike” creates difficulty with the Greek wording of the biblical text, as discussed
in the next section.
44. Richard D. Draper and Michael D. Rhodes, Paul’s First Epistle to the Corinthians
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Brigham emphatically declared: “There is great delight in the law of the Lord to me, for the simple reason—
it is pure, holy, just, and true. . . . My religion is to know the will of God and do it.”

wo and one-half years after Brigham Young assumed the primary leadership role for The Church of Jesus Christ of Latter-day Saints, and nearly
a year after the first Saints left Nauvoo, Illinois, to begin the journey west,
the responsibility of leading the Church had taken a physical toll on him. By
January 1847 he had lost so much weight that his clothes no longer fit. The
reason was that the Latter-day Saints had literally and figuratively become
stuck in the mud. Worn out and needing wisdom on how to extricate the
Church and move the work forward, Brigham received the answers he desperately needed when the Lord revealed his “Word and Will,” a revelation later
canonized as Doctrine and Covenants section 136.
Because this only canonized revelation of Brigham Young begins by
addressing “the Camp of Israel in their journeyings to the west” (v. 1), it has
been primarily viewed, and often glossed over, as simply a “how to” guide for
organizing pioneer companies. While the revelation contains specific organizational concepts (vv. 3, 5, 7, 15), organizing companies for emigration
was only one aspect of its contribution towards advancing the work. More
importantly, the revelation helped to refocus Brigham and the Saints on the
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importance of the covenants they had made and served as a reminder that
both personal salvation and the progress of the Church were dependent upon
harkening to the word of Lord.1
Received at a pivotal time in the history of the Church, the “Word and
Will of the Lord” became a seminal moment for Brigham and provided him
an important “before and after” lesson. The “before” was the 1846 journey
across Iowa; the “after” was the 1847 travels of the vanguard pioneer company
from Winter Quarters to the Salt Lake Valley.2 Having proven the word of
the Lord during the 1847 exodus, he subsequently included the revelation’s
principles in his teaching as he continued to lead the Saints after they had
reached their promised land.3 Thus, while section 136 had a great effect upon
Brigham as “American Moses” in gathering the Saints, it also had an influence
on him in his role as “American Joshua” overseeing Mormon settlement of
the West.
The Before: Iowa, 1846

When Brigham made the decision for the Saints to begin leaving Nauvoo in
February 1846’s bitter cold, he fully expected to lead the vanguard company
of approximately three hundred men to their new home that year.4 His goal
was to arrive early enough to grow crops that would help sustain the thousands of Latter-day Saints who would subsequently join them before the year
was out. Instead of reaching the Rocky Mountains, however, his company
struggled to make it across Iowa. Rather than taking four to five weeks to
reach the Missouri River as anticipated, that portion of the journey had taken
more than four months. The delay in part was the result of heavy rains that
caused streams and rivers to rise significantly above normal levels and turned
rolling plains into muddy quagmires.
Iowa’s mud and swollen rivers would have been less problematic if the
advance company had not been joined by more than a thousand others, an
unwieldy number that further slowed its progress. Many of these Saints had
left Nauvoo ahead of schedule because of fears regarding the Church’s enemies, while others were simply anxious to get on the road or to travel with
Brigham and other members of the Twelve in a time of uncertainty. Having
left earlier than planned, a large number were ill prepared for the journey.
Helen Mar Kimball Whitney recalled, “There was such a great desire among
the people and such a determination to emigrate with the first company that
there [were] hundreds [who] started without the necessary outfit.”5 The
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situation prompted a frustrated Brigham to declare three months into the
journey: “The Saints have crowded on us all the while, and have completely
tied our hands by importuning and saying do not leave us behind. Wherever
you go we want to go and be with you, and thus our hands and feet have been
bound which has caused our delay.”6
Winter Quarters, 1846–47

When the advance company finally reached the Missouri River in midJune 1846, their energy and supplies were largely spent. As a result, they were
forced to find a place to winter and try again the following year.
In addition to these pioneers, thousands of other Latter-day Saints had
left Nauvoo as scheduled, expecting their journey would end that year in the
place which God had prepared for them “far away in the west.”7 Instead, they
also needed a temporary home. By the fall of 1846, more than 7,000 were in
exile near the Missouri River, living in caves, wagons, makeshift hovels and
log cabins, primarily at Winter Quarters, Nebraska, and Kanesville, Iowa.
Another 3,000 were forced to winter under similar conditions at settlements
further back along the trail. At these various locations, many were sick or
dying from malnutrition and exposure, and a number were experiencing a
crisis of faith.
Not only had the delays and the resulting disappointment of not reaching the promised land taken a physical and emotional toll on Brigham, but
to this were added the stress and toil of having to prepare for the upcoming
emigration season while at the same time having to see to it that the needs of
the Saints were met. Shortly before the “Word and Will” was received it was
reported that Brigham slept “with one eye open and one foot out of bed, and
when anything is wanted, he is on hand.”8 Not surprisingly, all of this made
Winter Quarters among the most difficult periods of his life. He wrote at the
time that he felt “like a father with a great family of children around me” and
later recalled that his responsibilities pressed down upon him like a “twentyfive ton weight.”9 The task that he had been given was beyond his natural
ability, and he needed assistance if he was to accomplish the work.
“Word and Will of the Lord” Is Received

Although the Iowa experience and the stress of Winter Quarters weakened
Brigham physically, they helped prepare him to receive the “Word and Will
of the Lord” at a time when it would be both welcomed and fully embraced.10
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On 14 January 1847, after months of contemplation, councils, and prayer,
Brigham received the help he anxiously sought to move the work forward.11
Two days later the revelation was presented to the Saints at Winter Quarters.
While most principles of the revelation had been previously revealed to
Joseph Smith or could be found in ancient scripture, the Saints had not always
acted as if they were important. Now, however, they found a ready place in
Brigham’s heart. As Brigham’s subsequent actions demonstrated, the message he took away from this revelation was straightforward. Modern Israel,
like ancient Israel, had become “lost” in the wilderness because they had not
always harkened to the voice of the Lord. Brigham and the Saints had been
doing things their way and hadn’t made as much progress as they had hoped.
Now it was time to try it the Lord’s way.12
In addition to providing Brigham the answers he needed to put the
Church back on track, the revelation served as a powerful witness to Brigham
and the Saints that because they were on the Lord’s errand, the Lord did not
expect them to carry out his work without his help. In presenting the revelation to the Saints, Brigham emphatically reassured them that the Church
continued to be “led by Revelation just as much since the death of Joseph
Smith as before.”13
Implementing the “Word and Will”

As instructed in the revelation (vv. 3, 15), beginning in 1847 Brigham placed
a renewed emphasis upon organizing emigrating companies with “captains of
hundreds, captains of fifties, and captains of tens, with a president and his two
counselors at their head.”14 Brigham had attempted to organize the Saints in
a similar manner prior to their leaving Nauvoo, but the organizational structure had not always been viewed as essential. Now in 1847 the way the Saints
were organized would become so important that even before Brigham began
dictating the revelation he directed “that letters be written to instruct the
brethren how to organize companies for emigration.”15
The revelation’s organizational pattern was not new. Moses, at the suggestion of his father-in-law and with the blessing of the Lord, first employed
it during the Exodus. Jethro, seeing the toll that the journey was taking upon
his son-in-law, encouraged Moses to appoint “rulers of thousands, and rulers
of hundreds, rulers of fifties, and rulers of tens,” “able men, such as fear God,
men of truth, hating covetousness.” Jethro envisioned these individuals serving as the leaders and judges over their respective groups, taking to Moses
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only the “great matter[s]” they could not resolve. Jethro told Moses that this
organizational model would make the journey “easier” on him since these
rulers could “bear the burden with” him. Jethro encouraged Moses to take
this pattern to the Lord to see if “God command thee so,” noting that if he
did command it, “then thou shalt be able to endure, and all this people shall
also go to their place in peace.”16
Joseph Smith had used a similar pattern in organizing “Zion’s Camp”
in 1834, calling the leaders “captains” rather than “rulers.”17 The model was
also employed on a limited basis during the Mormon exodus from Missouri
during the winter of 1838–39, although most of those fleeing the state traveled as families or in small groups they organized themselves.
In addition to giving a renewed emphasis to this aspect of company
organization, Brigham also implemented two other organizational changes.
First, the size of a company would be limited to no more than 100 wagons.
Secondly, once individuals became members of a specific company, they were
to remain part of that company throughout the journey, except in unusual
circumstances. This policy of having membership in one company was a
marked departure from the fluidity of company membership that was an
aspect of the exodus across Iowa and that would continue to be a common
practice among non-LDS emigrants.18 Although the ideal was not always
realized, beginning in 1847 the Mormon exodus became “the most carefully
orchestrated, deliberately planned, and abundantly organized hegira in all of
American history.”19
At the same time that he was making preparations for the 1847 emigration, Brigham embraced the Lord’s injunction that when “companies are
organized let them go to with their might, to prepare for those who are to
tarry,” by preparing “houses, and fields for raising grain” (vv. 6, 9). In connection with the Twelve, he sent out instructions that all who remained behind
needed to be “amply provided for,” declaring that “those who are going to
remove this spring” had the responsibility to “use all diligence in plowing,
planting, sowing and building for those who are to remain.”20
In addition to designating the land that was to be used for the planting and sowing when conditions that spring would allow, he “counseled the
brethren to get timber and season it” in the meantime so that there would be
lumber available in 1848 to build wagons for that year’s emigration.21 Because
Winter Quarters had been established on the edge of “Indian land,” he set in
motion plans for the creation of a stockade where individuals could obtain
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safety in the event of an attack.22 Shortly before the vanguard company left,
he also requested “those who were ready to start to assist in removing some
families” to better living quarters.23
In addition to overseeing the general needs of the Saints, Brigham also
focused attention upon the families of the members of the vanguard company. He met “with the brethren of the Twelve, the presidents of companies
and captains” and outlined “the policy to be pursued by the Pioneers in leaving their families.”24 One aspect of this policy stipulated that no one would
be allowed to go west unless each “individual in his family” had “300 lbs of
bread stuff ” to live on.25

As important as was the instruction as to how the exodus was to be organized
was the Lord’s declaration as to who was to lead the Saints. The “Word and
Will of the Lord” proclaimed that the journey, and thus the future of the
Church, was “under the direction of the Twelve Apostles”26 (v. 3). Because the
revelation served as a testament that the Twelve were the authorized successors to Joseph Smith until the First Presidency was reorganized, Hosea Stout
concluded that it would “put to silence the wild bickering and suggestions of
those who are ever in the way. . . . They will now have to come to this standard
or come out in open rebellion to the Will of the Lord.”27
Of the six individuals specifically commanded in the revelation to organize companies (vv. 12–14), five were members of the Twelve (Ezra T. Benson,
Orson Pratt, Wilford Woodruff, Amasa Lyman and George A. Smith), while
the sixth, Erastus Snow, would fill a vacancy in the Quorum in 1849. None of
those individuals, however, would travel with the companies they organized.
Instead, each was a member of the first pioneer company to enter the Salt
Lake Valley.28 By employing the revelation’s organizational pattern, Brigham
and the Twelve were now freed up to lead out and provide general leadership
for the Church since the day-to-day responsibility for each company of Saints
now resided with its presidency and captains.
As significant as was the Lord’s testimony of the Twelve was his declaration that they had the collective responsibility to “teach this, my will, to the
saints” (v. 16). The fact that the Church was organized according to the word
of the Lord little mattered if the Saints’ behavior also did not collectively
reflect the will of the Lord.29 In this regard the revelation served as a forceful
reminder to Brigham that he and other members of the Twelve had a similar

Photo of Brigham Young in the early 1850s. Courtesy of Church History Library.

The Twelve to Teach the Lord’s Will to the Saints

The revelation (D&C 136) served as a powerful witness to Brigham Young and the Saints that because they
were on the Lord’s errand, the Lord did not expect them to carry out his work without his help.

charge to that given to Moses—they were to teach the “ordinances and laws”
and to show the Saints “the way wherein they must walk, and the work that
they must do.”30
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Immediately Brigham went to work to ensure that members of the
Twelve fully understood what the Lord expected of both them and the Latterday Saints. While a number of Saints had willfully ignored counsel during
the previous year’s journey, there was also a large number who had not been
sufficiently taught what was expected of them, a situation that the Twelve
were now charged to rectify. Brigham also informed Church members that
the Twelve would “communicate with, instruct, and counsel you as they shall
be directed by the Holy Spirit, and we call upon you to give heed to their
admonitions in all things, which if you do, ye shall find peace and rest, and
safety and prosperity.”31
Establishing the Trail along the Covenant Path

