"Not Cast Off Forever" - Imagery
Moroni may be thinking imagistically when he says that through knowing the covenants the Lamanites can be
assured “they are not cast off forever” (title page). The literal meaning of “cast off” is “being put away or separated
from God.” But used guratively, it gains deeper meaning. In re ections that precede the prophecy of Samuel the
Lamanite, Mormon says, “We read that in the great and last day there are some who shall be cast out, yea, who
shall be cast off from the presence of the Lord” (Helaman 12:25). Samuel’s words give force to that concept by
comparing an unrepentant person to an unproductive tree: “Whosoever repenteth not is hewn down and cast into
the re; . . . for they are cut off again as to things pertaining to righteousness” (Helaman 14:18). In saying this,
Samuel may be quoting from Zenos’s allegory of the tame and wild olive trees: “the trees of my vineyard are good
for nothing save it be to be hewn down and cast into the re” (Jacob 5:42).
Imagery in a literary sense is “a picture made out of words.”1 It “refers to images produced in the mind by language,
whose words and statements may refer to experiences which could produce physical perceptions were the reader
actually to have those experiences, or to the sense-impressions themselves.”2 As Tremper Longman explains,
In order to describe a person, object, or event, the [writer] will explicitly or implicitly compare the item
with something or someone else that is similar in some way but that is also different. The difference
between the two causes the reader to recognize the presence of an image and stimulates him or her to
search for the similarity within the difference that the image conceals.3
Though imprecise, Longman says, images are vivid and memorable, present old truths in new ways, and speak
directly to the heart.4
The vividness and clarifying power of imagery are illustrated in Ammon’s response to his and his brothers’
missionary labors. He has been successful in helping the Lamanites know their true identity, acknowledge Nephite
spiritual leadership, and accept covenants that keep them from being cast off from God forever. At the completion
of this missionary service, Ammon tries to convey to his brothers his feelings. He is limited, though, in expression:
“I cannot say the smallest part which I feel,” he acknowledges (Alma 26:16). Nevertheless, the feelings he does
communicate are presented indirectly but effectively through imagery. The Lamanites were “in darkness, yea, even
in the darkest abyss, but behold, how many of them are brought to behold the marvelous light of God!” (Alma
26:3). Thousands have been brought “into the fold of God” (Alma 26:4) through missionary shepherds. Then
comparing himself and his brothers to harvesters and their converts to sheaves, he says:
The eld was ripe, and blessed are ye, for ye did thrust in the sickle, and did reap with your might, yea, all
the day long did ye labor; and behold the number of your sheaves! And they shall be gathered into the
garners, that they are not wasted. Yea, they shall not be beaten down by the storm at the last day; yea,
neither shall they be harrowed up by the whirlwinds; but when the storm cometh they shall be gathered
together in their place, that the storm cannot penetrate to them; yea, neither shall they be driven with
erce winds whithersoever the enemy listeth to carry them. But behold, they are in the hands of the Lord
of the harvest, and they are his; and he will raise them up at the last day. (Alma 26:5–7)
Continuing to convey his feelings with gurative language, Ammon compares his heart to a cup: “My heart is brim
with joy” (Alma 26:11). The converts have been brought to “sing redeeming love” (Alma 26:13); they have been

loosed “from the chains of hell” (Alma 26:14); and having been “encircled about with everlasting darkness,” they
now are brought into God’s “everlasting light” (Alma 26:15). Re ecting on his and his brothers’ own experience of
conversion, Ammon wonders why God did not let the “the sword of his justice” fall on them (Alma 26:19). Instead,
he brought them over “that everlasting gulf of death and misery” to the salvation of their souls (Alma 26:20). He
has been mindful of them as part of “a branch of the tree of Israel . . . lost from its body in a strange land” (Alma
26:36). Thus, through use of appropriate imagery, Ammon calls on his auditors to enrich the meaning of his words
by making associations from their experiences, just as Jesus did with his parables.
In a similar way, Mormon uses a series of metaphors to show the movement through peril to safety of those who
covenant by baptism:
Thus we see that the gate of heaven is open unto all . . . who will believe on the name of Jesus Christ. . . .
Yea, we see that whosoever will may lay hold upon the word of God, which is quick and powerful, which
shall divide asunder all the cunning and the snares and the wiles of the devil, and lead the man of Christ in
a strait and narrow course across that everlasting gulf of misery which is prepared to engulf the wicked—
and land their souls, yea, their immortal souls, at the right hand of God in the kingdom of heaven.
(Helaman 3:28–30)
In this rapid shift of comparisons, Mormon uses pairs and triplets to intensify the effect of the images. The word
(and sword) of God is “quick and powerful” in dividing “the cunning and the snares and the wiles” of the devil, and
the course across the gulf of misery is “strait and narrow.”
Had Abinadi declared, “The life of King Noah shall become of little value,” his message would have lacked force and
vitality. With imagery, his message is effective and stirring: the life of King Noah shall be “as a garment in a furnace
of re. . . . as a stalk, even as a dry stalk of the eld, which is run over by the beasts and trodden under foot. . . . as
the blossoms of a thistle, which, when it is fully ripe, if the wind bloweth, it is driven forth upon the face of the land”
(Mosiah 12:10–12).5
Similarly, Helaman’s instructions to his sons would have been weak and colorless had he said, “Remember to
establish your lives on Christ, the Son of God, that when the devil causes trouble, he shall have no power over you
because of the way you have lived.” Instead, he expresses this idea memorably and with intensity by comparing his
sons’ faithful actions to building a weatherproof house:
And now, my sons, remember, remember that it is upon the rock of our Redeemer, who is Christ, the Son
of God, that ye must build your foundation; that when the devil shall send forth his mighty winds, yea, his
shafts in the whirlwind, yea, when all his hail and his mighty storm shall beat upon you, it shall have no
power over you to drag you down to the gulf of misery and endless wo, because of the rock upon which ye
are built, which is a sure foundation, a foundation whereon if men build they cannot fall. (Helaman 5:12)
Moroni could have blandly said, “The Jaredites faced great dif culty in crossing the ocean.” Instead, he makes the
dangerous circumstances of the Jaredites immediate and real by reporting, “They were many times buried in the
depths of the sea, because of the mountain waves which broke upon them, and also the great and terrible
tempests which were caused by the erceness of the wind” (Ether 6:6). Again speaking imagistically, Moroni says
the Lamanites “are driven about as chaff before the wind . . . or as a vessel is tossed about upon the waves, without
sail or anchor, or without anything wherewith to steer her” (Mormon 5:16, 18).