Central to the revelation was the reminder that modern Israel was a covenant
people and that covenants were an essential aspect of the Lord’s work. In
verse 2 the Lord declared that the Latter-day Saints were to undertake their
exodus “with a covenant and promise to keep all the commandments and
statues of the Lord our God.” In verse 4 the “Word and Will” further stated
that “this shall be our covenant—that we will walk in all the ordinances of
the Lord.”
Prior to leaving Nauvoo, Brigham had written that the most important
thing “for the salvation of the Church” was for the Latter-day Saints to reach
their promised land.32 Following the revelation, his declarations stressed that
behavior was more essential to the salvation and destiny of the Church and its
members than physical location.33 He would emphasize to the vanguard company that their responsibility extended beyond just blazing a trail that others
would follow in the coming months and years. They also had a duty to see
that the trail was established along the Lord’s covenant path and in harmony
with the revealed word of the Lord.34
Besides their baptismal covenants, many Latter-day Saints had made
temple covenants in the months leading up to the exodus from Nauvoo.
During that time, Brigham oversaw a concerted effort to ensure that as many
Saints as possible received their endowments and participated in other sacred
ordinances in the Nauvoo Temple before heading into the wilderness.35
Section 136 served as a reminder that while it was important to make covenants, it was equally as important to strive to keep them.36
The “Word and Will of the Lord” also emphatically reminded the Saints
that their ultimate success was dependent upon God: “I am he who led the
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children of Israel out of the land of Egypt; and my arm is stretched out in the
last days, to save my people Israel” (v. 22). Besides making a direct tie between
the exoduses of modern and ancient Israel, the revelation indirectly provided
the Latter-day Saints a connection to the journey of Lehi and Nephi, during
which the Lord declared: “Inasmuch as ye shall keep my commandments, ye
shall prosper, and shall be lead to a land of promise. . . . I will prepare the
way before you, if it so be that he shall keep my commandments; wherefore,
inasmuch as ye shall keep my commandments ye shall be led towards the
promised land; and ye shall know that it is by me that ye are led. . . . After ye
have arrived in the promised land, ye shall know that I, the Lord, am God;
and that I, the Lord, did deliver you.”37
Although section 136’s reference to ordinances, covenants and obedience brought new hope, it also served as a warning. After the Saints failed to
redeem Zion in 1834, the Lord admonished the Saints: “Were it not for the
transgressions of my people, speaking concerning the church and not individuals, they might have been redeemed even now. But behold, they have not
learned to be obedient to the things which I require at their hands.”38 The
lessons of the past were not lost on Brigham in 1847.
With a new understanding came a new attitude and a renewed energy.
As God’s people, they not only had the responsibility to undertake the journey in a different manner, they also had the privilege. The ultimate success of
the Saints settling their promised land was now less dependent upon maps,
wagons and supplies than upon aligning their efforts with the word and will
of the Lord. If they were to accomplish the task before them, spiritual preparation was more important than physical preparation and personal behavior
than personal property.
While Brigham may have had concerns during his travels across Iowa as
to how the Saints would succeed, he was certain during the journey from
Winter Quarters that if the Saints were endeavoring to keep their covenants
and live according to the revealed word they couldn’t fail, even if they again
encountered circumstances beyond their control. Believing that they could
bind the Lord to help them because of their faithfulness, Brigham “warned
all who intended to proceed to the mountains that iniquity would not be
tolerated in the Camp of Israel.” He also declared that he “did not want any
to join [the vanguard] company unless they would obey the word and will of
the Lord, live in honesty and assist to build up the kingdom of God.”39 Only
after individuals had been taught what was expected of them and agreed to
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live according to the revealed word were they permitted to add their names
to the list of those who could emigrate.
Although a shortage of food had been a major issue during the Saints’
journey across Iowa, after the revelation Brigham believed that food and
supplies need not be a primary concern if the Saints were striving to fulfill
their part of their covenants. Four days after receiving section 136, he publicly proclaimed that he “had not cattle sufficient to go to the mountains” but
that he “had no more doubts nor fears of going to the mountains, and felt
as much security as if [he] possessed the treasures of the East.”40 He further
stated that each member of the vanguard company only needed to take one
hundred pounds of food with them on their journey into the wilderness,
declaring that all “who had not faith to start with that amount” could stay at
Winter Quarters.41
A month into the journey, Brigham responded to the fears of some that
the company might not reach their destination in time to plant crops: “Well,
suppose we [do] not. We [have] done all we could & travelled as fast as our
Teams were able to go.” He reassured the company that if they had done their
part he would feel “as well satisfied as if we had a thousand acres planted with
grain. The Lord would do the rest.”42 Convinced that the Lord was as capable
of making it rain manna on the plains of North America as on the plains of
Arabia, Brigham’s testimony echoed the words of the prophet Isaiah: “I never
felt clearer in mind than on this journey. My peace is like a river between my
God and myself.”43
Even the number of men making up the 1847 vanguard company may
be evidence of this new attitude. Rather than 300 men, the number was
halved to 144.44 While there is no contemporary account as to why that specific number, a popular but unsupported belief has arisen that it reflected the
twelve tribes of Israel.45
The After: Winter Quarters to the Salt Lake Valley, 1847

What is certain is that there was a noticeable change among the Saints following the revelation. William Clayton observed: “It truly seemed as though the
cloud had burst and we had emerged into a new element, a new atmosphere,
and a new society.”46 The experiences at Winter Quarters, coupled with the
subsequent journey to the Salt Lake Valley, became a teaching moment for
the Twelve in terms of leading the Church, and for the Latter-day Saints generally in giving heed to the will of the Lord. George A. Smith declared that
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the Saints would look back at their journey as “one of the greatest schools
they ever were in,” while Wilford Woodruff wrote, “we are now in a place
where we are proving ourselves.”47 In addition to proving the faith and obedience of Brigham and the Saints, the journey would become an exercise in
proving the word of the Lord.
In spite of the Saints’ new commitment, the 1847 exodus was not without its trials. The vanguard company repeatedly found their resolve and faith
tried. The initial plan was to leave “one month before grass grows,” but no later
than 15 March. However, spring was late in coming and the early grass grew
weeks later than anticipated. Because of the unseasonably cold weather, the
company was unable to get under way from its rendezvous location until midApril.48 The excitement of finally beginning the journey was soon tempered
by the realities of unseasonably cold nights, windswept prairies, challenging
river crossings, the loss of stock, and days filled with long, monotonous travel.
While there was an overall reformation in conduct among the members
of the vanguard company, at times Brigham, having become passionately
committed to the principles of the revelation, found himself frustrated with
the behavior of some company members. In late May he read “the Word and
Will of the Lord” to the company and “expressed his views and feelings . . .
that they were forgetting their mission.” He further proclaimed that he would
“rather travel with 10 righteous men who would keep the commandments of
God than the whole camp while in a careless manner and forgetting God.”49
The following day he declared that he wanted the company “to covenant to
turn to the Lord with all their hearts. . . . I have said many things to the brethren about the strictness of their walk and conduct when we left the gentiles,
and told them that we would have to walk upright or the law would be put in
force. . . . If we don’t repent and quit our wickedness we will have more hindrances than we have had, and worse storms to encounter.” Having reproved
with sharpness, Brigham then “very tenderly blessed the brethren and prayed
that God would enable them to fulfill their covenants.”50
Ultimately, the 1847 emigration stood in dramatic contrast to the previous year’s journey. While Brigham Young’s company had traveled around
three hundred miles in 1846, in 1847 the vanguard pioneer company traveled about a thousand miles in a shorter amount of time. Brigham attributed
the difference to the Lord keeping his promise to lead and bless the Saints
because of their efforts to align their will with his.
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“The Word and Will”: The Practical Approach

After a brief stay in the Salt Lake Valley, Brigham returned to Winter Quarters
in the fall of 1847. During the return trip, he encountered the companies
that Church leaders had organized according to the revelation. Instead of
these companies traveling according to the “Word and Will of the Lord” and
subsequent decisions of the Twelve, they had essentially become one large
company consisting of nearly 1,500 individuals and 600 wagons.51 There had
been many problems along the way, including company members contending
over the best camping spots.
More disconcerting to Brigham was the fact that this large company
included two members of the Twelve—Parley P. Pratt and John Taylor. Both
of these individuals had chosen not to travel with the vanguard company
and the rest of the Twelve because they had just returned from missions to
England and wanted more time before they undertook the westward journey. Although neither had been at Winter Quarter’s when section 136 was
received and began to be implemented, Brigham had seen to it that they were
taught about the revelation and informed about the decisions of the Twelve.
However, when Pratt and Taylor were preparing to leave the rendezvous
location in mid-June, they concluded they would have to set aside the revelation and the decisions of the Twelve if they were to reach the valley that fall.
“Theory is not what we will see now so much as the practical,” Pratt declared
at the time.52 For Brigham, the word of the Lord was not theory—it was the
practical approach. When Brigham discovered what had happened and why,
he could not hide his frustration with Pratt and Taylor: “Our companies
were perfectly organized . . . Why should our whole winter’s work be set at
naught[?] . . . If the Quorum of the Twelve does a thing it is not in the power
of two of them to rip it up. . . . I know you have had a hard time and you
have brought it on yourself. . . . We’ve got the machine a moving[;] it is not
your business to stick your hands among the cogs and stop the wheel.”53 In
essence, Brigham reminded them what he had previously publicly declared:
“When God tells a man what to do, he admits of no argument, and I want no
arguments.”54 Both Pratt and Taylor accepted the reproof and acknowledged
their mistake.55
“The Word and Will”: Personal Anchor Points

Having proven for himself how the Saints were better off heeding the word
and will of the Lord, Brigham never forgot the lessons he learned as a result of
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having received and implemented section 136. His focus upon the benefits of
covenants and the importance of hearkening to the revealed word of the Lord
caused the anxiety he felt at Winter Quarters to fade away. He subsequently
found himself “full of peace by day and by night” and sleeping as “soundly as
a healthy child in the lap of its mother.”56
Near the end of his life Brigham emphatically declared: “There is great
delight in the law of the Lord to me, for the simple reason—it is pure, holy,
just, and true. . . . My religion is to know the will of God and do it.”57 Not only
had section 136’s general principles become personal anchor points for him,
but during the thirty years that he led the Church he faithfully taught the
Saints through word and deed the importance of making them, along with
other aspects of the revealed word of the Lord, anchor points in their own
lives as well.
“Bear an Equal Proportion”

In verses 8 and 10, the “Word and Will of the Lord” declared that the Saints
had the responsibility to “bear an equal proportion, according to the dividend of their property, in taking the poor, the widows, the fatherless, and the
families of those who have gone into the army [Mormon Battalion], that the
cries of the widow and fatherless come not up into the ears of the Lord against
this people. . . . Let every man use all his influence and property to remove
this people.”58 Prior to leaving Nauvoo, Brigham had moved at October 1845
conference “that we take all the saints with us, to the extent of our ability,
that is, our influence and property.” Only 214 individuals, however, signed
the “Nauvoo Covenant”—a number insufficient to meet the needs of all who
wanted to start west.59 As a result, in the fall of 1846 several hundred Latterday Saints who had remained behind because of poverty and sickness were
driven from Nauvoo by armed mobs, most unprepared for the journey.
Following the revelation, Brigham put a renewed emphasis upon the
Saints’ collective responsibility to assist those who needed help emigrating.
As soon as companies were organized for the 1847 emigration, he instructed
the captains of ten “to ascertain what property their ten possessed, so that
the widows and women whose husbands were in the army might be taken
along, so far as there was means to take them.”60 He and other members of the
Twelve also instructed the Saints that “the widow and the fatherless must not
be forgotten, let as many of them be taken as can.” They further noted that
they wanted each company “to take as many of the sisters whose husbands . .
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. are in the army, so that when we meet the Battalion, they will bless us, greet
their families with thanksgiving, and immediately go to planting, plowing
and sowing, instead of being obliged to walk back some hundreds of miles
further, after their long and tedious journey and wasting their flesh, and
blood, and bones to no purpose.”61
Part of Brigham’s frustration with Pratt and Taylor centered on the fact
that they had not brought with them as many of these individuals as anticipated, in spite of the Lord’s promise that if the Saints would “do this with a
pure heart, in all faithfulness, ye shall be blessed; you shall be blessed in your
flocks, and in your herds, and in your fields, and in your houses, and in your
families” (v. 11). As a result of the decision to ignore this aspect of the revelation, more than thirty Mormon Battalion members upon arriving at Salt
Lake and discovering their families had been left behind, immediately undertook the long journey back to the Missouri River in the fall of 1847.
Once settled in Utah, Brigham through word and deed continued to
emphasize the need for the Saints to help the poor and widows. “The Latterday Saints . . . have got to learn that the interest of their brethren is their
own interest, or they never can be saved in the celestial kingdom of God,” he
declared.62 On another occasion he proclaimed: “The Lord will bless that
people that is full of charity, kindness and good works. When our monthly
fast days come round, do we think of the poor? If we do, we should send in
our mite, no matter what it is. . . . If God has not sustained us after all that we
have passed through, let some one tell how we have been sustained.”63
In addition to using his own resources to help gather individuals and
support them once they had arrived in Utah, Brigham introduced specific
programs such as the Perpetual Emigrating Fund, and the use of handcarts
and down-and-back companies, thus allowing individuals to gather who
lacked sufficient means to purchase a wagon and team. He also tried to keep
the concept of pure religion before the Saints by organizing United Orders,
and attempting to implement the law of consecration.
“In Mine Own Due Time”

In the revelation the Lord declared that “Zion shall be redeemed in mine own
due time” (v. 18). Because Brigham had been so anxious to reach the Saints’
promised land in 1846, he had not fully embraced what Joseph Smith had
told him in a dream he had during the whirl of activities leading up to the exodus from Nauvoo: “Brother Brigham don’t be in a hurry—this was repeated
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the second and third time, when it came with a degree of sharpness.”64 To
ancient Israel, the Lord had made a similar declaration: “For ye shall not go
out with haste, nor go by flight: for the Lord will go before you; and the God
of Israel shall be your rearward.”65
Having learned his lesson during the 1846 and 1847 westward journeys,
Brigham counseled those who would be returning to Winter Quarters in the
fall of 1847 to “not give way to an over anxious Spirit so that your Spirits
arrive at Winter Quarters before the time that your bodies can possibly arrive
there.”66 He later encouraged all the Saints to slow down and make certain
they were putting the Lord first: “You are in too much of a hurry. You do not
go to meeting enough, you do not pray enough, you do not read the Scriptures
enough, you do not meditate enough, you are all the time on the wing, and
in such a hurry that you do not know what to do first.” He concluded that
many listening to him likely had not prayed that morning, their reason being
that they had too much to do. “Stop! Wait!” he pled. “When you get up in
the morning, before you suffer yourselves to eat one mouthful of food, . . .
bow down before the Lord, ask him to forgive your sins, and protect you
through the day, to preserve you from temptation and all evil, to guide your
steps aright, that you may do something that day that shall be beneficial to the
kingdom of God on the earth. Have you time to do this? Elders, sisters, have
you time to pray? This is the counsel I have for the Latter-day Saints to-day.
Stop, do not be in a hurry.”67
“Let Him That Is Ignorant Learn Wisdom”