Imagery such as this helps make the Book of Mormon appeal to all our senses, including our spiritual sense.
Indeed, some of our deepest responses to truth are through feelings. By stepping back and looking at imagery in
the Book of Mormon as a whole, we can discover patterns hidden beneath the surface that increase the meaning
and force of the book.
Imagery patterns in the Book of Mormon are important indexes to deep meanings. That is true especially in such
repeated basic images as trees, rivers, and re—things that to people like those in Lehi’s group would be closely
connected to survival. Images such as these are archetypes; that is, in the words of biblical scholar T. R. Henn, they
are often linked to basic, recurrent and apparently universal symbols, which suggest conscious or
subliminal meanings in many literatures. . . . For a people at rst nomadic and then agricultural, cave,
desert, river, well and fountain, storm and rain and drought, tower and wall, have a special immediacy.
Images of the plough, the seed and the sower, the vineyard and the shepherd, are more germane to the
settled life of the New Testament than the Old. The manifestations of God may commonly be perceived in
thunder, lightning, in the pillar of re, or even in the mulberry-trees. . . . Gold and silver, metals that are
puri ed by smelting, serve to set forth the immortal character of the soul.6
Another well-known biblical scholar, Mircea Eliade, af rms that in primitive societies the importance of an object
or an act is that it “imitates or repeats an archetype.”7
To consider just one example of an archetype, crossing a river or an ocean is a widely accepted symbol for going
from one life to another, for rescue, and for salvation. Literal, gurative, or prophetic crossings in the Book of
Mormon develop salvation as a signi cant concern. Nephi sees the Gentiles going “forth out of captivity” “across
the many waters” (1 Nephi 13:29). Once Lehi and his family have the Liahona, they begin the extensive part of
their journey into the wilderness by rst crossing the river Laman (1 Nephi 16:12). God tells Nephi to construct a
ship so that “I may carry thy people across these waters” (1 Nephi 17:8). The Mulekites “were brought by the hand
of the Lord across the great waters” (Omni 1:16). The Lord miraculously provides light for the Jaredite barges and
brings the people across the “raging deep” into the promised land (Ether 3:3). By contrast, some of those in Lehi’s
vision who do not hold fast to the iron rod are drowned in the river of lthy water; in the upheavals before Christ’s
coming, many notable cities are sunk into the sea, drowning their inhabitants. Commenting on the connection
between water and death, literary critic Northrop Frye says water “traditionally belongs to a realm of existence
below human life, the state of chaos or dissolution which follows ordinary death, or the reduction to the inorganic.
Hence the soul frequently crosses water or sinks into it at death.”8
Principal Archetypes in the Book of Mormon
The most dominant images in the Book of Mormon are also the simplest and most basic. Either literally or
figuratively they pertain to fire, light and darkness, captivity and deliverance, wilderness or wandering, trees
and waters of life, and dust. We may think in this respect of the medieval division of life—both as microcosm
and macrocosm—into earth, air, fire, and water. Overall, these images confirm the truth of Lehi’s
understanding that “it must needs be, that there is an opposition in all things” (2 Nephi 2:11) and that
opposition ultimately can be beneficial to the righteous.9
With some of these images, the opposition is obvious, as in the contrast between light and darkness or between
captivity and deliverance. But even the single images, like re, are used to emphasize opposition. Fire accompanied
Lehi’s call to be a prophet just as it announced Moses’ call at the burning bush. Whereas the righteous will be
saved by re, the wicked will be destroyed by it (1 Nephi 22:17). To approach the tree of life is to risk wandering
into mists or death by drowning. For some of Lehi’s family, salvation comes through departing into the wilderness

with their tents, yet the rebellious sons see it in reverse: from their perspective, Lehi has led them out to “perish in
the wilderness” (1 Nephi 2:11). Thus, as with essentially all of the Book of Mormon images, though there is a risk of
loss or death associated with an image such as re or water, there are also great rewards that come from going
through or over water, being enveloped in ames, coming out of dust, breaking the chains of bondage, wandering
through the wilderness, and the like.
This two-sidedness will become clearer as we look closely at the six principal images.
Fire
Lehi’s dream showed that the justice of God dividing the wicked from the righteous is like a aming re (1 Nephi
15:30). From that point on to the end of the Book of Mormon, re operates in both helpful and destructive ways.
At the extremes, the righteous will be “visited with re and with the Holy Ghost” whereas their enemies will be
destroyed by re (3 Nephi 12:2; 1 Nephi 22:17).
Nephi’s relike strength in 1 Nephi 17 is a sign of his having the Lord’s power but is a threat to his brothers, who
would wither as dried reeds if they touched him. Quoting Isaiah, Nephi considers re by night as blessing the
righteous in being a sign of the Lord’s presence, and he prophesies of terrors to the wicked through destructive
res at both the rst appearance of Christ among the Nephites and before his second coming (2 Nephi 14:5; 26:6,
27:2). As for himself, Nephi says that God has “ lled me with his love, even unto the consuming of my esh” (2
Nephi 4:21).10
Fire dominates the martyrdom of Abinadi. Eventually King Noah and his wicked priests are also consumed by re,
but their destruction is that of the wicked and foretells their spiritual torment, which will be like a lake of re and
brimstone. On the other hand, the martyrdom of Abinadi serves as a testimony against the wicked. Further, as
Alma perceives concerning the innocent Nephite martyrs at Ammonihah, “the Lord receiveth them up unto
himself, in glory” (Alma 14:11).
Fire plays an unexpected role in the experience of the brothers Nephi and Lehi in prison. When they are about to
be put to death, these prophets are encircled about by re—which instead of destroying them leads to their
release from prison. Likewise, their Lamanite captors, who had been imprisoned within the walls of their hatred
and error, are set free when they repent and are encircled by a pillar of re. Then all are “ lled as if with re”
(Helaman 5:45) by the Holy Ghost. Although the Lamanites at rst are immobilized by a cloud of darkness
(typifying their spiritual condition), their eventual faith brings light out of darkness. Shaken by the tremors under
the prison, the Lamanites are pierced to the soul by “a still voice of perfect mildness” and later hear “a pleasant
voice” whisper peace unto them (Helaman 5:30, 46).