The revelation also warned against pride and the attitude of some individuals
that they really weren’t dependent upon the Lord: “And if any shall seek to
build up himself, and seeketh not my counsel, he shall have no power, and
his folly shall be made manifest. . . . Let him that is ignorant learn wisdom by
humbling himself and calling upon the Lord his God, that his eyes may be
opened that he may see, and his ears opened that he may hear; For my Spirit
is sent forth into the world to enlighten the humble and contrite, and to the
condemnation of the ungodly” (vv. 19, 32–33).
Shortly after Brigham received the “Word and Will of the Lord,” Joseph
Smith again appeared to him in a dream. In response to Brigham’s request for
advice, Joseph declared: “Tell the people to be humble and faithful, and be
sure to keep the spirit of the Lord and it will lead them right. Be careful and
do not turn away the small still voice; it will teach them what to do and where
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to go; it will yield the fruits of the kingdom. Tell the brethren to keep their
hearts open to conviction, so that when the Holy Ghost comes to them, their
hearts will be ready to receive it.” Joseph further noted that the Saints “can tell
the Spirit of the Lord from all other spirits; it will take malice, hatred, strife
and all evil from their hearts; and their whole desire will be to do good, bring
forth righteousness and build up the kingdom of God. Tell the brethren if
they will follow the Spirit of the Lord, they will go right.”68
Like Joseph Smith, Brigham was uneducated by the standards of the day.
Also like Joseph, Brigham readily acknowledged that his accomplishments,
including leading the Saints to their promised land, were not the result of his
natural talents and abilities as a leader but because he was a devoted follower:
“What I know . . . I have received from the heavens, . . . not alone through my
natural ability, and I give God the glory and the praise. Men talk about what
has been accomplished under my direction, and attribute it to my wisdom
and ability; but it is all by the power of God, and by intelligence received
from him.”69 On another occasion he stated: “What do you suppose I think
when I hear people say, ‘O, see what the Mormons have done in the mountains. It is Brigham Young. What a head he has got!’ . . . It is the Lord that has
done this. It is not any one man or set of men; only as we are led and guided
by the spirit.”70
Near the end of Brigham’s life, a visitor to the Beehive House, Brigham’s
home in Salt Lake City, commented on a painting of the Prophet Joseph
hanging on the wall, observing that it “did not show any great amount of
strength, intelligence, or culture.” In response Brigham acknowledged that
Joseph Smith “was not a man of education, but received such enlightenment
from the Holy Spirit that he needed nothing more to fit him for his work as a
leader.” Brigham then added, “And this is my own case also. . . . All that I have
acquired is by my own exertions and by the grace of God, who sometimes
chooses the weak things of earth to manifest His glory.”71
Brigham warned the Saints: “If you do not open your hearts so that the
Spirit of God can enter your hearts and teach you the right way, I know that
you are a ruined people.”72 On another occasion he stated: “I think there is
more responsibility on myself than any other one man on this earth pertaining to the salvation of the human family; yet my path is a pleasant path to
walk. . . . All I have to do is to live . . . [so as to] keep my spirit, feelings and
conscience like a sheet of blank paper, and let the Spirit and power of God
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write upon it what he pleases. When he writes, I will read; but if I read before
he writes, I am very likely to be wrong.”73
Brigham also decried the fact that there were individuals in the Church
who had too high opinions of themselves, observing on one occasion: “I have
seen men who belonged to this kingdom, and who really thought that if they
were not associated with it, it could not progress.”74 On another occasion
he declared, “Never ask how big we are, or inquire who we are.” Instead, he
wanted individuals to ask, “What can I do to build up the kingdom of God
upon the earth?”75
Because his desire was to build the kingdom, in addition to seeking to
know the Lord’s will, Brigham was not above doing the small things. He
willingly undertook tasks that many leaders left to others. When a ferry was
needed during the 1847 journey, he “went to work with all his strength” and
assisted in making “a first rate White Pine and white Cotton Wood Raft.”76
The following year on his second journey to Utah, he crossed and recrossed
the North Platte River assisting company members safely across.77
During the early days in the valley, Brigham spent time physically assisting Saints by chopping wood, building houses, and so forth, often at the
expense of other duties. On one occasion when Jedediah M. Grant sought
out Brigham on a public matter, Grant found him shingling a roof. Frustrated,
Grant told him: “Now, Brother Brigham, don’t you think it is time you quit
pounding nails and spending your time in work like this? We have many carpenters but only one Governor and one President of the Church. The people
need you more than they need a good carpenter.”78 Reluctantly, Brigham
came down from the roof to fulfill the roles that were his alone.
While Brigham would give his ecclesiastical and civic duties their proper
attention, he also continued to do the little things. On one occasion a stranger
approached Brigham while he was on the steps of his carriage loading luggage
for a journey. “Is Governor Young in this carriage?” the man asked. “No, sir,”
Brigham replied, “but he is on the steps of it.”79 Elizabeth Kane reported that
during a journey she and her husband Thomas L. Kane made through Utah
with Brigham in 1872 that he personally inspected “every wheel, axle, horse
and mule, and suit of harness belonging to the party” to make sure they were
in good condition.80
He also did not take himself too seriously. During a visit to the home of
Anson Call, Brigham took one of Call’s young daughters on his knee and as
he started to tell her how pretty she was the child blurted out, “Your eyes look
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just like our sow’s!” To this Brigham replied: “Take me to the pig pen. I want
to see this pig that has eyes just like mine.” When the story was later retold,
Brigham laughed as much as anyone.81
One contemporary critic of Brigham acknowledged that “the whole
secret” of his “influence lies in his real sincerity. . . . For the sake of his religion, he has over and over again left his family, confronted the world, endured
hunger, come back poor, made wealth and given it to the Church. . . . No
holiday friend nor summer prophet, he has shared their trials as well as their
prosperity.”82 Because Brigham did not view himself as greater than his calling
or above the work that the Saints had been asked to do, it is not surprising
that those who knew him best lovingly referred to him as “Brother Brigham.”
“Keep All Your Pledges”

In verses 20, 25–26, the “Word and Will of the Lord” stressed the need for
the Saints to adhere to the Judeo-Christian values of dealing honestly with
their fellow men: “Keep all your pledges one with another; and covet not
that which is thy brother’s. . . . If thou borrowest of thy neighbor, thou shalt
restore that which thou hast borrowed; and if thou canst not repay then go
straightway and tell thy neighbor, lest he condemn thee. If thou shalt find
that which thy neighbor has lost, thou shalt make diligent search till thou
shalt deliver it to him again.” Brigham taught the Saints, “Honest hearts produce honest actions—holy desires produce corresponding outward works.”83
He also declared, “I have no fellowship for a man that will make a promise
and not fulfil it.”84
When Brigham learned in 1866 that a note for a debt he incurred
around 1826 while living in Auburn, New York, had been found, he asked
his son, John W., who was bound for a mission to Europe, to make a side trip
to Auburn, and cancel the debt: “A man by the name of Richard Steele kept a
drug store about forty years ago. . . . He had my note for three dollars ($3.00),
which I wished to take up, but he could not find it, and said that I must be
mistaken about it. I offered to pay the amount, but he refused to receive it.”
Brigham told his son that while Steele “may be dead . . . his heir or heirs may
be living” and they were entitled to the money. In addition to paying the
amount owed, Brigham instructed John W. to also pay forty years’ interest.85
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“Thou Art His Steward”

Section 136 proclaimed, “Thou shalt be diligent in preserving what thou hast,
that thou mayest be a wise steward; for it is the free gift of the Lord thy God,
and thou art his steward” (v. 27). By word and deed Brigham directed the
Saints’ attention to their responsibility to both beautify and protect the earth.
“Not one particle of all that comprises this vast creation of God is our own,”
he declared.86 “How long have we got to live before we find out that we have
nothing to consecrate to the Lord—that all belongs to the Father in heaven;
that these mountains are His; the valleys, the timber, the water, the soil; in
fine, the earth and its fullness.”87
Because of the interdependence between the temporal and spiritual,
Brigham taught that the misuse of the earth’s resources was part of the ongoing battle between good and evil: “The enemy and opposer of Jesus . . . Satan,
never owned the earth; he never made a particle of it; his labor is not to create,
but to destroy; while, on the other hand, the labor of the Son of God is to
create, preserve, purify, build up, and exalt all things—the earth and its fullness—to his standard of greatness and perfection; to restore all things to their
paradisiacal state and make them glorious. The work of the one is to preserve
and sanctify, the work of the other is to waste away, deface and destroy.”88
In 1847 Brigham reminded the vanguard pioneer company of Joseph
Smith’s “instructions—given both on Zion’s Camp and by revelation—not
to kill any of the animals or birds, or any thing created by Almighty God that
had life, for the [mere] sake of destroying it.”89 Two weeks later when men
began to indiscriminately shoot buffalo, a frustrated Brigham declared that
“it was a sin to waste life and flesh.”90 He believed that God had not given
mankind the right to selfishly and wastefully exploit the earth or to needlessly
destroy his creations. Brigham’s belief stood in sharp contrast to what one
European visitor observed in other areas of the American West. “Nothing on
the face of the broad Earth is sacred to [the frontiersman],” this visitor wrote.
“Nature presents herself as his slave” and man treats the world around him in
a “shockingly irreverent manner.”91
During Mark Twain’s visit to California in 1861, he spent four hours in a
canoe on Lake Tahoe watching a forest fire that he had accidently started. “It
was wonderful to see with what fierce speed the tall sheet of flame traveled!”
he gushed. After it was safe to return to shore, Twain felt a pang of regret—
not for the destruction he had caused, but because his actions had caused
him to miss dinner.92 By contrast, following the 1860 twenty-fourth of July
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celebration in Big Cottonwood Canyon, an eastern newspaper reporter was
surprised to see that Brigham remained behind “after everyone was gone” and
went to each campfire to “see that all fires were extinguished.”93
A long-term effect of Brigham as a steward of the Lord is City Creek
Canyon, one of Salt Lake City’s natural treasures. Recognizing that City
Creek was “the primary source of life-sustaining water” for the city, and wanting to show the “community a plan” for taking care of the Canyon, he took
the extraordinary step in 1850 of petitioning the legislature “to grant unto
him the exclusive control” over the canyon to ensure “that the water may
be continued pure unto the inhabitants of Great Salt Lake City.”94 He did
this because of concerns about individuals who “lay down their religion at
the mouth of the kanyon, saying, ‘thou lie there, until I go for my load of
wood.’”95 In 1853, after having built a road into City Creek and implementing a plan for the use of the canyon, Brigham allowed city residents back into
the canyon.
Thirteen years after Brigham appropriated City Creek for the purpose
of preserving it, Fitz Hugh Ludlow visited Salt Lake City. Like others, he
noted the famous open streams that ran along the street. He was taken back,
however, by the fact that the “inhabitants of Salt Lake City” drew a “supply
of water for all purposes” from these streams. Ludlow noted: “All the earlier
association of an Eastern man connect the gutter with ideas of sewerage; and
a day or two must pass before he can accustom himself to the sight of his
waiter dipping up from the street the pitcher of drink water for which he has
rung, or the pail full which is going into the kitchen to boil his dinner. . . .
Dead leaves and sand, the same foreign matters as the wind drifts into any
forest spring, are necessarily found in such an open conduit; but no garbage,
nothing offensive of any kind, disturbs its purity.” Unaware that these streams
were being watched over by a faithful steward who had received his errand
from the Lord, Ludlow marveled that “the water seems to take care of itself.”96
“Praise the Lord”

In verse 28, the “Word and Will” declared, “If thou art merry, praise the
Lord with singing, with music, with dancing, and with a prayer of praise and
thanksgiving.” Because many religionists felt that music and dancing were
largely inconsistent with a Christ-centered life, Brigham grew up in a household that viewed them as sins. He later informed the Saints: “I had not a
chance to dance when I was young, and never heard the enchanting tones
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of the violin, until I was eleven years of age; and then I thought I was on the
high way to hell, if I suffered myself to linger and listen to it.”97 However,
before leaving Winter Quarters, Brigham became a proponent of these
activities. Within days of receiving section 136, Brigham proposed a social
to show “to the world that this people can be made what God designed them.
Nothing will infringe more upon the traditions of some men than to dance,”
he declared, noting that “the Lord said He wanted His saints to praise Him
in all things.” He further noted that “for some weeks past I could not wake
up at any time of the night but I heard the axes at work. Some were building
for the destitute and the widow; and now my feelings are, dance all night, if
you desire to so do, for there is no harm in it. . . . I enjoin the Bishops that they
gather the widow, the poor and the fatherless together and remember them
in the festivities of Israel.”98
While understanding the need for recreation, Brigham also understood
the need for moderation and raised a warning voice against individuals allowing diversions to consume their lives. To the vanguard company he declared:
“There is no harm [that] will arise from merriment or dancing if Brethren,
when they have indulged in it, know when to stop. But the Devil takes advantage of it to lead the mind away from the Lord.”99
While at Winter Quarters, someone established a “dancing school” that
Brigham attended.100 After reaching the Salt Lake Valley, Brigham oversaw
the establishment of such a school and pushed for the Saints to build social
halls and theaters. At one point he became so concerned about the social
needs of the Saints that he sent a circular letter to each bishop offering advice
on holding ward socials.101
Clarissa Young Spencer concluded, “One of Father’s most outstanding
qualities as a leader was the manner in which he looked after the temporal
and social welfare of his people along with guiding them in their spiritual
needs.”102 Another daughter, Susa Young Gates, felt that her father “manifested even more godly inspiration in his carefully regulated social activities
and associated pleasure than in his pulpit exercises. He kept the people busy,
gave legitimate amusements full sway and encouraged the cultivation of every
power, every gift and emotion of the human soul.” She noted that “people
would have had in those grinding years of toil, too few holidays and far too
little of the spirit of holiday-making which is the spirit of fellowship and
socialized spiritual communion, but for Brigham Young’s wise policy.”103 As
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with other aspects of the “Word and Will of the Lord,” while the implementation and successful oversight were Brigham’s, the inspiration was the Lord’s.
Trials, Persecution, and the Martyrdom

The revelation also discussed the trials and persecutions the Saints’ had
endured: “My people must be tried in all things, that they may be prepared
to receive the glory that I have for them, even the glory of Zion; and he that
will not bear chastisement is not worthy of my kingdom” (v. 31). Brigham
subsequently taught that “in everything the Saints may rejoice,” including
persecution, since it was “necessary to purge them, and prepare the wicked
for their doom.”104
Concerning the scourges the Saints had collectively endured in Ohio,
Missouri and Illinois, Brigham declared: “If we did not exactly deserve it
[at the time], there have been times when we did deserve it. . . . It was good
for [us] and gave us an experience.”105 On the fifth anniversary of the Saint’s
arrival in the Salt Lake Valley he proclaimed: “Be humble, be faithful to your
God, true to His Church, benevolent to the strangers that may pass through
our territory, and kind to all people; serving the Lord with all your might,
trusting in him. . . . [Someday] we will celebrate our perfect and absolute
deliverance from the power of the devil; [but] we only celebrate now our
deliverance from the good brick houses we have left [at Nauvoo], from our
farms and lands, and from the graves of our fathers.”106
Brigham counseled the Saints to “cast all bitterness” out of their hearts.107
Regarding the wrongs they had suffered, he reiterated the Lord’s injunction
that individuals must forgive, or “there remaineth in [them] the greater sin. . . .
Ye ought to say in your hearts—let God judge between me and thee, and
reward thee according to thy deeds.”108 In March 1852 Brigham proclaimed:
“Suppose every heart should say, if my neighbor does wrong to me, I will not
complain, the Lord will take care of him. Let every heart be firm, and every
one say, I will never contend any more with a man for property, I will not be
cruel to my fellow-creature, but I will do all the good I can, and as little evil as
possible. . . . I wish men would look upon that eternity which is before them.
. . . It is a source of mortification to me to think that I ever should be guilty
of doing wrong, or of neglecting to do good to my fellow men, even if they
have abused me.”109 Five years later he wrote in his journal, “I wish to meet
all men at the judgment Bar of God without any to fear me or accuse me of a
wrong action.”110