As part of the cataclysmic events in the New World associated with the cruci xion of Christ, the “re ner’s re”
destroys the most wicked cities, such as Zarahemla and Jacobugath. Conversely, in the most holy scenes in 3
Nephi, re comes out of heaven and encircles the little children and those who have been baptized (3 Nephi 9:3, 9;
17:24; 19:14). In like manner, Mormon says the righteous are to be baptized, “ rst with water, then with re and
with the Holy Ghost,” while the holiness of Jesus Christ “will kindle a ame of unquenchable re” upon the wicked
(Mormon 7:10; 9:5). Thus, though the source of re is ultimately the same, its effect of punishment or of
glori cation depends on the spiritual condition of the recipient.
Light and Darkness

As Christ is a re, so is he a light in the wilderness (1 Nephi 17:13). In vision, Lehi saw the Son of God as glowing
brighter than the sun (1 Nephi 1:9). He also saw Christ’s apostles dressed in startlingly white garments (1 Nephi
1:10, 12:10; see also 3 Nephi 19:25). Both actually and guratively, light and whiteness are associated with truth,
purity, and divine guidance, just as darkness is associated with unbelief and error (see, for example, Alma 40:14).
Moving from darkness to light gives concrete meaning to the process of redemption. In his dream-journey, Lehi
travels in darkness for many hours before being brought, through the mercy of the Lord, to the tree of life with its
white fruit of the Savior’s atonement and love (1 Nephi 8:8–11; 11:8–24). While unconscious, Lamoni enters into
a dark condition but arises from it enlightened. Ammon
knew that king Lamoni was under the power of God; he knew that the dark veil of unbelief was being cast
away from his mind, and the light which did light up his mind, which was the light of the glory of God, which
was a marvelous light of his goodness—yea, this light had infused such joy into his soul, the cloud of
darkness having been dispelled, and that the light of everlasting life was lit up in his soul, yea, he knew that
this had overcome his natural frame, and he was carried away in God. (Alma 19:6)
Alma’s conversion is similarly framed in terms of his emerging from darkness into light. This experience prepares
him to understand and prophesy about a stone or “interpreters” that the Lord will prepare for a future prophet.
These interpreters (or Urim and Thummim) “shall shine forth in darkness unto light” in bringing “forth out of
darkness unto light” the secret works and abominations of the Nephite people and make them known “unto every
nation that shall hereafter possess the land” (Alma 37:23–25).
The most dramatic opposition of light and darkness is connected with the appearance of Jesus Christ. Samuel the
Lamanite predicts that there will be great lights in heaven at the Savior’s birth, but he prophesies also that
darkness will attend the Savior’s death (Helaman 14:3, 20). In the rst part of Samuel’s prophecy, light and order
are associated with the Creator and creation (a new star). On the other hand, the chaos of things splitting apart as
well as intense darkness—the opposites of creation—are associated with the death of the Creator. Samuel the
Lamanite says the earth shall shake and tremble and rocks shall be broken and torn in two, just as in Christ’s death
there is a division of body and spirit.
The Savior’s coming to the Nephites out of darkness and great destruction is to them a great miracle of light. After
the earth comes together again, a “Man” descends out of heaven clothed in a white robe and declares, “I am the
light and the life of the world” (3 Nephi 10:10; 11:8, 11).11 In a series of unforgettable instructions, the Savior
teaches the gathered multitude to be “the light of this people” (3 Nephi 12:14), to realize that “the light of the body
is the eye” (3 Nephi 13:22), and that “I am the law, and the light” (3 Nephi 15:9). They are also instructed to hold up
their light “that it may shine unto the world” (3 Nephi 18:24). Then he causes the “light of his countenance” to
shine upon his disciples, “and behold they were as white as the countenance and also the garments of Jesus” (3
Nephi 19:25).
The coming forth of the Book of Mormon is itself an experience of light. Calling on the power of light imagery,
Moroni poetically declares:
And blessed be he that shall bring this thing to light; for it shall be brought out of darkness unto light,
according to the word of God; yea, it shall be brought out of the earth, and it shall shine forth out of
darkness, and come unto the knowledge of the people; and it shall be done by the power of God. (Mormon
8:16)

Captivity and Deliverance
Joseph who saved his family in Egypt foretold that the Messiah would bring latter-day Lamanites “out of darkness
unto light—yea, out of hidden darkness and out of captivity unto freedom” (2 Nephi 3:5). Here we see the contrast
between darkness and light linked with captivity and deliverance. Both sets of images communicate to us a
process, a movement, a rebirth, through which humans become whole by coming to a physical or spiritual
promised land or condition.
Again and again, individuals or peoples in the Book of Mormon are delivered from captivity. Sometimes they are
physically enslaved; other times the captivity is of the mind and spirit; or the two may be connected. In the
wilderness, Nephi bursts the cords his brothers use to tie him up. Later, on board the ship, he is freed by a miracle
from the ropes binding him. The rst case of physical deliverance is followed by Lehi’s vision of the tree of life,
which promises spiritual deliverance; after the ship incident, the group is physically delivered and arrives at the
land of promise.
Other individuals put into bondage, especially through being cast into prison, are Abinadi, Alma and Amulek,
Ammon and his brethren, Nephi and Lehi, and the Three Nephites. What happens to them parallels the freeing of
Moses and the Israelites by God’s intervention, just as God takes direct action to save Lehi and his family (the two
groups are often linked together, as in 1 Nephi 4:2 and Alma 36:28–29), Limhi and his people, and Alma and his
followers. In each case, bondage is associated with the powers of Satan—with his prisons of death and hell—
whereas deliverance comes through the power of God.
Bondage often seems to be necessary to prepare a person for conversion or salvation. After Aaron is freed (Alma
21:14–17), he and his brothers are tremendously successful. It is as though they somehow need to go through the
experience of physical bondage in order to deliver others from spiritual bondage. Further, the captivity suffered by
such peoples as Alma’s group is beyond what humans can solve, requiring the power of God to be shown directly:
“They were in bondage, and none could deliver them except it were the Lord their God” (Mosiah 24:21).
In like manner, oppressive spiritual bondage is miraculously overcome by the power of God. That is the core of the
testimony of Alma the Younger, and it is also the experience of the Lamanites taught by Ammon and his brethren.
They are moved out of Satan’s bonds of “everlasting darkness and destruction” into the refuge of God’s
“everlasting light” and “the matchless bounty of his love” (Alma 26:15).