“This Shall Be Our Covenant”: Brigham Young and D&C 136

141

In multiple verses (17, 30, 34–36, 40–42) the Lord specifically addressed
the enemies of the Church. Verse 17 instructed the Saints to “fear not thine
enemies; for they shall not have power to stop my work,” while verse 30 stated,
“Fear not thine enemies, for they are in mine hands and I will do my pleasure
with them.” Brigham frequently addressed this idea during the early days in
the valley. In 1850 he wrote: “We feel no fear. We are in the hands of our heavenly Father, the God of Abraham and Joseph who guided us to this Land. . . .
He is our Father and our Protector. We live in his Light, are Guided by his
Wisdom, Protected by his Shadow, Upheld by his Strength.”111 Later he told
the Saints that if they would do “the will of God . . . there is no fear from
any quarter.”112 He also counseled, “I want you to bid farewell to every fear,
and say God will take care of his kingdom. . . . It is he who has preserved
us—not we.”113
As soldiers with the US Army approached Utah in August 1857 during
the so-called Utah War, Brigham reassured the Saints: “Cannot this Kingdom
be overthrown? No. They might as well try to obliterate the sun. . . . God is
at the helm. . . . Do not be angry with [the army], for they are in the hands of
God. Instead of feeling a spirit to punish them, or anything like wrath, you
live your religion.”114 The following month as the immediate threat of armed
conflict began to diminish, Brigham wrote to Church leaders in southern
Utah: “God rules. He has overruled for our deliverance this time once again
and he will always do so if we live our religion, be united in our faith and good
works. All is well with us.”115
Initially, Brigham gave vent to strong feelings following the martyrdom.
“I have never yet talked as rough in these mountains as I did in the United
States when they killed Joseph,” he noted.116 While the emotional wounds
brought on by the death of his friend and mentor were deep, the Lord’s declaration in “The Word and Will” helped remind him that they need not be
long-lasting. “I took him [ Joseph] to myself. Many have marveled because of
his death; but it was needful that he should seal his testimony with his blood,
that he might be honored and the wicked might be condemned” (v. 38–39).
In 1849 Brigham told the Saints that Joseph “lived just as long as the
Lord let him live. But the Lord said, ‘Now let my servant seal up his testimony
with his blood.’”117 Later he reminded the Saints, “If it had been the will of
the Lord that Joseph and Hyrum should have lived, they would have lived.”118
While Brigham’s critics have long portrayed him as a man bent on avenging past wrongs the Saints had endured, including the martyrdom of Joseph
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and Hyrum, Brigham did not fixate on those wrongs. “It is very seldom that
I refer to past scenes,” he noted in 1856. “They occupy but a small portion of
my time and attention. Do you wish to know the reason of this? It is because
there is an eternity ahead of me, and my eyes are ever open and gazing upon
it.”119 On another occasion he proclaimed: “Instead of crying over our sufferings, as some seem inclined to do, I would rather tell a good story, and leave
the crying to others.”120
He declared that “all evil is contrary to our covenants and obligations to
God” and taught that to “make the doing of God’s will and the keeping of his
commandments a constant habit” will cause it to “become perfectly natural
and easy for you to walk uprightly before Him.”121 He further taught: “Let us
live so that we can say we are the Saints of God; and when the finger of scorn
is pointed at us and we are held in derision and the nations talk about us, let
us show an example before them that is worthy of imitation, that they cannot
but blush before all sensible and intelligent persons when they say, ‘There is a
people that sin; there is a people that are corrupt.’ . . . Let them howl and bark
against us as much as they please, but let us live so that they have no reason
to say a word.”122
“Be Diligent in Keeping All My Commandments”

The “Word and Will” closed with the Lord’s warning that the Saints needed
to “be diligent in keeping all my commandments, lest judgments come upon
you, and your faith fail[s] you, and your enemies triumph over you. . . . Amen
and Amen” (v. 42). As president of the Church, Brigham raised a warning
voice along these same lines. “If persons neglect to obey the law of God and
to walk humbly before Him darkness will come into their minds and they will
be left to believe that which is false and erroneous,” he declared. “Their minds
will become dim, their eyes will be beclouded and they will be unable to see
things as they are.”123 On another occasion he taught: “If the Saints neglect to
pray, and violate the day that is set apart for the worship of God, they will lose
his Spirit. If a man shall suffer himself to be overcome with anger, and curse
and swear, taking the name of the Deity in vain, he cannot retain the Holy
Spirit. In short, if a man shall do anything which he knows to be wrong, and
repenteth not, he cannot enjoy the Holy Spirit but will walk in darkness and
ultimately deny the faith.”124
Addressing a comment of an individual who publicly proclaimed his
intention to stay in the Church, Brigham declared: “What in the name
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of common sense is there to hang on to, if [one] does not hang on to the
Church? I do not know of anything. You might as well take a lone straw in
the midst of the ocean to save yourselves. . . . There is nothing but the Gospel
to hang on to!”125
Summary

While section 136 immediately provided Brigham the answers that he needed
to lead the Church at a pivotal time in his presidency, the long-term lessons
he learned regarding the importance of keeping sacred covenants and obeying the revealed word of the Lord remain relevant today. The revelation serves
as a testament that the Lord reveals his secrets—including secrets of ultimate
success and true happiness—to “his servants the prophets.”126 It also serves as
a reminder that all individuals can receive for themselves the “Word and Will
of the Lord” to help them with their own circumstances and challenges.
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The early years of the Restoration can be better understood and made more meaningful through

n 10 August 1884, three Mormon missionaries, Elders William S. Berry,
Henry B. Thompson, and John H. Gibbs, met at the house of James
Condor in Cane Creek, Tennessee, for Sunday worship services. They had
just finished singing a hymn when a mob rushed up to Condor’s front gate.
Historian B. H. Roberts described the dramatic scene:
Elder Gibbs had just taken up his Bible . . . when a man disguised—which afterward
proved to be David Hinson—came in at the front door, crossed the room, took
down a shotgun suspended on hooks over the back door, and then took deliberate
aim at Elder Gibbs, who was under considerable excitement. Hinson shot him, the
charge entering the body under the arm; he clutched the wound and fell against a
bed and expired without saying a word. A gun was now thrust in at the back door
leveled at Elder Thompson; Elder Berry grasped it with both hands, but seemed not
to struggle as if to wrench it from the one who held it; an instant later someone shot
him [Elder Berry], and he fell heavily to the floor, dying without a struggle.1

This article discusses the martyrdom of members of the Berry family, early
converts to The Church of Jesus Christ of Latter-day Saints. I have already
introduced one Berry martyr: William. There are five others. I will show how

a review of the martyrdom sacrifices made by members of the Berry family.
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they were true to their Mormon beliefs, even martyrs for the Church, and are
representative of early Mormon martyrs. It is my intent to briefly narrate the
Berrys’ story, thus giving context for my interpretation of their lives.
Martyrs are found in every age, culture, and religion, and all societies
honor the sacrifices of their heroes. Everyone agrees that the martyr exists
and that certain acts of sacrifice can be called martyrdom. However, martyr
as a concept is difficult to define and is used in a variety of ways. MerriamWebster’s definitions are “(1) a person who voluntarily suffers death as the
penalty of witnessing to and refusing to renounce his religion; (2) a person
who sacrifices something of great value and especially life itself for the sake of
the principle; and (3) Victim: especially a great or constant sufferer.”2 Latterday Saints speak of “martyrs” in a number of senses. Latter-day Saint scholar
Craig Manscill defines martyrs as “(1) believers who are put to death by violent means, . . . and (2) pioneers or immigrants who died after having been
driven from their homes.”3 Martyrs leave their witnesses of their belief in a
cause, especially a religious cause. We will see that each Berry’s witness, six in
all, exemplifies one of the definitions above.
Tennessee Beginnings (1842–44)

In the spring of 1842, the Berry family joined The Church of Jesus Christ
of Latter-day Saints in Dresden, Tennessee. Jesse Woods and Armela (Milly)
Shanks Berry married in Lebanon, Tennessee, in 1820,4 and became the parents of eleven children: four sons ( John Williams, William Shanks, Robert
Madison, and Joseph Smith) and seven daughters (Adeline Paton, Sarah
Lurana, Martha Elizabeth, Louisa Jane, Armelia Hariet, Cynthia Lovina, and
Thirza Malvina), all born between 1821 and 1843.5
The 1830 census documents the Berrys living in Lebanon. Jesse had five
free black persons working on his property.6 He probably employed them to
produce a cash crop of either cotton or tobacco, as well as to farm for his
family’s needs.7 By 1840, Jesse had relocated his family to Dresden in northwestern Tennessee.8 Perhaps it was to purchase a larger farm where he could
also raise livestock and better provide for his growing family.9 With each
American Indian treaty, newcomers to Tennessee, along with Tennessee residents, moved onto the newly acquired land.10
While in Dresden, the oldest son, John, heard Mormon missionaries
preaching near his home. “Amasa Lyman [a future Apostle] was proselytizing, . . . accompanied by Horace K. Whitney, Adam Lightner, and William[s]
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Camp. . . . Apostle Lyman Wight joined them.”11 John listened to their
message and “wanted to learn more, but when he inquired he found the missionaries had gone to another area twenty miles away, so he walked the twenty
miles to hear their message. So impressed was he with the new religion that
he asked the elders to come to his father’s home and explain the wonderful
truths of the Gospel to his people.”12 All were converted except the oldest
daughter, Adeline, “who was bitter toward the elders and the new religion,”13
and a young daughter, Sarah, who died and was buried in Lebanon.14
There was fierce opposition to missionaries preaching in Tennessee, and
any who joined the Church were intensely persecuted. “When Mormon
elders held a conference in Dresden on May 26, 1844, a large congregation
assembled. But a mob interrupted their proceedings. . . . [Consequently,
a] few weeks after this conference and confrontation, the Berrys moved
to Nauvoo.”15
Berrys in Nauvoo (1844–46)

In 1839, Joseph Smith established Nauvoo as the gathering place for the people of Zion. It was a place where the Saints could “flee from wicked Babylon”16
and receive temple ordinances.17 Unfortunately, the Berrys arrived six days
after the Prophet Joseph Smith was martyred.18 In addition to the trauma and
confusion they found in Nauvoo, Jesse became sick the day they arrived and
died four and a half weeks later, on 3 August 1844; he was fifty-three years
and six months old.19 Jesse’s daughter Cynthia wrote, “This was the first serious sickness he ever had. Of course his death was a terrible blow to all of us.”20
Jesse became the first martyr in the Berry family. By following the commandment to gather with the Saints to Nauvoo, Jesse moved 386 miles
from Tennessee to Illinois with his wife, their nine children, their household belongings, and their cattle. As the father and leader of the family, Jesse
was responsible for the group. Weakened from the stress of leadership and
exhausted from the physical labor caused by travel at his advanced age,21 he
became ill with lung fever as soon as they arrived. This being Jesse’s first serious
sickness demonstrates that persecution, the fierce opposition to Mormons in
Dresden, and exhaustion from the forced exodus from Dresden were the contributing factors to his contracting a disease which resulted in the untimely
sacrifice of his life.22 As previously mentioned, Craig Manscill noted that
Saints “who died after having been driven from their homes [qualify as martyrs].”23 Elder McConkie explained in Mormon Doctrine, “Men, women, and
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children, young and old, weak and strong, sick and well, were driven by the
thousands from Missouri and Illinois, many to early and untimely deaths as a
direct result of the persecution and diseases thus heaped upon them.”24
Lung fever is an infectious disease that was prevalent in Nauvoo. In 1844
thirty-nine deaths were reported, with 50 percent of the casualties being
males.25 Jesse became one of the “hundreds of Saints [who] died in Nauvoo
. . . from disease.”26 Jesse’s obedience to Church authority resulted in the sacrifice of his life. Not all martyrs are victims of violence, as in Jesse’s case. Evan
L. Ivie and Douglas C. Heiner demonstrate in their article that “there were
many more martyrs for the cause than those shot by the mobs.”27 McConkie
asks, “Is a saint any less a martyr who is driven [to] a sick bed . . . and die[s]
than he would have been had an assassin’s bullet brought merciful death in a
brief destroying moment?”28
Jesse’s death left Milly a forty-year-old widow with small children. But
she believed in the Church’s message. With the help of her oldest son, Milly
kept her family together. For two years they lived in tumultuous Nauvoo.
Cynthia’s record states, “At first we rented a Room in Foster’s Row but soon
bought a farm of Benjamin Clapp.”29 Milly’s daughter Martha married polygamist John D. Lee in 1845.30 John Berry “joined Nauvoo’s Masonic lodge. He
became a seventy, . . . belonging to the ninth quorum.”31 Cynthia, twelve, and
Armelia, fifteen, were baptized in the Mississippi River.32 Milly received the
opportunity to be endowed in the Nauvoo Temple on 22 January 1846.33
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few possessions.36 John probably tried to sell their farm, but with little success, because “the people surrounding Nauvoo saw no need of purchasing that
which inevitably must become theirs.”37
After spending the winter of 1846–47 at Mount Pisgah, in the spring
of 1847 the Berrys traveled to Winter Quarters. Church records indicate
two of Milly’s daughters married in Winter Quarters: Louisa married widower Daniel Allen on 22 June 1847,38 and Armelia married, as a second wife,
Samuel Mulliner on 15 April 1848.39
While living in Winter Quarters, the Berry family was well situated
to witness several momentous events in Kanesville. The First Presidency
was reorganized “on 5 December 1847 at Orson Hyde’s home.”40 The general membership was eager to sustain the First Presidency, resulting in two
hundred men constructing, in three weeks, a specially built tabernacle for
meetings held 23–27 December, giving ample space for the Berrys to attend
and sustain the new First Presidency. Second, “during the Jubilee celebrations
of January 1848, [Mormons participated in the local elections, and] 1,805
males sign[ed] a petition for a Kanesville post office and a similar number for
a county organization.”41 The Berrys likely participated in the celebrations,
and John probably cast his vote in the elections. Third, Oliver Cowdery was

As in previous locations, the Latter-day Saint religion was not tolerated in
Illinois. “Church leaders, reacting to anti-Mormon rhetoric, widespread
arson, and assaults in September 1845, decided the Saints must vacate Illinois
the following spring.”34 On 4 February 1846,35 the leadership of the Church
(Brigham Young and other members of the Quorum of Twelve Apostles) and
their families and some Saints ready to make the trek early began leaving. It
was intended that the Camp of Israel would establish temporary farming settlements for the main body of Saints, who would soon follow.
During the second exodus in the spring of 1846, the Berry family arrived
at the settlement of Mount Pisgah. Like most Mormons leaving Nauvoo, it
is likely that John, as head of the family after his father’s death, would have
made sure their wagon was in good repair. He also must have sold or abandoned most of their personal items and cattle, as they crossed the plains with