As one who has experienced personal bondage, Alma bases his sermon to the people of Zarahemla on the
captivity/deliverance theme while touching as well on the other images treated here. He appeals to the people to
remember their fathers’ captivity and says a merciful God has “delivered their souls from hell.” The fathers were
awakened “out of deep sleep, and they awoke unto God. Behold, they were in the midst of darkness; nevertheless,
their souls were illuminated by the light of the everlasting word.” Though they have been like sheep who have gone
astray into the wilderness, they are encouraged to bring forth good fruit. Otherwise, the ax is poised at the root of
the tree and the unrepentant shall be “hewn down and cast into the re” (Alma 5:6, 7, 56).
Wilderness or Wandering
When God frees people from bondage, leading people out into and then through a wilderness often seems to be
the way he does it. The pattern of escape into a wilderness is that of the Exodus under Moses. With many
references to the children of Israel being led out of Egypt, miraculous escape is found in the stories of Lehi, Nephi,
Mulek, Mosiah, Limhi, Alma, the Anti-Nephi-Lehies, Jared, and King Omer.

With the righteous, the wilderness can be a place of refuge and concealment; for the wicked or benighted, such as
the people of Amulon or the Gadiantons or many of the Lamanites, the wilderness is a hideout or a permanent
place of habitation. It can be a place of escape or a place of danger.
Responses to the wilderness are dramatically different. For righteous Nephi, the wilderness is a place of receiving
revelation, but Laman and Lemuel fear perishing in it. Nephi’s experience in the wilderness teaches faith, the
rewards of obedience, and gratitude to God: “He hath led me through mine af ictions in the wilderness” (2 Nephi
4:20). For Laman and Lemuel and their posterity, it is a place where they become a “wild, and ferocious, and a
blood-thirsty people, . . . dwelling in tents, and wandering about in the wilderness with a short skin girdle about
their loins and their heads shaven” (Enos 1:20).
The essential difference is that the Lord intends his people to go through the wilderness (the command to Lehi) or
else to civilize it (as in the case of Alma in the land of Helam), not simply to remain in it, as do the priests of Noah.
Living in a tent is necessary for a time, but the permanence of building a temple is preferred. Even the most
righteous Saints may wander through the land for a while (Jacob 7:26; Alma 26:36), but an aimless wandering is
“losing one’s way”—a root meaning of “wander.” That is the spiritual condition of many of the descendants of Laman
and Lemuel (Mormon 5:18). The way out is to have the word of Christ as guide, like a Liahona, to point “a straight
course to eternal bliss” and to show that man’s nal destination is no spot in any earthly wilderness but the
heavenly promised land (Alma 37:44, 45).
Trees and Waters of Life
In accordance with the Book of Mormon’s system of opposition, it is tting that in his dream Lehi must go through
“a dark and dreary wilderness” to reach the tree “whose fruit was desirable to make one happy” (1 Nephi 8:4, 10).
This tree of life is a rich, complex symbol. In different parts of the Book of Mormon it is linked with water,
vineyards, and olive trees.12 Its fruit stands for God’s love, and faith in Christ is described as “a tree springing up
unto everlasting life” (1 Nephi 11:22; Alma 32:41). Approaching the tree is a sacramental experience: “Come unto
me,” Alma quotes the Lord as saying, “and ye shall partake of the fruit of the tree of life; Yea, ye shall eat and drink
of the bread and the waters of life freely; yea, come unto me and bring forth works of righteousness” (Alma 5:34–
35).13 On the other hand, those who refuse will be like dead trees that are “hewn down and cast into the re”
(Alma 5:34–35). Both alternatives depict Christ as the tree of life and the re ner’s re.
With Christ as its central focal point, the tree of life symbol in the Book of Mormon supports a number of the
meanings attributed to this rich symbol over time. In Lehi’s dream it is juxtaposed against a dark and dreary
wilderness and mists of darkness, its fruit is of an exceeding whiteness, and only a few reach it (1 Nephi 8). Nephi
considers it synonymous with “living waters” (1 Nephi 11:25) and sees it identi ed with the birth, life, mission, and
death of Christ (1 Nephi 11:7–33).
In ancient Mesoamerica, according to Irene Briggs, the tree of life was depicted in the shape of a cross and also
conventionalized as a maize plant—the staple food plant and therefore the “bread” of life.14 Indeed, the Nahuatl
word for cross, according to Constance Irwin, is tonacaquahuitl, meaning “tree of life.”15 As for the darkness and
“living waters,” Joseph Campbell says that in the monomyth, the tree of life (representing the “universe itself”),
growing from the World Navel, “is rooted in the supporting darkness; the golden sun bird perches on its peak; a
spring, the inexhaustible well, bubbles at its foot.”16 The whiteness of the fruit of the tree is related to E. A. S.
Butterworth’s nding that in the archetypal World Tree, “sometimes the sap is white and milk-like, but the liquid is

found as often in the spring beneath as in the tree itself.”17 The journey to the tree is associated with legends; it is
reported by Thomas Barns that the fruit of the sacred tree was to be taken only by the initiated.18 The fruits of the
tree, says Arnold Whittick, “especially bright fruits, are associated with the tree of wisdom and knowledge.”19 E. O.
James nds that in St. John’s Apocalypse, “the fruit of the Tree of Life was reserved for those who had overcome in
the strife, and whose names were written in the Lamb’s book of life.”20 And in many ancient cultures—as evidenced
by the myths of Egypt, Mesopotamia, and Greece—the tree of life was associated with both birth and rebirth.21
Water and agricultural images work both ways. The fountain of living waters in Lehi’s dream is opposed by the
river of lthy waters. Compared to a ripe eld, converted Lamanites have become sheaves gathered into garners,
not to be beaten down by the storm at the last day; “they are in the hands of the Lord of the harvest” (Alma 26:5–
7). On the other hand, the wicked condemned by Abinadi are as a “dry stalk of the eld, which is run over by the
beasts and trodden under foot”; they are as thistle blossoms blown across the land (Mosiah 12:11–12). The tree of
life even has its opposite in the tree of death upon which the Gadianton leader Zemnarihah is hanged (3 Nephi
4:28–29).
Though the sea is a place where Lehi and his family come close to being swallowed up, the Lord also makes the sea
their path (2 Nephi 1:2, 10:20). The Jaredites are “buried in the depths of the sea,” yet eventually are brought
through the “mountain waves” and “terrible tempests” to a chosen land set apart from the rest of the world by
those very elements (Ether 6:6, 12).