C. C. A. Christensen, Crossing the Mississippi on the Ice. Wikimedia Commons.

Trek across the Plains (1846–49)

Elder Bruce R. McConkie asks, “Is a saint any less a martyr who is driven [to] a sick bed . . . and die[s] than
he would have been had an assassin’s bullet brought merciful death in a brief destroying moment?”
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rebaptized. “Orson Hyde baptized Cowdery in Indian Creek outside the tabernacle on 5 November 1848.”42
After Winter Quarters was abandoned in early 1848, the Berrys moved to
the Kanesville area for the winter of 1848–49. “By July 1848 they had settled
in the McOlney Branch a few miles north of Kanesville. . . . Branch membership records that year list John as an ordained teacher age 26, who ‘moved to
the valley 1849,’ and . . . [Milly] Berry, age 44, along with Cynthia 15, Thirza
11, William 10, Robert 7, and Joseph 4. These records also report that a meeting was held at Brother John Berrys [sic] by Elder Stoddard. At the Meeting
Brother Matthew Caldwell was appointed Bishop of the Branch and was carried by vote of all that was present.’”43
On 4 June 1849, the Berry family started for the Rocky Mountains. They
traveled to the Great Basin in the Samuel Gully and Orson Spencer company. Orson Adams was subcaptain over a division of ten, which included
the John Berry family; John’s brother-in-law Daniel Allen and his family;
Samuel Gully’s family; four other families; a company of California-bound
gold miners who cheerfully agreed to abide by the rules; and two merchants,
Livingston and Kinkead, who had two wagons filled with $30,000 worth of
dry goods bound for Great Salt Lake.44 Milly and her daughter Louisa Allen
probably found comfort traveling together, as Louisa had one stepson, three
stepdaughters, and a baby daughter to care for—their ages ranging from
three months to fourteen years.45 Milly’s oldest daughter, Martha, was already
in the valley with Martha’s husband, John D. Lee. Milly’s third daughter,
Armelia, was back in Kanesville awaiting the arrival of her first child, and she
would come in November.46
During the trek west, the Berrys were involved in several incidents. While
waiting for the waters to recede at one of the river crossings, a mule threw
John, causing him to “put his arm out of place.”47 In spite of the injury, the
next day he helped the members in his company cross the river. Cholera was
also a danger, and it took several lives, including Captain Gully’s.48 Milly most
likely helped Mrs. Gully nurse her husband. Another incident involved an
American Indian chief. Cynthia wrote, “Out riding horses one day with some
of the other girls, I attracted an Indian chief who wanted to buy me. When
he found out I couldn’t be bought for blankets or horses, he became angry
and followed the company for some time, forcing the camp to be guarded for
several nights.”49
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Great Salt Lake City and California Gold Rush (1849–51)

The wagon train started straggling into Great Salt Lake City between 22
and 25 September 1849.50 The Berrys settled southeast of the city in the
Cottonwood area, where Milly’s oldest daughter, Martha Lee, lived with her
family. Milly and her younger children remained there for the next two years.
John had been in the Salt Lake Valley about seven to ten days when he
joined a packtrain bound for California. James M. Flake was captain, with
“seventeen non-Mormons and thirty Mormons, including new LDS apostle
Charles C. Rich, and gold [discoverer] Henry Bigler and George Q. Cannon
and a dozen or more others.”51 Once in California and panning for gold, John
became acquainted with another gold missionary, Albert Thurber. While
mining the Middle Fork of the American River east of Sacramento, Thurber
wrote in his diary, “John W. Berry was very sick at this place.”52
By 1850 the gold mines had been exhaustively explored. Most of the gold
missionaries were tired and disillusioned. Thurber left for the valley in the fall.
John asked Thurber to take one of his mules to John’s mother. A few months
later, John also returned to Utah. His adventure did not produce gold but two
successful marriages: his youngest sister, Thirza, married Albert Thurber,53
and John married Jane Thomas,54 sister to Mat Thomas. Both Albert and
Mat were John’s friends from the gold mines. That same year, Milly’s daughter
Cynthia became a second wife of Robert Gardner Jr.55
Berrys Colonize Spanish Fork (1852–62)

As soon as the Saints entered the valley, Brigham Young started fanning
them out over the land with the intent to make self-sufficient settlements.
In April 1849, the Provo River Valley opened for settlement and became the
nucleus for other small towns. By the fall of 1851, the Berry, Thurber, and
Thomas families realized there was not as much farming and pasture land
available in the Salt Lake Valley as they needed. Both John and Albert had
passed through the Provo area on their way to the gold mines; they knew it
was a favorable location.
After arriving at the Spanish Fork River in the spring of 1852, Albert
wrote the following in his diary: “[We] pitched our tent and took off our
wagon beds. Went on the creek, cut two loads of house logs and laid them up
by moonlight. We soon had some houses, though very rough ones.”56
Milly’s children continued to grow and prosper during the years they
were in Spanish Fork. On 4 January 1852, her daughter Thirza Thurber,
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recently turned sixteen, delivered the first white child born in the settlement.57
Thirza’s entire life was devoted to her family and in supporting her busy husband, who was involved in the Church (bishoprics for fourteen years, stake
president, and mission to England), in the community (mayor, councilman),
in military leadership (Utah War and Black Hawk War), and in “entertaining
visiting church leaders, conference visitors, friends and relatives.”58
When William was seventeen, Robert fourteen, and Joseph twelve, Utah
had a severe infestation of grasshoppers. A Spanish Fork girl, Becky Beck,
recorded “living on bran bread and milk as a meager existence.”59 No doubt
the teenaged Berry boys were just as hungry as Becky that year. Two months
shy of twenty-three, William married Rebecca (Becky) Beck, who turned
eighteen just five days after her wedding.60
Robert and Joseph were ten and eight when the Berrys first settled
Spanish Fork. Nothing is recorded of their specific experiences, but they
would have attended school and church and helped in the farming and cattle
raising alongside their older brothers. They grew to be tall, handsome, strong
men. The Berrys were tall people, including the women.
While in Spanish Fork, John was called as a bishop’s counselor. Apostle
George A. Smith ordained him a high priest on 6 August 1852.61 John was
also a civic leader and helped organize a water company on 15 March 1852.62
He served as a city councilman to two mayors.63 He led militias in both the
Walker War of 1853 and the Tintic War of 1856.64
During his participation in the Walker War, John was wounded. Historian
Orson F. Whitney recorded that John Berry left Manti with Clark Roberts
of Provo in the afternoon of 23 July 1853 to deliver a message to General
Daniel H. Wells in Salt Lake. The next morning they were in Santaquin. The
place was deserted, as the Mormons had fled to Payson for safety. “As the messengers rode through the town[,] they were fired upon by Indians concealed
in some of the houses. Berry was shot in the left wrist, and Roberts through
the shoulders.”65 Descendant Louine Berry Hunter added some detail; “Berry
[was shot] through the left wrist, cutting the main artery. The wounded men
traveled eight miles before John lost consciousness due to the loss of blood.”66
He recovered but carried the bullet in his wrist for the remainder of his life.
During the 1856 pioneer immigration season, John, as a leader in the
Spanish Fork militia, was called to help rescue the stranded handcart Saints.67
Nothing has been recorded of John’s specific assignments; however, all the
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rescuers suffered the same hardships of extreme cold, hunger, and fatigue as
the pioneers they were sent to rescue.
In 1857, John was called to serve a mission to England. This was his third
crossing of the plains. On Sunday, 9 August, John arrived in Liverpool. He
served for almost three months under the direction of the president of the
European mission, Apostle Orson Pratt.68 In late October 1857, word came
from Salt Lake City calling all missionaries home to help defend Utah during the Utah War. John boarded the Empire with sixty-four Saints bound for
New York City, and after “a remarkably swift and pleasant passage, the voyage
being made in twenty-eight days,” they arrived 19 March 1858.69 Continuing
their journey to the West, “the missionaries arrived at Florence, Nebraska,
where they, together with other returning elders from different parts of the
world, were organized for crossing the plains.”70
John had already distinguished himself as a leader both in his family and
in the Church—now he was voted as the leader of 113 missionaries, with
twenty wagons and ninety-three animals. After two months on the plains and
detouring several times to avoid confrontation with the federal army, John
and his company “descended Emigration Canyon . . . [and] entered a nearly
vacant Salt Lake City [21 June 1858,] as most of the inhabitants had fled
south. Two days later the company arrived in Provo, temporary headquarters
of the Church; there it disbanded.”71
John married three times. He married Nancy Jane Bass, a Tennessee
native, in 1842. They had one son, Jesse David Berry, who died soon after
birth. Nancy did not go west with John.72 He married Jane Thomas in 1851;
they raised a large family of ten children: six sons and four daughters. He
became a polygamist in 1858 when he married Julia Ardena Hales. Julia could
not have children; however, they raised two adopted children.73
John’s martyrdom experience was due to his belief in the practice of
polygamy. B. H. Roberts explained: “The Saints did not accept into their
faith and practice the plural wife system with the idea that it increased the
comfort, or added to the ease of anyone. From the first it was known that
it would involve sacrifice, to make a large demand upon the faith, patience,
hope, and charity of all who would attempt to carry out its requirements. Its
introduction was not a call to ease or pleasure, but to religious duty; it was
not an invitation to self-indulgence, but to self-conquest; its purpose was not
earthly happiness but earth-life discipline.”74
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All, husbands and wives and children, were affected by the demands of
polygamy and it was a challenge. Men and women “first wrestled with the
prospect and then embraced the principle only after receiving personal spiritual confirmation that they should do so. . . . [They] saw it as religious duty.”75
For thirty-one years, John lived a polygamist’s life. He “entered the higher
order of marriage for the sake of a fuller family life. . . . [However, prosecution and persecution] had denied him that.”76 Although John was not sent
to prison, “in consideration of his old age”77 (he was sixty-six), he sacrificed
on many levels “for Conscience’ sake.”78 He suffered emotional trauma at an
advanced age, enduring his arrest and trial, which lasted most of the month of
May 1889. And he also lost a large sum of money due to the fines of the court.
John sacrificed the ease of a monogamous family life while risking life
and liberty for his faith in the Lord and his Prophet. “The Utah Commission
lamented the fact that . . . those who are convicted . . . invariably regard themselves and are regarded by the Church, as martyrs.”79
Colonizing Southern Utah (1862 and 1866)

In the 1860s, President Young began expanding his settlements farther south
into Utah’s Dixie. It was in “the Fall of 1862, [that he] called the Berry family
to . . . Southern Utah.”80 This was their eighth move since joining the Church.
Milly, four sons, three daughters, and their families moved south at once and
founded the little town of Middleton. The Berrys were farmers and livestock
men and had gathered large herds of cattle and horses. Soon Middleton was
not big enough to hold them all. “The four husky, rugged Berry boys . . . found
more . . . opportunities in Long Valley. . . . The brothers had a large range
almost all to themselves [that they called Berryville]. Their livestock were
increasing rapidly; they were claiming good farms, building homes and the
family was prospering there. . . . Mother Berry had a genius to hold her sons
together, but it took three houses now to shelter them and their families.”81
While living in Berryville, the longest and most serious conflict erupted
between American Indians and white settlers in Utah’s history: Utah’s Black
Hawk War of 1865–72. A “brilliant Indian leader named Antonga (called
Black Hawk by the whites) [led Northern Utes and their allies] in a series
of intense and successful raids on livestock owned by the Mormon settlers,”
all in an effort to feed themselves.82 “From the Utes’ point of view, the Black
Hawk War was largely fought to resist displacement and removal to the
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Uintah Reservation and the Mormon expansion that had caused such exigencies in the first place.”83
After the harvest of 1865, and in spite of the dangers of the Black Hawk
War, “Mother Berry and her sons Joseph . . . and Robert and his wife [Isabella]
went to spend the winter with relatives in Spanish Fork, also, to purchase seed
grain” and to be sealed in the Salt Lake Temple.84 While there, “there was
an epidemic of diphtheria, and Robert’s . . . little girl died.”85 In late March,
after baby Harriet was buried, “Joseph, Robert and his wife started for home
leaving Mother Berry still visiting with her married daughters. Because of the
illness and death of Robert’s child, they were delayed in departing with the
company with whom they had intended to travel; consequently, they made
the trip alone.”86
On Monday, 2 April 1866, only two miles from the road that leads to
Berryville, the Berrys were attacked by Paiutes. In a letter from William
Maxwell to Apostle George A. Smith, Maxwell wrote, “It appears that the
Indians were secreted in the cedars on each side of the road and fired on them
unawares. I believe that Joseph Berry’s thigh was broke in the first round. . . .
[The Berrys tried to outrun them. When they reached the Kanab road, the
Indians] commenced the second attack. I think that they wounded one of the
horses, so they could not run and they were surrounded and killed; they were
shot with guns and arrows. It appears that the woman was the last to suffer;
she was abused all they wanted and then shot with a gun and arrows.”87
Robert’s and Joseph’s deaths were the first in the family since their father
died twenty-two years earlier. Brigham Young had issued a call to the Berrys
to settle southern Utah, an area known “to be a very hard country to live in.”88
The land and water were difficult to tame, and there was continual conflict
with American Indians. Nevertheless, knowing they were putting themselves
in an arduous and dangerous situation, Robert and Joseph did not question
the call but answered it faithfully, thus signifying their acceptance of death
for the sake of their religion if the situation ever presented itself.
Reflecting on the decision to travel alone, one might conclude their
deaths were the result of poor judgment and foolishness; therefore, they do
not deserve a martyr’s crown. However, it is important to understand that
traveling alone was their only choice because of the death of baby Harriet.
They had a home, crops to raise, and livestock to care for during the summer in Berryville. Knowing that Robert and Joseph were husky and rugged
grown men accustomed to fighting American Indians (William was fighting
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them at thirteen)89 and that they were well prepared to fight off any attack
with guns and ammunition helps us understand they were not as foolish as
it first appears. Therefore, Robert and Joseph reflect Merriam-Webster’s first
definition of martyr: a person who voluntarily suffers death as the penalty
of witnessing to and refusing to renounce his religion. It is not necessary to
lay down your weapons as a sign of voluntary death; you can go kicking and
screaming, running and shooting.
William Maxwell’s letter describes the violent manner in which the
Berrys were killed. Another letter, by Nephi Johnson, indicated “their bodies
were completely perforated with arrows.”90 Two witnesses to the conditions
of the bodies verify that Robert, Joseph, and Isabella endured a violent death.
As highlighted earlier, Craig Manscill defined LDS martyrs as “believers who
are put to death by violent means.” He clarified his definition by pointing
out that “many . . . men, women and children . . . died in a form of martyrdom as a result of persecution and conflict, particularly in the early days of
the church.”91 In the case of Robert, Joseph, and Isabella Berry, it was conflict
rather than persecution that caused their deaths.
After the deaths of, Robert and Joseph, Brigham Young advised the
remaining Berry family—Milly, John, William, and their families—to resettle in Kanarra. Once more John and William built homes, this time brick
homes on city lots. They also built a schoolhouse and a church. Before “long
it became a thriving little city with a post office and telegraph office.”92 They
planted crops and orchards. In the mountains east of Kanarra, “they had a
summer cabin where some of them lived most of the summer [herding cattle and sheep. To help with expenses, the] women made cheese and butter
which they sold.”93 Here Milly “became a mid-wife, and had many friends.
She brought many babies into the world and helped the sick. She was loved by
everyone.”94 The Berry men and Milly remained in Kanarra for the remainder
of their lives.
William’s Mission (1884)