The primary elements of water, re, and earth are involved in the destruction of the Nephite and Lamanite cities
recorded in 3 Nephi 8 and 9. Cities are sunk in the sea, burned, and covered with earth. Yet after the destruction,
uplift and even salvation are said to come through those same three elements. For “the more righteous part of the
people who were saved” from drowning, water becomes a medium for baptism (3 Nephi 10:12, 12:1–2). Spared
from being burned in a city such as Zarahemla, the people gathered at the temple learn from the Savior that for
them re will bless, not curse, as they are baptized “with re and with the Holy Ghost” (3 Nephi 12:1). Their little
children are visited by angels and “encircled about with re” (3 Nephi 17:24). And rather than being “buried up in
the depths of the earth,” these people are built upon Christ’s rock (3 Nephi 9:8, 11:39).
Dust
The opposite of water and fruitfulness is dust. This image is associated in the Book of Mormon with mortality,
humiliation, captivity, obscurity, destruction, and death.22 The wicked, Nephi prophesies, will be “brought low in
the dust,” and the Jaredite prophets warn that the Jaredites, unless they repent, will be destroyed and their bones
should become “as heaps of earth upon the face of the land” (1 Nephi 22:23, Ether 11:6).
Yet out of the dust can come life and blessings. The Book of Mormon itself is prophesied to come “out of the dust”
(2 Nephi 26:16). Echoing Isaiah, Moroni cries: “Arise from the dust, O Jerusalem; yea, and put on thy beautiful
garments” (Moroni 10:31). Lehi exhorts Laman and Lemuel to “arise from the dust” (2 Nephi 1:14). After the
Lamanites have been “brought down low in the dust, . . . yet the words of the righteous shall be written” and in the
last days “shall whisper out of the dust” (2 Nephi 26:15–16).
At the very core, the six principal images in the Book of Mormon appeal to the senses in helping us feel the atoning
power of Christ, which our minds cannot rationally grasp. The Lord is a re ner’s re, the light of Israel, deliverer of
those who wander in the wilderness, the fountain of living waters, creator of humans from the dust of the earth, and

the one who will retrieve us from dust again at the last day. Imaged forth is the purpose of the book itself, found in
the title page, to “show unto the remnant of the House of Israel what great things the Lord hath done for their
fathers” and to point the way for them to “be found spotless at the judgment-seat of Christ.”
“Af xed Opposite”: Six Other Important Image Clusters
Other image clusters as well develop an “opposition in all things” (2 Nephi 2:11) of the sort Lehi addressed.
The Book of Mormon shows extremes in wickedness and holiness, life and death, happiness and misery, the
sweet and the bitter (2 Nephi 2:11, 15). A cosmic truth it affirms time and again is that of God’s children from
the fall of Adam forward having choices between good and evil, between obedience and disobedience, with
“a punishment . . . affixed opposite to the plan of happiness” (Alma 42:16). Linked loosely with darkness and
light as well as with captivity and deliverance in sustaining these oppositions are the image pairs sleeping
and waking, and heights and depths. Three significant structures—temples, tents, and palaces—compose a
third set. Clothes imagery is next. A fifth set, connected with remnants of clothes and of rocks, has to do with
wholeness or rending, quaking, or crumbling. Swords and other weapons are a sixth set.
The image clusters also use wordplay and multiple meanings to show transitions between the earthly or temporal
and the spiritual. “The world is emblematic,” Emerson said regarding relationships of this sort; “the whole of nature
is a metaphor of the human mind.”23
Sleeping and Waking
In several crucial encounters between the Nephites and the numerically superior Lamanites, the Lamanites simply
fall asleep. Alma the Elder and his people are able to escape during the day because “the Lord caused a deep sleep
to come upon the Lamanites” (Mosiah 24:19); Teancum is able to kill the dictator Amalickiah because sleep
overpowers the fatigued Lamanites (Alma 51:33); Moroni captures the city Gid without loss of life “while the
Lamanites [are] in a deep sleep and drunken” (Alma 55:16).
Physical sleep also symbolizes a type of spiritual darkness.24 Anticipating his eldest sons’ problems, Lehi
challenges them (and their posterity) to “awake from a deep sleep, yea, even from the sleep of hell” (2 Nephi 1:13).
Spiritually benighted Nephites also are awakened by the Lord “out of a deep sleep, and they [awake] unto God”
(Alma 5:7). An example of this change is the story of the Lamanite king Lamoni. On believing the words of Ammon,
Lamoni falls to the earth as though dead. After two days and two nights, Ammon tells Lamoni’s queen that her
husband “sleepeth in God, and on the morrow he shall rise again” (Alma 19:8). His rising is like a resurrection and
redemption. Indeed, according to Moroni, the resurrection brings “a redemption from an endless sleep, from
which sleep all men shall be awakened by the power of God when the trump shall sound” (Mormon 9:13).
Heights and Depths
As waking comes out of sleep, so heights are reached out of the depths. This again gives concrete meaning to the
process of redemption.25 When the Jaredites go through submersion in the depths of the ocean to reach the
promised land, it is both a literal process and a symbol of salvation. The redeemed Alma declares, “I was in the
darkest abyss; but now I behold the marvelous light of God” (Mosiah 27:29).
High places are usually holy but can at times be unholy. Nephi is caught up to “an exceedingly high mountain” (1
Nephi 11:1) to receive an expansive revelation; later, he is directed by the Liahona to go to the top of the mountain
for game, for instructions on building a ship, and to pray. On the other hand, the total wars of the Jaredites and the
Nephites-Lamanites culminate at a mountain (Ramah/Cumorah). While expressing deep humility, King Benjamin

speaks to his people from the top of a tower. Yet the prideful Zoramites go one by one to the top of their
Rameumptom, or “holy stand” (Alma 31:21), to express their vaunting prayer.26
Literally or guratively, rising or falling in the Book of Mormon shows the relation of humans to God. Sherem, the
antichrist who challenges Jacob, dramatizes the fall of man. He says his will, not God’s, should be done. He boasts
about himself and denies the atonement of Christ. Jacob is just the opposite. He calls for God’s will, not his own, to
be done, humbles himself, and af rms the atonement of Christ. When Sherem continues to deny the power of God,
“the power of the Lord [comes] upon him, insomuch that he [falls] to the earth” (Jacob 7:15). This is a damning fall
of man, not one with potential salvation. After the people see Sherem die, confessing his sins, they in turn fall to
the earth (Jacob 7:21). This fall, though, leads the way to their having “peace and the love of God” restored (Jacob
7:23).