In early spring 1884, William was called to serve a mission; he was forty-six
years old. A descendant, Louine Berry Hunter, said, “The call was a significant
one to all the Berrys.”95 It was to the Southern States Mission, with his specific
assignment to Tennessee. William had relatives in Tennessee, on his mother’s
side, he had not seen in forty-two years.
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William arrived at the mission home in Chattanooga, Tennessee, on
Sunday, 13 April. For the next two and a half months he preached in
Humphreys and Hickman counties.96
William’s wife Lovinia recorded years later, “He had not been gone long
when he wrote home. His letter seemed sad. He had had a dream he didn’t
like and was afraid something was going to happen at home. He said to tell
the girls to keep off the horses.”97 B. H. Roberts, acting mission president
while President John Morgan was in Utah, also “felt quite uneasy for the welfare of the Elders. This feeling he expressed from time to time in letters to
President Morgan, though no causes for such were apparent.”98 The following
are paraphrased excerpts from William’s diary:
2 July—Elder Berry and his companion, Elder Thompson, walked to Nashville and
spent three days sightseeing. He had his picture taken with four other missionaries.
5 July—Elders Berry and Thompson took the train to Lebanon to call on
William’s mother’s family. The two visited Elder Berry’s relatives for most of the
month of July. While visiting, William renewed acquaintances, explained the faith
his branch of the family had followed, and left them feeling a spirit of goodwill.
27 July—the elders started for Lewis County.
Between 28 July and 4 August—they walked and preached and held meetings,
with a full house in one place, until they reached the Cane Creek area.
7 August—Elder Berry met up with Elders John H. Gibbs and W. H. Jones.

William’s last entry in his missionary diary dated 8 August—“I walked
the last three days 8 miles. Cane Creek is partly in Lewis County and partly
in Hickman County, Tennessee.”99
William was killed two days later.
It had been eighteen years since Robert and Joseph were killed. A martyr is someone who voluntarily suffers death, and an article from the Latter
Day Saints Southern Star details just how voluntary Elder Berry’s witness was.
“Meanwhile a gun was presented at Elder Thompson, but Elder Berry, who
was nearby, grasped it firmly and turned it from the body of his companion.
Thus left free Elder Thompson escaped through the back door. As he left he
saw two other guns leveled at Elder Berry, who seemed to sense the coming
fate; he meekly bowed his head and received the shots about the waist; without a groan he fell, without protestation he offered his martyred blood that it
might be seed for the church.”100
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Armela (Milly) Shanks Berry

Milly was the last martyr in the Berry family. Her first sacrifice for the Church
was joining it. The consequence was that her oldest daughter, Adeline, was
very bitter towards her. When the family left for Nauvoo in 1844, “Adeline
refused to go with them . . . and Armelia [Armela] never saw Adeline again. It
was a big sorrow to her.”101
Milly’s second sacrifice was the death of her normally healthy husband a
month after they arrived in Nauvoo. Jesse’s death left Milly a forty-year-old
widow with small children. She could not go back to Dresden because of her
testimony, even though what lay ahead was a precarious future.
Milly’s greatest sorrow, perhaps, was the hostile and cruel deaths of three
sons and a pregnant daughter-in-law. When Robert, Joseph, and Isabella were
killed during Utah’s Black Hawk War, a descendant later wrote, “This was
such a tragedy . . . that her throat swelled even with her chin in sorrow.”102
More suffering came into her life when William was killed while on a mission
for the Church. Milly’s granddaughter Mina Berry Platt wrote, “At the news
of the death of her son, grandmother couldn’t cry. [Again, her] throat swelled
up even with her chin and she couldn’t make a sound.”103
When Milly died, her obituary reported, “She is the mother of 11
children, 83 grandchildren, 188 great-grandchildren, and 5 great-great-grandchildren, a total of 289, of which number 68 are dead.”104 Burying sixty-eight
descendants did not make Milly a martyr, but it does emphasize the constant
suffering she endured as a Latter-day Saint. Her obituary continues: “She
bore up under the many trials she was called to pass through remarkably well,
was a great counselor and advisor among all whom she associated with. She
lived and died a faithful Latter-day Saint, and bore a faithful testimony of the
truthfulness of the Gospel, in her last hours.”105 Milly suffered much as a result
of choosing to join the Church. She qualifies as a martyr for enduring fiftyone years of continual suffering because of the persecution that was heaped
upon her and her family.
Conclusion

The Berrys’ story is one of an ordinary American family whose experiences
were typical of those living in rural Tennessee in the early nineteenth century.
Joining The Church of Jesus Christ of Latter-day Saints changed their lives
forever and more than just spiritually. Each family member’s testimony was
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secure and steadfast, allowing him or her to fully participate and shape the
important events in early Church history.
A twentieth-century southern Utah author and historian said of the Berry
family, “Berry blood is martyr blood.”106 Though the family is not well known
today as martyrs in the Church, they were, nevertheless, a great and important family, as six of them sacrificed their lives in a variety of circumstances
for The Church of Jesus Christ of Latter-day Saints. The early years of the
Restoration can be better understood and made more meaningful through a
review of the martyrdom sacrifices made by members of the Berry family.
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Griffiths: The purpose of this meeting is to explain a little bit about what
Saints is and how teachers can use it. Scott, can I start with you? Can you tell us
a little bit about Saints and what it is intended to do?
Hales: Saints is a new four-volume narrative history of the Church. It
covers Church history from 1815 to the present. Each volume culminates in
the completion of a temple and shows Latter-day Saints making and keeping
sacred covenants. The first volume covers the organization of the Church and
the early years of the Restoration. It begins in 1815 and ends in 1846 with the
Nauvoo Temple and the endowment of the Saints there. The second volume
depicts the challenges of gathering the Saints to the Salt Lake Valley and the
Intermountain West. It ends in 1893 with the dedication of the Salt Lake
Temple. Volume 3 shows the Church entering the twentieth century and
branching out beyond the Mormon corridor. It concludes in 1955 with the
dedication of the Swiss Temple, the first temple dedicated in Europe. Finally,
volume 4 is about the global Church. By the end of that volume, temples dot
the earth and sacred ordinances are available to all worthy Saints.
Saints: The Standard of Truth, 1815–1846. Salt Lake City: The Church of Jesus Christ of Latter-day Saints, 2018.
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Griffiths: In 2015 there are almost 150 temples. It must be difficult to choose
from that long a list!
Hales: By that point it is impossible to focus on just one temple because
there are so many. What we really want to show at the end of volume 4 is that
it is now possible for saints in all parts of the world to visit temples without
traveling great distances. We tell stories in volumes 2 and 3 about Saints making great sacrifices and covering vast distances to get to temples. By the end of
volume 4 that’s no longer the case. Saints from around the world are closer to
temples and temple covenants than ever before.
Griffiths: Steve, if I can pivot to you for just a second, there is a long tradition of writing history in the Church. Joseph Smith began his manuscript history
in 1838, and then B. H. Roberts’s Comprehensive History of the Church
was written in the early twentieth century. I’ve heard Saints spoken of as being
related to the Comprehensive History. We are approaching the bicentennial of the organization of the Church. Was this part of a project to update the
Comprehensive History or create a new history that covers the second century
of the Latter-day Saints?
Harper: Saints is a four-volume representative history, not a comprehensive history. It is also not a history of the institutional Church but rather a
representative history of the Latter-day Saints. But the project began as an
investigation into the feasibility of updating the Comprehensive History. In
2008 the Church Historian, who was then Elder Marlin K. Jensen of the
Seventy, made a proposal to the First Presidency to update it. The First
Presidency authorized the Church History Department to come up with
a plan to do it. A committee was called together and proposed the fourvolume plan that Scott just spoke about. Elder Steven E. Snow of the Seventy
has served as the Church Historian since 2012. He made Saints a high priority. He has led and inspired us and has kept the other General Authorities
informed about Saints.
Griffiths: Could you elaborate a little bit more on what you mean by representative history as opposed to a comprehensive history?
Harper: A comprehensive history is everything that’s ever been gathered or will be gathered. Richard E. Turley Jr., who was an Assistant Church
Historian when the project began, and who in many ways served as the
inspired heart and mind behind the project, explained it by drawing a pyramid on the board to help us catch the vision. He drew a line an inch down
the pyramid to show that the tip of the pyramid is what Saints is trying to
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cover. Everything else, everything underneath it, every source behind it, every
supplemental essay, every recorded interview, et cetera, is the comprehensive history of the Church. In some ways everything the Church History
Department does is to create a comprehensive history, but these four volumes
are just the tip of that iceberg. They are designed to be intensely readable.
They are not, with all due respect to B. H. Roberts, whom I admire greatly, in
his style. We haven’t even labeled them history. The title is Saints: The Story of
the Church of Jesus Christ in the Latter Days. This was partly because we didn’t
want people who have a negative association with history to think that these
books are not for them. These books are for them.
Griffiths: I noticed this in my use of Saints. I hope this isn’t a violation of
protocol, but I gave a preliminary copy to my wife, who is an avid reader but not
an avid historical reader. She doesn’t enjoy reading the same sort of material that
I enjoy as a Church history professor. We were on a car trip, and she picked it up
and didn’t put it down until about three hours later. She told me, “All right, I
can get on board with this because it doesn’t have thirty footnotes on every page.”
She actually said, “I hope this isn’t an odd comparison, but I felt more like I was
reading Harry Potter.”
Hales: It’s designed to be a history for people who don’t like history. It’s
meant to be very inviting, very engaging, very approachable. Some people
hear the word “history” and clam up or tune out. They think about boring
high school history classes or history lectures. That’s not the reaction we want
from our readers. We want people to read this book! We have written it in a
way that will appeal to people from ages 12 to 112. We have been very deliberate in how we present the material so that it is accessible to a wide variety of
people from all ages, all educational backgrounds, and all reading levels.
Harper: We’ve heard from lots of reviewers and readers from various
demographics and areas of the world who say something very similar to your
wife. We’re gratified by that. It means that our aim from the beginning is
being realized. We’ve also heard from some reviewers who think that Saints’
readability means that it is unsophisticated or irresponsible or made up,
and we want to reassure every one of them that none of those things is the
case. It is based on deep research. It relies on the best historians after doublechecking their work. Every line in the book has been triple and quadruple
checked for accuracy. Every claim is historically sound and derived from
sources that we’ve verified and triangulated. We’ve been careful in the way we
use source material even inside of a source. We won’t make a blanket judgment
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about a source like Lucy Mack Smith’s memoir, for example, in which some
passages are more verifiable than others. We are quite careful about what we
use and how we use it. We want readers to understand that they can rely on
this history. It’s accurate. It’s a true story.
Griffiths: But it is different from what B. H. Roberts tried to do in the sense
that you’re saying this isn’t comprehensive. Who is the primary audience that it
aims for? Who would this work be most useful to?
Harper: Scott can answer that question best. Let me preface it a little to
help people discern one difference between the experience of reading Saints
as compared to reading Roberts’s Comprehensive History. Here’s an analogy
Richard Turley made while he was the executive editor of the project. He is
now the managing director of the Church’s Public Affairs Department, but
he was a visionary and a leader of the project as it took shape. He used to say
that we want to create an experience for readers that is like watching a terrifically engrossing movie. What we don’t want to happen is for one of us to
come out on to the stage, raise the lights in the middle of the movie, and say,
“Ladies and gentlemen, let us dissertate for you and tell you what the movie
means and how the story is going to unfold.” B. H. Roberts stopped the story
on every page and dissertated. He provided exposition. He told us what the
history meant. Saints doesn’t work that way.
Griffiths: You would differentiate this from something like The Work and
the Glory in that it’s really readable but that it’s absolutely 100 percent nonfiction?
Hales: I think that comparison is inevitable because both series are written in such a simple, accessible style. But the key difference is that The Work
and the Glory is a work of fiction and Saints is a work of non-fiction. Readers
will not find a fictional family like the Steeds in Saints. Instead, they’ll find
the Peter and Mary Maughan family, who lived in Nauvoo in the 1840s.
They’ll find the families of Phoebe and Wilford Woodruff and Louisa and
Addison Pratt. These were all real people, real families. If readers want to, they
can go to other history books and learn more about them. Of course, we use
the techniques of storytelling to share their lives and experiences. Storytelling
has a way of entertaining readers and instructing them at the same time—
something academic history does not always do well. Good stories are about
people who have goals, encounter problems, make choices to resolve their
problems, and deal with the consequences of their choices until they achieve
whatever they set out to achieve. Readers will encounter this pattern in Saints.
And they will respond positively to it because we like seeing people make
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decisions and solve problems. That is what we do in real life. That’s why narrative history is so important. It helps readers see themselves in the history and
imagine what it was like to be somebody like Wilford Woodruff or Joseph
Smith or Louisa Pratt.
Griffiths: One of the advantages of having fictional characters is you have
a little more control of what they’re going to do. Where you’ve got somebody like
Addison Pratt that, as you know, goes on a mission in the Pacific and sort of gets
into trouble that adds a layer of complexity to your story.
Hales: Absolutely. I think that is one of the challenges of the work that I
do as literary editor on the project. I’m tasked with figuring out how to take
the stories that we find in the historical record and fit them into a narrative.
I can’t make anything up. I can’t invent details. I can’t assign motivations to
Joseph Smith that he did not record in his letters or journals. I’m limited
in my ability to go inside his head and explain why he did this or that. So
anytime you see a character’s thoughts or motivations expressed in Saints it
is because we have a historical source that allows us to do so. It would be very
easy for me, as a creative writer, if I could just make up details. But I can’t
do that.
Griffiths: It would be easy, you know, and I’ve thought the same thing as
I’ve been writing!
Harper: From the very beginning of the project, everybody that has ever
had a role in it was told the Lord’s direction about who the intended audience
is. In section 47 of the Doctrine and Covenants, the Lord says to keep the
Church history continually. This is the rationale for a new history, another
history. You don’t write it once for all. The work B. H. Roberts did was fantastic and timely, but it doesn’t serve present purposes very well. The prophets
who guide us into the future directed us to write a new history. Doctrine
and Covenants 69 says that the history should be written “for the good of
the church, and for the rising generations” (D&C 69:8). Saints was primarily written for the rising generations of Latter-day Saints. I’ve heard people
mistakenly say it’s a kid’s book, and that’s definitely not true. Kids can read
it, but it’s not a kid’s book. Youth will find it accessible. Adults will find it
sophisticated.
Hales: Young people today want to know more about Church history
because they encounter controversies online or historically based criticism of
the Church. I think young people want to understand these issues better for
themselves and also to help others who encounter them. But they don’t quite
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know where to turn, and sometimes they begin a little research, but maybe
the history itself just comes across as too dense or not quite targeted toward
them. Scholars have written a great deal about the Church, and studying their
work can help us understand Church history better. But not all of it is the
most readable material. Some people find it intimidating.
Griffiths: I had a member of my ward approach me and ask, “What’s the
first book I should read on Church history?” The best I could come up with is
Church History in the Fulness of Times, which is approachable but still a little
bit challenging.
Hales: We want Saints to reach the most people possible, to become the
go-to place for Church members to receive a foundational understanding of
Church history. Saints can also serve as a springboard into a deeper study
of Church history, if that’s what readers want from it. Each volume is well
researched and well documented. We invited readers who wish to expand
their understanding of Church history to go to our endnotes, look up the
sources, and learn more.
Griffiths: At BYU we have a lot of students that come in and are trying to
understand more complex or maybe more surprising aspects of Church history,
things like seer stones or different accounts of the First Vision. How would Saints
be a resource that would help them kind of deal with and manage some of those
things that sometimes disturb people?
Harper: Saints deals with all the challenging issues in a narrative way.
Seer stones are in there, but you don’t get a deep dive into seer stones in the
book itself. There are footnotes to topical essays that take readers to supplemental materials that go as deep as a person can go. Those will all be online. A
person reading the electronic version is within a few clicks of viewing the raw
source material and really reliable essays. That is true for all of the topics that
just about anybody could want to investigate further: Some are about controversial topics, some are just interesting, some will be uninteresting to most
people, but somebody somewhere along the way will want to know more.
Matt McBride and his team have prepared both video and print materials
just for them.
Griffiths: Do you imagine the average person reading this on their phone?
In what ways does that change the experience?
Hales: I think so. For as long as I’ve been on the project, Saints has been
something that could be accessed through a variety of technologies. We are
going to publish the book in a traditional paperback format, but we’ll also
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make an e-book available on a variety of digital platforms, including the
Gospel Library app. In fact, I think the Gospel Library will be the best place
to experience Saints. The ebook will have embedded links that will direct
readers to supplemental essays on church history topics and digital images of
our sources. But even people who don’t like ebooks will be able to find Saints
in a format they prefer. People today consume written material all sorts of
ways. We’ll have audiobooks of the volumes for people who like audiobooks.
Griffiths: I noticed already the first chapter in Gospel Library has the little
headphone link and you could just click on it and start listening to it.
Hales: Yes, and if you prefer a male reader, we have a male reader. If you
prefer a female reader, we have a female reader. We really are trying to make it
as available as possible.
Harper: Elder Steven E. Snow, Church Historian and Recorder, made a
thrilling announcement in the February 2018 Ensign, saying, “The four volumes will be published in 14 languages in book form (available at store.lds
.org), online at saints.lds.org, and in the Gospel Library app. They will also
be available in e-book and audiobook formats in selected languages.” That
means the text will reach more than 98 percent of Latter-day Saints on the
planet. And selected chapters have been translated into more than forty languages. The audiobooks will be at least in Spanish and Portuguese besides
English. From its opening scene to its worldwide distribution, Saints signals
to God’s children everywhere that it is for and about them. It is the story of
how they relate to a God who, knowing the calamities of their lives (D&C
1:17–22), called a teenager to renew the covenants that don’t eliminate sorrow, suffering, and separation by death but sanctify and endow each of those
obstacles with transcendent meaning and guarantee that the same sociality
that exists among us here will exist among us there, only coupled with eternal
glory (D&C 130:2). It will enlarge the Saints’ memory in sacramental ways
and assist them in always remembering the Savior.
Hales: Can I return to what Steve said about Saints’ treatment of challenging issues? These books will serve the people who have questions about
the history. I think one of the best things Saints will do is let readers know
that it is OK to talk about these things, that it’s OK to have questions, that it’s
OK to talk about seer stones or plural marriage. These things are part of our
past and they are important to understand. I think Saints will help readers
and Church members feel more comfortable with these issues.
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Griffiths: I’ve noticed in my classes it’s less, “I don’t believe in seer stones.”
The discomfort seems to come from, “Oh, I’ve never heard of the seer stone before”
or “Why didn’t I know about this?” I hope that it introduces these ideas in a safe
and approachable way.
Hales: We’re hoping that, within ten years, things like seer stones will
no longer be strange, that they will be a part of who we are—a part of our
vocabulary as Latter-day Saints.
Griffiths: Tell me a little bit about the selection process. How do you choose?
There is so much Church material. It must have been really especially challenging
when you get into the twentieth century, you’re not just talking about a couple
dozen families you’re talking about a couple thousand families, and then several
million. How do you decide what to use and not to use?
Hales: That’s a huge challenge. It gets harder as we go along. As the
Church gets bigger, there are so many stories to tell. Before we started writing
each volume, we sat down and discussed the essentials of each era. What were
the most important events? Who were the most important people? These are
the nonnegotiable aspects of the history. If we don’t include them in our narrative, it’s not going to be a representative history. We also identified our story
arc. These stories are about Latter-day Saints building temples and making
covenants. So we looked around for stories that help us develop that arc. Over
time we have come up with three criteria for story selection. One is that a historical event or figure has to be inherently interesting, because if they aren’t it
is going to be a really boring book. The second thing is that they have to fit the
story arc. And finally, they have to help us show change in the Church over
time. We have to ask, “Are these events or figures crucial to understanding
what the Church is or who we are as Latter-day Saints?” And that’s essentially
it. We find lots of great stories. Sometimes they fit our criteria; sometimes
they don’t. It can be really sad to leave certain stories on the cutting room
floor, but I think that the stories we’ve selected so far do a great job of being
representative of the story of the Latter-day Saints.
Griffiths: Steve, can you offer some advice to teachers about how to use
Saints? You’ve taught in the Church History Department, and what would you
say to teachers about how they should use Saints? What was your vision in mind
as to how it would work?
Harper: For many years, including in a BYU–Hawaii devotional in
January 2017 titled “Faith Is Not Blind,” Elder Bruce C. Hafen has been talking about “the gap.” He explains that we begin with a kind of naive faith, a
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childlike faith, which is good. But it will not withstand the rigors and forces
of the word in which we live unless it grows up with us and becomes mature
faith. There is a gap between naive faith and the cynicism we might develop
when we see things as they really are. If we pay attention we are going to discover that some of our naive assumptions aren’t true. We are going to run up
against facts of history that cause us to rethink assumptions of our naive faith.
In the face of those facts, we have choices to make. Do I still believe?
What is it that I believe? Some people turn to cynicism at this point. They
make the decision that because the facts are not what they assumed they
should be they can’t believe anymore that God chose prophets or restored his
priesthood through them or that they lead and guide us according to his will.
As Elder Hafen shows, however, and as I and many others have experienced
personally, we can mature past cynicism to informed faith.
Saints is very intentionally designed to help people through the gap. It is
supposed to help people bridge the gap that they must pass from naive faith
to informed faith. There is no way through that gap that doesn’t create some
dissonance or tension between what I thought was or what I thought should
be and what actually was or what is. “Truth is knowledge of things as they are,
and as they were, and as they are to come” (D&C 93:24). Saints tells the truth
about the past, about “things . . . as they were.” It’s a truth in which we can
have great faith. It’s a truth that will challenge some naive assumptions about
the past. But it will also see readers safely through to a resolution. The problems of the past resolve. The best example in our history is Joseph Smith’s First
Vision. He had a problem, a crisis, a need for redemption. That’s a problem we
all have. The inciting incident in Joseph’s story came of his reading James 1:5.
He acted in faith on that revelation and was powerfully opposed, so much so
that he had to choose whether to sink into despair or call on God. He chose
to exert all his power to call upon God for deliverance. The rest is history
in at least two senses. First, Joseph’s First Vision is the inciting incident to
all four volumes of Saints. Joseph’s choice to act in faith and call upon God
when he was opposed by the adversary launches the latter-day quest for each
of us to seal the relationship between us and our Heavenly Parents, to feel
their love and forgiveness and to continue in their plan for our redemption
and exaltation.
My advice to teachers is to not just have students read some passages
but to use the entire book as a bridge for students to safely cross from naive
faith, experience the dissonance in a nurturing environment, and experience
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resolution. Some dissonance is not the enemy of faith. It is part of our mortal
experience in the plan of salvation. It enables us to exercise agency to choose
informed faith or not. Saints is written in such a way that the dramatic tension in the story corresponds to the dissonance we experience as we make the
trip from naive faith to informed faith. The book is therapeutic. The book is
sacred. It will do sacred work in people’s lives as they choose to exercise faith
in the truth the story tells.
Griffiths: I think sometimes there is a tendency on the part of teachers to
want to kind of protect their students, to keep them away from things that can be
challenging or difficult.
Harper: We used to quarantine our people or the information that we
thought could harm their faith. In the information age you can’t quarantine.
You immunize. You introduce people to the material in the right formula, the
right proportions, the right strengths and doses so that they actually become
resilient and immune rather than increasingly vulnerable to sinister efforts to
undermine their faith and happiness. Saints fortifies faith.
Hales: And I would add that in order to achieve the kind of understanding Steve is referring to, in order to get the most out of Saints and benefit
from its testimony of the plan of salvation, in order to get the most out of its
witness of the Prophet Joseph Smith and Jesus Christ, you need to read the
whole book. Saints isn’t a textbook or a manual, so it should not be treated
like one. My background is in teaching literature, so I see Saints being used
the way any literary text might be used in an English class. I see it as a catalyst
for meaningful gospel discussions. Students and teachers can discuss not only
the doctrinal content in the text, but also the significance of the stories themselves. Classes can talk about the dilemmas of the early Saints, the choices
they made, and the consequences of those choices. I see students and teachers
likening the stories in Saints unto themselves. For this reason, I think teachers
ought to encourage students to read the whole volume. You really need the
whole story to unfold in order for you to get the most out of it—and for the
spirit to work through it. The narrative format demands that we show people
at various stages of conflict, of working through their problems.
Harper: Which is historical.
Hales: It’s how we experience life. Saints is meant to take readers on a
journey. There will be times when certain passages in the narrative will unsettle them or leave them with unanswered questions. We want them to keep
reading to resolve their concerns, find answers to their questions, and see how
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the entire journey fits together. If readers only experience Saints in pieces,
they will not have access to its full power.
Harper: We tested the first volume. Hundreds of people read it, or read
parts of it, three or four chapters at a time, and returned comments on it. One
of the patterns that emerged from those comments is just what Scott has said.
One of the clear lessons from seeing what happened when people read three
or four chapters at a time is that they wanted more. They wanted to know
how the problems resolved and how the characters decide to act in response
to the challenges of their lives and how they find redemption through the
ordinances of the Lord’s house. When people only have a few chapters they
want the rest and there’s some danger in just reading a piece of it and thinking you know the whole story. One reviewer was disappointed because the
few chapters they were given weren’t forthcoming about a particularly challenging issue. What this reader could not realize is that earlier chapters told
the very story they thought had been censored. That reader and others will
benefit very much from reading the whole story.
Griffiths: Would you caution teachers to say, “We are going to get through
everything, but make sure that you read the whole thing.” What do you mean by
the whole thing? Are you talking volumes here? All four volumes?
Hales: Both, I suppose. Each volume is designed to be its own journey,
but it’s also a leg in a much longer journey. Each volume will feel like a complete story with a beginning, middle, and an end. But the full trajectory of
the Restoration will not become clear until you have read all four volumes. Of
course, I understand that instructors can’t cover everything in class, but my
hope is that instructors will encourage their students to read the entire book,
cover to cover, outside of class.
Griffiths: Because of earlier conversations we had, I knew it was going
to be four volumes. But only one volume covers the Joseph Smith era, which is
where we tend to place all of our emphasis. The introductory class that I teach
the church history just basically covers Joseph Smith. This has three volumes post
Joseph Smith and heads into the global Church, which is really complex. Are
there examples of stories like, where, let’s say, an African American family that
is in the Church around the time of the priesthood revelation in 1978 or things
like that? What are some of the best stories that popped out at you when you were
putting it together?
Hales: Well, that question is a little difficult to answer because we are
still working on that volume! We have an excellent group of historians and
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researchers who work with us who are finding stories about families in Africa
or other parts of the world. I think readers will be thrilled with these stories.
As a Church, we know about people like Joseph Smith and Brigham Young,
but what Saints will do is introduce us to a whole new cast of characters.
People that we—the writers and historians—are just now discovering for the
first time. One of the interesting people that we’ve come across for volume 3 is
a young German woman during World War II. She actually served a mission
in Berlin during the War. Her experience coming of age as a Latter-day Saint
against the horrors of Nazi Germany is both fascinating and faith promoting.
And one neat thing about her is that she is still alive. We’ve been able to meet
with her and ask her questions and learn more about her experience and gain
more details that we can include in the history.
Griffiths: She served a mission during the war in Germany? I didn’t know
there were any missionaries called during the war.
Harper: She was a local member. After the American missionaries went
home, the Saints on the ground filled the gaps.
Hales: She was working in the mission office in Berlin. It’s an
incredible story.
Griffiths: I have to say that one thing I appreciated about the chapters that
I was able to read was a very diverse number of viewpoints. A lot of stories from
women. A lot of stories from families that I wasn’t familiar with—the Maughan
family, for instance. Did you make a direct attempt to try and include diverse,
non-American, female, different ethnicities, different backgrounds in the selection of stories that you chose to put in the book?
Hales: Yes. At our weekly outlining and planning meetings, we take a
look at what stories we have, and if none of the stories add to the volume’s
diversity, we go back to the archive and look for stories that help us better
reflect the range of experiences within the Church. We know there are many
voices and many points of view in the Church, and we want to show that in
the history. If we find that our narrative is not leaning in that direction, then
we go back and keep looking.
Harper: My sister-in-law texted, “The first chapter in the Ensign is fantastic! I loved seeing how strong Lucy [Mack Smith] was—to me she was the
best part of this chapter.” We’ve heard things like that a lot from readers.
Hales: One of the things that we hear consistently from reviewers is
“Thank you for these stories.” Thank you for the stories of these women, these
men we’ve never heard about. In volume 1 we meet Lewis Dana, one of the
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first Native American members of the Church. We meet Nabota and Telii,
two of the first members of the Church in the South Pacific. We wish we had
more information about them. Unfortunately, we don’t write as much from
their perspectives because the available sources don’t allow it. But if we find
an underrepresented perspective and the source material is rich enough, we
try to include it in the history.
Griffiths: Knowing that this is different than what we think of traditionally
as history, can you tell me a little bit about the team that put Saints together?
You have historians, like Steve here, who is pretty accomplished in his field. Scott,
what is your background?
Hales: My background is in American literature. I have a PhD in literature with a focus on fiction. I wrote my dissertation on Mormon novels. Steve
can probably tell the history of the project better than I can. Historians wrote
the first draft of volume 1, and when they finished it, they sent it out to the
reviewers. How would you characterize their response, Steve? You were there.
Harper: The draft sounded like a bunch of historians were trying to do
creative writing. We sent it to our reviewers; we had some really great inhouse reviewers, most influentially James Goldberg. As politely as possible,
they said, “The idea here is really good, but the execution of it is not working. You can’t do creative writing if you’re not trained in creative writing.” So
the next thing we did was to recruit fantastic creative writers. We figured out
who the very best ones for the job were, and we asked them to come and get
involved. That’s how Scott became the literary editor. It is his voice that gives
Saints the uniform style.
Hales: My job is to maintain a consistent style, tone, and voice in
the narrative.
Harper: There’s also an underlying architecture which readers in-theknow will discern right away, but most readers will enjoy the book without
ever really knowing the underlying architecture is there. The literary architecture is what the historians could not accomplish, designing it the right way
so that it reads like a fantastic narrative. It wasn’t until we had really good
collaboration between historians and creative writers that we were able to get
it where we needed to go.
Hales: We have a strong team of historians and creative writers. We meet
together often and work well together. We’ve all figured out our place on the
team. It was a little rocky at first trying to get historians and creative writers
to speak the same language and stop trying to do each other’s jobs. We had a
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lot of stumbles early on, and I credit the Lord and the influence of the Spirit,
because once we figured out what we were doing and what our roles were, the
team began to work very efficiently. I love coming to work every day. It’s such
a creative environment.
Harper: Our leaders are Elder Steven E. Snow, the Church Historian
and Recorder and our Executive Director; Elder Devn J. Cornish, Assistant
Executive Director of the Department; and Reid L. Neilson, managing director of the Church History Department and Assistant Church Historian
and Recorder. Matthew Grow is the director of publications at the Church
History Library and one of the general editors of Saints. He is closely involved
in all aspects of the project. They have all been tremendously supportive. Reid
first became involved with Saints as a member of the committee set up by
Elder Jensen to propose the organizing principles and scope of the project.
Griffiths: It is kind of unique. The Comprehensive History was really
kind of a one-man show, but the History of the Church was really quite collaborative, though they wrote in the voice of Joseph Smith. It seems like this is more
of that kind of effort than the Comprehensive History was.
Hales: Joseph, as you know, felt inadequate when he tried to keep the
commandment to keep his history, and so he went and got talented writers
to help do the job.
Griffiths: Our time is just about up. Any final thoughts?
Hales: I have great faith in the ability of Saints to make Church history
accessible and relatable to the rising generation of Latter-day Saints. But I
also hope that the volumes will help all church members better understand
and appreciate who we are and where we come from. I want Saints today to
see themselves in the history, to find their place in it. I hope that they will
identify with and come to love the faithful people they read about in volume 1—and every subsequent volume. This is and has always been the Lord’s
work. The road has not always been smooth, but it is a road we are all traveling together as a Church. We are all part of the same narrative, although our
roles in it differ. My hope is that readers will find their place in the story and
embrace the sacred history of the Restoration. Saints is not perfect—and it
is certainly not a complete or definitive history of the Church. But I hope it
helps readers grow closer to their Savior and his gospel—and appreciate the
ordinary women and men who have sacrificed and consecrated their lives to
establish the Church of Jesus Christ in the latter days.
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Harper: The Book of Mormon talks about enlarging our memory. Saints
is designed to do a few things along those lines. One is to enlarge our memory in sacramental ways. We don’t really care if readers learn all the dates of
Church history, but we do care very much if readers are able to see God’s love
for them and for people of all times and places because of the way he has
intervened in history to bless his children. I’ll give you an example. The book
begins with a devastating volcanic eruption in Indonesia. The day it happens,
it kills thousands, and over the next few years it devastates and displaces millions of people in the Northern Hemisphere. We have sometimes said that
this is the way God moved Joseph Smith from Vermont to New York. Joseph
Smith didn’t say that. The scriptures don’t say that. Rather, in the first section of the Doctrine and Covenants the Lord says, “I the Lord, knowing the
calamity which should come upon the inhabitants of the earth, called upon
my servant Joseph Smith, Jun., . . . that mine everlasting covenant might be
established” (D&C 1:17, 22). The reason the book begins with the problem
of suffering and death and disrupted relationships is because all great stories
begin with a problem and the bigger the problem that has to be overcome, the
better the story. This is the biggest problem ever. The resolution to the problem is the restoration of the covenants and ordinances that enable all of God’s
children everywhere to conquer the problem of death—of their separation,
in other words—from their Heavenly Parents and the separation that death
creates between loved ones. God does not create us in his image and lead us
into exaltation by preventing all suffering. It turns out that God, knowing the
calamities that will come in our lives, gave us covenants so that we can overcome the devastating effects of those calamities.
Jesus Christ didn’t come to prevent all suffering, he who was most innocent suffered more than we can imagine. And as a result of that, he restores
us. He restores our relationship to our Heavenly Parents. He restores our relationships to each other so that the same sociality that exists among us here can
exist there, except coupled with eternal glory.
The glorious good news in other words is that God revealed himself in
the latter days. His nature, his character, and his plan were not well known
when Mount Tambora exploded. He reintroduced himself to the world
through Joseph Smith and the revelations. Now we know that God loves all
his children. He has a plan for their redemption that makes life in a calamitous telestial world meaningful and redemptive and ultimately exalting.
Griffiths: OK. Well, thank you both very much for your time, and we’ll look
forward to reading Saints as it is published!
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Recent and Upcoming Publications
To purchase any of the following publications, please visit www.byubookstore.com and
search by book title or ISBN number, or call the BYU Store toll-free at 1-800-253-2578.