The Nephite people, who had reached such heights in their civilization, fall to the lowest depths. Their fall brings
Mormon’s great cry of the heart: “O ye fair ones, how could ye have rejected . . . Jesus . . . ! Behold, if ye had not
done this, ye would not have fallen. But behold, ye are fallen, and I mourn your loss” (Mormon 6:17–18). Mormon
has hope for his son, though, and counsels him not to let “the things which I have written grieve thee, to weigh thee
down unto death; but may Christ lift thee up, and may his sufferings and death . . . rest in your mind forever”
(Moroni 9:25; see also 3 Nephi 27:4). This points to a central irony in the Book of Mormon concerning ascent and
descent: It is only through the condescension of the Savior—his descending to the level of humanity and then
suffering ignominy on the cross—(1 Nephi 11:16–33) that his people can be lifted up.
Temples, Tents, and Palaces
Wealth and poverty are a number of times connected in the Book of Mormon with three primary kinds of
buildings: temples, tents, and palaces. In Lehi’s vision, the palace is a “great and spacious building,” symbolic of the
wisdom and pride of the world, lled with people whose “manner of dress was exceeding ne” (1 Nephi 8:26–27).
Later in the Book of Mormon this structure is made speci c in the “spacious palace” wicked King Noah has built
and ornamented “with gold and silver and with precious things” (Mosiah 11:9).
By contrast, father Lehi abandons his ne home with its treasures to depart into the wilderness. Nephi
understates this sacri ce with the simple but meaningful declaration, “And my father dwelt in a tent” (1 Nephi
2:15). A temporary structure, a tent symbolizes Lehi’s willingness to go wherever the Lord dictates; further, there
are scriptural parallels that identify tents with temples.27 There is force in Nephi’s repeated references to Lehi’s
tent—as though it stands for sacred space in contrast with the corrupted Jerusalem they have left behind. After he
relates Lehi’s vision of the mists of darkness, the great and spacious building, and the tree of life (another symbol
of the temple), Nephi says, “And all these things did my father see, and hear, and speak, as he dwelt in a tent” (1
Nephi 9:1). Again, “All these things, of which I have spoken, were done as my father dwelt in a tent” (1 Nephi 10:16;
see also 1 Nephi 16:6). As a location in which he receives and declares revelation, Lehi’s tent is also a sancti ed
place.
After Lehi’s family reaches the promised land, the Lamanites are noted for continuing to live in tents in the
wilderness. The Nephites, though, build more permanent structures, particularly temples. The temple then
becomes a positive gathering place, especially for the crowds who respond to King Benjamin’s address and for
those who behold Christ descend from heaven.28
Clothes

Wealth and poverty are also connected with clothes or the absence of clothes. Pride, the prevailing sin of Book of
Mormon peoples, is presented imagistically in the silks and ne-twined linens prosperous Nephites nd so
attractive. By contrast, humility is suggested in the white robe worn by John the apostle and by Christ. And we are
reminded several times of the paradox that the Saints’ garments are made white in the blood of Christ (for
example, 1 Nephi 12:10; Alma 5:21; 13:11).
Jacob opposes prideful sinfulness by taking off his garments and symbolically shaking them free of the iniquities of
his auditors (2 Nephi 9:44). Alma enjoins his listeners at Zarahemla to be stripped of pride and envy just as they
might remove pretentious clothing (Alma 5:22–29). Moroni says his audience loves money and ne apparel more
than they love the poor and the needy. He then challenges them: “Why do ye adorn yourselves with that which
hath no life, and yet suffer the hungry, and the needy, and the naked, and the sick and the af icted to pass by you,
and notice them not?” (Mormon 8:39).
The naked are frequently portrayed as spiritually humble as well as physically poor, and the Book of Mormon
prophets constantly exhort their listeners—and readers—to clothe the naked and recognize their own symbolic
nakedness before God. On the other hand, the Lamanites, who have stripped off their clothing intentionally (Enos
1:20; Alma 3:5; 43:20), are portrayed as reverting to savagery when they reject the Lord.
Wholeness and Rending
Portions of clothes also gure interestingly in the Book of Mormon. Captain Moroni rallies the people to the cause
of liberty by tearing a piece from his coat and writing upon it, “In memory of our God, our religion, and freedom,
and our peace, our wives, and our children” (Alma 46:12). He fastens it upon the end of a pole and then goes forth
among the people,
waving the rent part of his garment in the air, that all might see the writing which he had written upon the
rent part, and crying with a loud voice, saying: Behold, whosoever will maintain this title upon the land, let
them come forth in the strength of the Lord, and enter into a covenant that they will maintain their rights,
and their religion, that the Lord God may bless them. (Alma 46:12, 19–20)
In response, the people cast their garments at the feet of Moroni and covenant that God “may cast us at the feet of
our enemies, even as we have cast our garments at [Moroni’s] feet to be trodden under foot, if we shall fall into
transgression” (Alma 46:22). Using a remnant of his coat as a title of liberty, Moroni reminds the people that they
are a remnant of Joseph and perhaps ful ll a prophecy of the biblical patriarch Jacob concerning a part of the
remnant of the coat of Joseph that was preserved and had not decayed. “Even as this remnant of garment of my
son hath been preserved,” Moroni quotes Jacob as saying, “so shall a remnant of the seed of my son be preserved
by the hand of God, and be taken unto himself, while the remainder of the seed of Joseph shall perish, even as the
remnant of his garment” (Alma 46:24).29
Not only clothes are rent in the Book of Mormon. In prophetic vision, Nephi sees rocks rent and “mountains
tumbling into pieces” (1 Nephi 12:4). Wicked people, we are told, will at the judgment wish for rocks to hide them
from God’s presence (Alma 12:14). It is prophesied that at the death of Christ the Rock, “the rocks which are upon
the face of this earth, which are both above the earth and beneath, which ye know at this time are solid, or the
more part of it is one solid mass, shall be broken up” (Helaman 14:21). In the ful llment of this prophecy, at the
time of the Cruci xion “the rocks were rent in twain; they were broken up upon the face of the whole earth” (3
Nephi 8:18). On the other hand, in its wholeness a rock is associated with Christ, the rock of salvation (1 Nephi

15:15). We may think of this when reading about Lehi’s seeing a pillar of re upon a rock or about the prophet
Ether’s hiding in the cavity of a rock. It is upon the rock of the Redeemer and his doctrine we may con dently build
(Helaman 5:12, 3 Nephi 11:39–40).
Swords and Other Weapons
The book’s paradoxes and wordplay are further illustrated by swords and other weapons. Jaredite swords found
by the people of Limhi have blades cankered with rust (Mosiah 8:11). King Lamoni advises his followers to keep
their swords bright by hiding them deep in the earth and refusing to stain them with the blood of their brethren.