The Journey West: The
Mormon Pioneer Journals
of Horace K. Whitney
with Insights from Helen
Mar Kimball Whitney
Edited by Richard E. Bennett

How did a young newly
wed couple experience the
Mormon pioneer trek west?
In The Journey West, awardwinning author Richard E.
Bennett has compiled the
first combined husbandand-wife account of the
pioneer trek. The six journals rank among the great
Mormon exodus journals.
They were written by Horace K. Whitney, son of Newel K. and Elizabeth
Whitney, with reminiscences and insights from Helen Mar Kimball Whitney,
daughter of Heber C. and Vilate Kimball.
US $34.99

The Los Angeles Temple:
A Beacon on a Hill
Richard O. Cowan

President David O. McKay was intimately involved with the planning and
construction of this largest temple that the
Church had ever built. Its operation reflects
some of the challenges the Church faced in
the changing cultural climate of Southern
California. This volume is a comprehensive
history of the Los Angeles Temple. The text is
illustrated with more than a hundred photographs of the construction, groundbreaking, installation of the angel Moroni,
and cornerstone ceremony—many which have not been previously published.
US $31.99

Martyrs in Mexico: A Mormon Story of
Revolution and Redemption
F. LaMond Tullis

“What bravery! They died with their
boots on!” remarked one of the Zapatista
executioners about the surreal way Mormon
leaders Rafael Monroy and Vicente Morales
had stood to receive the fusillade of bullets
that pierced their bodies. The terror of facing an execution squad notwithstanding, no
cowering, begging, or hysterics marred their
calm and stalwart resolution to not renounce
their faith. The Zapatista commander had
given them that option.
US $19.99
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Commitment to the Covenant:
Strengthening the Me, We, and Thee
of Marriage

Abinadi: He Came Among Them in
Disguise

Debra Theobald McClendon and Richard J. McClendon

Under the guidance of some of the
best thinkers on the Book of Mormon, the
Abinadi narrative springs to life as each chapter approaches Abinadi’s story and words
from a different perspective. Whether viewed
through a sociopolitical, literary, theological,
philosophical, or historical lens, new insights
and a new appreciation for the richness of
Abinadi’s discourse will help readers reignite
their passion for the beauty and depth of the
Book of Mormon.
US $27.99

In recent decades, prophets have repeatedly emphasized how a strong marriage and
family are the basis of a robust society; they
have counseled and warned of the many
modern obstacles that can erode a healthy
family life. This book draws on inspiring
personal stories, research from sociology and
psychology, and doctrines of the gospel of
Jesus Christ to present key principles that,
when applied, will help a marriage thrive.
US $27.99

Opening Isaiah: A Harmony
Ann N. Madsen and Shon D. Hopkin

Opening Isaiah provides what has never
before been provided to LDS readers. It
brings all important versions of Isaiah—
King James, Book of Mormon, Joseph Smith
Translation, Dead Sea Scrolls, and the modern New Revised Standard Version—into
comparison for readers to help them clearly see the similarities and differences in each one. Readers can thus study Isaiah’s writings with a focus on
the inspired texts themselves. In addition to beautiful maps that guide the
reader through the geography of Isaiah’s day, the editors have carefully provided guidance in footnotes to untangle difficult passages, point to important
symbolism, and reveal historical context. This book may become the most
important resource on Isaiah you will ever purchase.
US $25.00

Edited by Shon D. Hopkin

Canadian Mormons: History of The
Church of Jesus Christ of Latter-day
Saints in Canada
Edited by Roy A. Prete and Carma T. Prete

This book gives a panoramic view of the
rise and progress of the Church in Canada. It
has all the elements of a great saga, including
that of early faithful missionaries preaching in eastern Canada without “purse or
scrip” in the 1830s and 1840s and the exodus of early Canadian converts who joined
with the main body of the Church in Ohio,
Missouri, and Illinois, and then trekked across the Great Plains to Utah in the
Rocky Mountains.
US $39.99
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Upcoming Events

Staff Spotlights

Sidney B. Sperry Symposium

Research Assistant
Carrie Greene is a sophomore at BYU and loves it. At the RSC,
Carrie’s job includes updating the website management, assisting
customers, shipping books, and decorating the office for every holiday for which she and her partner can find decorations. She enjoys
traveling and recently went on a humanitarian trip to Nepal. She
also enjoys all animals and has had dozens of pets, including a tarantula named Aragog, a ball python named Buddy, and, her favorite,
a Rat Terrier named Sophie. Carrie loves Ultimate Frisbee, art, and
music, in particular country music. Her family are her best friends,
and her brothers keep her life exciting. Carrie currently has a mission call and is excited to serve in the Panamá Panamá City Mission.

Friday and Saturday, 26–27 October 2018
The 47th Annual Sidney B. Sperry Symposium will be held in the Joseph
Smith Building ( JSB) auditorium on BYU campus. The theme is “Thou Art
the Christ, the Son of the Living God.” Presentations will cover the person
and work of Jesus in the New Testament. For more information, visit https:/
rsc.byu.edu/sperrysymposium.
Religious Education Student Symposium

Friday, 15 February 2019
This event is held in the Wilkinson Student Center from 9:00 a.m. to noon.
The annual student symposium provides a forum for students to research,
write, and present papers about religious subjects from a faithful perspective.
For more information, visit http://rsc.byu.edu/studentsymposium.
These events are free of charge and registration is not required. Some event details
are subject to change. For more details, please visit us online at rsc.byu.edu
/conferences or contact Brent Nordgren at 801-422-3293.

Editing Intern
Megan R. Judd’s love for religious studies was born when she spent
two years in the Jerusalem Center as a “faculty kid” with her dad,
Frank F. Judd Jr. Megan loved religious studies so much that she
continued to take BYU religion classes even after she had the
required religion credits. Among her extra classes were Foundations
of the Restoration, Writings of Isaiah, The Pearl of Great Price, and
Survey of Christianity. In August 2017 Megan became an editorial
intern at the Religious Studies Center. She often catches copyediting and proofreading errors that others miss, and she can easily get
absorbed in the smallest details of manuscripts. Some of her favorite
hobbies are playing the piano, writing short stories, sorting through her childhood junk, hanging out with her family, and eating sushi.
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Submission Guidelines
The Religious Educator serves the needs and interests of those who study and teach the restored
gospel of Jesus Christ on a regular basis. The
distinct focuses are on teaching the gospel; publishing studies on scripture, doctrine, and Church
history; and sharing outstanding devotional
essays. The beliefs of the respective authors do
not necessarily reflect the views of the Religious
Studies Center, Brigham Young University, or The
Church of Jesus Christ of Latter-day Saints.
Complete author guidelines are provided at
rsc.byu.edu/styleguide. All manuscripts should
be submitted electronically to Joany_Pinegar@
byu.edu.
Manuscripts should be double-spaced, including
quotations. Authors should follow style conventions of The Chicago Manual of Style, 17th edition,
and the Style Guide for Publications of The Church
of Jesus Christ of Latter-day Saints, 5th edition,
available at the site listed above.
Manuscripts will be evaluated by the following
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1. Does the manuscript address a clear thesis?
Does the argument proceed cautiously and
logically? Is the writing clear? Is it engaging and
interesting? If not, why?
2. To what degree is the author knowledgeable on
the topic as a whole, as shown, for example, by
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data or new perspectives? What is its main contribution? Will people want to read this ten years
from now? Does it make a contribution without
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5. Is the manuscript faith-promoting? Is the piece
in harmony with the established doctrine of the
Church?
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show the quotations or paraphrases. Photocopies
of source material must include title page and
source page with the highlighted quotations.

Editorial Questions
For questions or comments, email us at
rsc@byu.edu or write to Religious Educator,
167 HGB, Provo, UT 84602-2701.
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The Religious Educator Has Gone Digital
The Religious Educator now has a digital subscription option. The cost of a digital subscription is
$10 a year. A regular subscription, which includes
a physical copy of the journal as well as digital
access, is now $15 a year.

Due to rising postage costs, we no longer offer a
mailed physical copy of the journal to subscribers outside of the continental United States. All
foreign subscriptions will now be offered only in
the digital format.

Subscriptions
Place orders online at subscribe.byu.edu.
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Fill out the subscription form online at tre.byu.edu.
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include a check for the amount shown on the form.
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issues without compensation or replacement. If
a subscription is placed after the first mailing of
an issue, there may be a delay until the second
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Subscription Questions
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Back Issues
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