These swords then become “weapons of peace” as their burial keeps the repentant people of Anti-Nephi-Lehi from
using them (Alma 24:12–16, 19). Another paradoxical turn on warfare is the method the Lamanites employ to
destroy the Gadianton robbers—they preach to them, destroying them by saving them.
Pointing out a lesson from the prosperity of the church at the time of Helaman’s sons, Mormon af rms that
whosoever wants to can “lay hold upon the word of God, which is quick and powerful, which shall divide asunder
all the cunning and the snares and the wiles of the devil” (Helaman 3:29).30 Here the word of God becomes the
sword of God, and the dividing asunder brings to mind cutting through a jungle with a sword or machete. In this
respect we may think of other scriptural statements that “the sword of the Spirit . . . is the word of God” (Ephesians
6:17) and “the word of God is . . . sharper than any two-edged sword” (Hebrews 4:12).
Another play on word and sword is found in the confrontation between Nehor and Gideon. Because Gideon
withstood Nehor “with the words of God,” Nehor “drew his sword and began to smite him” (Alma 1:9). For this
action, Nehor was condemned to death, and he acknowledged that what he taught was “contrary to the word of
God” (Alma 1:15). After that, the people of Nehor did not dare to murder but still persecuted the people of the
church of God “and did af ict them with all manner of words” (Alma 1:20).
Word and sword are connected in Alma’s experience. Mormon observes that the preaching of the word “had had
more powerful effect upon the minds of the people than the sword, or anything else, which had happened unto
them—therefore Alma thought it was expedient that they should try the virtue of the word of God” (Alma 31:5).
Wordplay on weapons is developed pointedly by Jacob in Jacob 2. He laments that his words to the women and
children will be not “the pleasing word of God” that “healeth the wounded soul,” but sharp admonitions to
offending men that for their wives and children will be like “daggers placed to pierce their souls and wound their
delicate minds” (Jacob 2:8–9). Those offenders, Jacob says, are “under the glance of the piercing eye of the
Almighty God. . . . O that he would show you that he can pierce you, and with one glance of his eye he can smite you
to the dust!” (Jacob 2:10, 15) In an ironic turnaround, the adulterers who cause many hearts to die, “pierced with
deep wounds,” are under the piercing eye of God and can be thrust through to their own deaths (Jacob 2:35).
The sharp weapon featured most strikingly in the Book of Mormon is the sword of Laban. It is no ordinary sword.
Nephi describes it in detail: “The hilt thereof was of pure gold, and the workmanship thereof was exceedingly ne,
and I saw that the blade thereof was of the most precious steel” (1 Nephi 4:9). Nephi rst uses it—at the Spirit’s
insistence—to keep the descendants of Lehi from perishing in unbelief (1 Nephi 4:13). Then he says that he
modeled swords after the sword of Laban so his people would not be destroyed (2 Nephi 5:14). The people loved
Nephi greatly, “he having been a great protector for them, having wielded the sword of Laban in their defence”
(Jacob 1:10). Another great prophet-king, Benjamin, defensively stands at the head of his armies as their
champion, “and he did ght with the strength of his own arm, with the sword of Laban.” Afterwards, he leads other

holy prophets in putting down contention and dissensions and in establishing peace by speaking “the word of God
with power and with authority” and with “much sharpness” (Words of Mormon 1:13, 17).
This last subtle connection between the effectiveness of the sword of Laban and the sharpness of the word of God
suggests the connections found elsewhere between the sword of Laban and the scriptures. Nephi tells of bringing
with him to the land of Nephi the plates of brass, the compass (the Liahona), and the sword of Laban. In addition to
the brass plates and the plates of Nephi, King Benjamin gives his son the sword of Laban and the Liahona, “which
led [their] fathers through the wilderness” (Mosiah 1:16). Subsequent prophets continue to transmit these three
items, as con rmed by the experience of the Three Witnesses: They are promised that the sacred items they shall
see are the plates, the breastplate, the sword of Laban, the Urim and Thummim, and the Liahona (D&C 17:1). As
for the Liahona, Alma teaches his son Helaman (Alma 37) that it is a type of the word of Christ in that both help
preserve the people and lead them to the promised land. Just as the sword of Laban is noted for its “exceedingly
ne” workmanship (1 Nephi 4:9), so the Liahona is of “curious workmanship” (1 Nephi 16:10; see also Alma 37:39).
Handled by an authorized servant of the Lord, each is a means of preserving the people. There will come a time,
though, when neither is needed. During the Millennium, under Christ’s reign of peace, swords will be beaten into
plowshares (2 Nephi 12:4; Isaiah 2:4); the written word will be added to by direct revelation from the personally
reigning Word.
Overview of Image Patterns as a Whole
After looking at single images and groups of images, it is appropriate that we look at imagery in the Book of
Mormon as a whole. The work of the eminent literary critic Northrop Frye is helpful in this regard. We can readily
apply to the Book of Mormon the kind of uni ed structure of signi cantly repeated images Frye nds in the Bible.
In The Great Code: The Bible and Literature, Frye places biblical imagery into two major categories: the apocalyptic,
which means the ideal world that the human creative imagination envisages; and the demonic. Apocalyptic
paradisiacal imagery such as the Edenic tree of life has its demonic counterpart in a wasteland and sea of death;
animal imagery such as the lamb in a ock has its demonic counterpart in beasts of prey; vegetable imagery of
bread and wine is opposed by the harvest and vintage of wrath; and mineral imagery of a forti ed city becomes
demonic in the rubble of a destroyed city.
Seen from this angle, the apocalyptic image in the Book of Mormon of the tree rooted in the soil has a demonic
counterpart in the unnatural building elevated above the ground. Further, against the living water near the tree is
the stream of lthy water in which wanderers drown. Also in demonic counterpart to the tree of life, which is
reminiscent of a mideastern oasis, is the “dark and dreary wilderness” persons must go through to reach the tree
(1 Nephi 8:4).31 The “great and spacious building” in its prideful elevation in the air (1 Nephi 8:26) is contrasted
with Jesus’ teachings on the importance of building on the rock.
After having settled in the promised land, the Nephites become associated primarily with pastoral apocalyptic
imagery: they build cities and temples, tend their ocks and their elds, and are rewarded with harvests (except in
times of war or drought brought on by wickedness). The Lamanites, on the other hand, are described by Enos as
extremely degraded, being “led by their evil nature that they became wild, and ferocious, and a blood-thirsty
people, full of idolatry and lthiness; feeding upon beasts of prey” (Enos 1:20).
The experience of Enos is a parable for the later conversion of many of these ferocious Lamanites. He goes “to
hunt beasts in the forests,” presumably for food, when he recollects the words of his father “concerning eternal
life” (Enos 1:3). He thus discovers his need for spiritual food: “And my soul hungered,” he says (Enos 1:4).

Recognizing his soul’s hunger, Enos fasts and prays all day and into the night. In answer to his prayer, he hears a
voice forgiving him of his sins and instructing him concerning the future of the land. Then, in contrast with the
idleness suggested in Enos’s description of the Lamanites, he prays and labors “with all diligence” on behalf of the
Lamanites, “that, perhaps, they might be brought unto salvation” (Enos 1:12–13). Enos and his compatriots are not
successful in their efforts with the Lamanites, but from the time of his conversion he lives an exemplary life as a
prophet among the Nephites who, by contrast with the Lamanites, “till the land, and raise all manner of grain, and
of fruit, and ocks of herds, and ocks of all manner of cattle of every kind, and goats, and wild goats, and also
many horses” (Enos 1:21). Then when the conversion of the Lamanites does come, under the missionary efforts of
Ammon and the other sons of Mosiah, the converted people of Anti-Nephi-Lehi follow the pattern implicit in the
story of Enos: They give up bloodshed of every kind, settle as farmers and herdsmen in Nephite territory, and are
generous in their concern for others.
As for the mineral imagery of the city, the Book of Mormon sets up dramatic contrasts of the apocalyptic and the
demonic. The destruction of Jerusalem is the original example of the later destruction of great cities. The wealthy
but wicked city of Ammonihah, from which Alma was cast out, is destroyed in a day—and is then called Desolation
of Nehors. The divine voice in 3 Nephi 9 declares a list of ruined cities. The rst three the voice mentions have
been destroyed by the elements of re, water, and earth:
Behold, that great city Zarahemla have I burned with re, and the inhabitants thereof. And behold, that
great city Moroni have I caused to be sunk in the depths of the sea, and the inhabitants thereof to be
drowned. And behold, that great city Moronihah have I covered with earth, and the inhabitants thereof, to
hide their iniquities and their abominations from before my face, that the blood of the prophets and the
saints shall not come any more unto me against them. (3 Nephi 9:3–5)
Following the chaotic destruction of the demonic cities, the apocalyptic—that is, the divine—is asserted in a
gathering of people “round about the temple which was in the land Bountiful” (3 Nephi 11:1).
Imagery for the Children of Lehi
The Book of Mormon is full of reversals: Good people rapidly become wicked, disbelievers are converted,
those with hard hearts lose knowledge, and the ignorant are enlightened. To descendants of Lehi who might
think of themselves as “cast off” from God (title page), there is comfort in Moroni’s encouragement to his
“brethren, the Lamanites” that they “come unto Christ, and be perfected in him” (Moroni 10:1, 32). That is a
principal message of the Book of Mormon as a whole. It is not just stated, however, but shown. Literary
devices such as the image patterns can teach and motivate on a level that is apprehended by the senses.
Especially the basic images of fire, light and darkness, captivity and deliverance, wilderness or wandering,
water or fruitfulness, and dust might well appeal strongly to a living descendant of Lehi.
The Book of Mormon tells us that down through time the Lamanites would be scourged, including by re. Under
other circumstances, however, re can purify and bless the Lamanites. This concept is demonstrated well in the
imprisonment of the brothers Nephi and Lehi. The names of the brothers are particularly appropriate because
they represent the “fathers” (title page) to the Lamanites. In their ignorance, the Lamanites at rst want to put
Nephi and Lehi to death. The Lamanites, however, are unlike the apostates described in Alma 14 who are crushed
to death by a collapsing prison after they persist in trying to kill Alma and Amulek. Feeling imperiled by the shaking
earth and frightened by the voice that speaks to them three times, the Lamanites ask the crucial question: “What
shall we do, that this cloud of darkness may be removed from overshadowing us?” (Helaman 5:40). The answer is,
“Repent . . . until ye shall have faith in Christ” (Helaman 5:41). Doing so, they are brought into the light, and each is
encircled about by a pillar of re (signifying the Holy Ghost). Undoubtedly this was the incident the Savior meant

when he said that the Lamanites at the time of their conversion “were baptized with re and with the Holy Ghost,
and they knew it not” (3 Nephi 9:20).
This event is a pattern of conversion. It points back to the spiritual darkness of the Lamanites during their rst
centuries in the promised land, anticipates the darkness and the thrice-repeated voice from heaven before the
Savior’s descent at Bountiful, and shows how Nephi’s predictions are to be ful lled. Nephi af rmed that latter-day
Lamanites will hear the gospel of Jesus Christ and thus
shall be restored unto the knowledge of their fathers, and also to the knowledge of Jesus Christ, which
was had among their fathers. And then shall they rejoice; for they shall know that it is a blessing unto them
from the hand of God; and their scales of darkness shall begin to fall from their eyes; and many
generations shall not pass away among them, save they shall be a pure and a delightsome people. (2 Nephi
30:5–6)
With respect to the image cluster pertaining to captivity, the Book of Mormon shows that those who have
hardened their hearts to the truth are in spiritual captivity. Lehi speci cally refers to this kind of captivity in
speaking to the latter-day posterity of Laman and Lemuel: “I have feared . . . that a cursing should come upon you
for the space of many generations; and ye are visited by sword, and by famine, and are hated, and are led according
to the will and captivity of the devil” (2 Nephi 1:17–18). People in that condition may gain heart by the pattern of
deliverance imagery in the Book of Mormon.
In like manner, the Book of Mormon provides hope to a people who for many generations have inhabited the
wilderness—both physically and spiritually. Through feeling as well as understanding the teachings and emotional
emphases of the Book of Mormon, latter-day Lamanites may be brought to the condition of the Anti-Nephi-Lehies,
an enlightened people who supported themselves by cultivating their lands. They may also be like the Lamanites
who greeted the resurrected Christ at the temple.
Lehi challenged his Lamanite posterity in the latter days: “Awake, my sons; put on the armor of righteousness.
Shake off the chains with which ye are bound, and come forth out of obscurity, and arise from the dust” (2 Nephi
1:23). Their renewal will come from feasting on the words of life that will come “out of the dust” (2 Nephi 26:16). In
other words, latter-day Lamanites shall obtain renewal through repentance from a voice considered dead. Life will
come out of death, and words of eternal life will be spoken by the voice out of the dust.
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