




MORMON EXPERIENCE, SCHOLARSHIP, ISSUES, & ART 
June 1999 Volume 22:3-4 Issue 115-116 

SUNSTONE (ISSN 0363-1370) is publlshed by The Sunstone 
Foundation, a non-prof~t corporation w t h  no official 

connection to The Church ofJesus Chnst of Latter-day Sa~nts. 
Articles represent the opinlons of the writers only 

SUNSTONE is indexed in Relrgon Index One: Penodlcals, the 
Index to Book Rev~ews in Religion, Rellgron Indexes. RlO/RlT/rBBR 
1975- on CD-ROM, and the A m  Rellgron Database on CD-ROM. 

pubhshed by the Amencan Theologtcal Ltbrary Assoclat~on, 820 
Church Street, Evanston. IL 60201-5613 (e-mail: atla@atla com. 

www: http://at1a.I1braryvanderbdt.edu/atla/home html). 

Submlsslons may be on IBM-PC compatible computer diskettes 
(Wordperfect format), on double-spaced typed manuscnpts, or 

by e-matl. Submiss~ons should not exceed 8.000 words and 
must be accompanied by a signed letter givlng permlsslon for 

the manuscript to be filed in the Sunstone collection at the 
University of Utah Mamott Library (all literary nghts are retained 

by authors). Manuscripts will not be returned; authors ulll be 
notified concemlng acceptance withm smty days. 

SUNSTONE is interested in feature- and column-length articles 
relevant to Mormonism from a variety of perspectives, news 

stones about Mormons and the LDS church, and psalms--prose 
or poems addressed to God. Poetry submissions should have one 
poem per page, with the poetk name and address on each page: a 

self-addressed, stamped envelope should accompany each 
submission. Short poems-ha~ku, hmericks, couplets, and one- 

lme-are very welcome. Short stories are selected only through 
the annual Brookie and D. K Brown Memonal Fiction Contest 

(submission deadline: 1 June 2000: $5 fee per story). 

Letters for publication should be identified. SUNSTONE does 
not acknowledge receipt of letters to the edltor Letters addrtsed 

to speclfic authors ulll be forwarded, unopened, to them 

Upon request by subscribers, SUNSTONE will not provlde a 
subscnberk address to mall llst sol~citors. 

Send all correspondence and manuscnpts to: 

SUNSTONE 
343 N. Third West 

Salt Lake City, UT 84103-1215 
801/355-5926 

fax. 801/3554043 
e-mail SunstoneUT@aol com 

United States subscnptions to SUNSTONE are $36 for 6 =sues. 
$66 for 12 issues, and $90 for 18 Issues Six-asue 

International subscnpt~ons are $36 (U 5 ) for Canada. Mexico. 
and for surface mail to all other countries. lntematlonal alrmall 

subscriptions are $4 extra per issue. Bona fide student and 
missionary subscript~ons are $10 less than the above rates. 
A $10 semce charge ulll be deducted for all cancellations. 

00 Pnnted on . ILI~-free paper 

Copyright O 1999, The Sunstone Foundation 
All nghts reserved. 

Printed in the Unlted States of Amenca 

FEATURES 

2 Stan Christensen . . . . . . . . . .  TWENTY-FIVE YEARS! 

5 Elbert Eugene Peck . . 

15  Thomas G. Alexander 

30 Linda King Newell . . .  

44 William A. Wilson . . .  

6 1 Eugene England. . . . .  

70 Arthur R. Bassett . . . .  

78 Linda Wilcox. . . . .  

88 Stan Roberts . . . . .  

985. Bonner Ritchie . . . .  

113 Peggy Fletcher Stack 

116 Lowell L. Bennion . 

Cover Kathy Wilson 

. . . . . .  THE ORIGIN AND EVOLUTION 
OF THE SUNSTONE SPECIES: 
TWENTY-FIVE YEARS OF 
CREATIVE ADAPTATION 

. . . . . .  THE RECONSTRUCTION OF 
MORMON DOCTRINE 

. . . . . .  A GIFT GIVEN, A GIFT TAKEN: 
WASHING, ANOINTING, AND 
BLESSING THE SICK AMONG 
MORMON WOMEN 

. . . . . .  ON BEING HUMAN: THE FOLKLORE 
OF MORMON MISSIONARIES 

. . . . . .  WHY THE CHURCH IS AS TRUE 
AS THE GOSPEL 

. . . . . .  KNOWING, DOING, & BEING: 
VITAL DIMENSIONS IN THE 
MORMON RELIGIOUS EXPERIENCE 

. . . . . .  THE MORMON CONCEPT OF A 
MOTHER IN HEAVEN 

. . . . . .  PASTORING THE FAR SIDE: 
MAKING A PLACE FOR 
BELIEVING HOMOSEXUALS 

. . . . . .  THE INSTITUTIONAL CHURCH 
AND THE INDIVIDUAL 

. . . . . .  DECENNIAL REFLECTIONS 

. . . . . .  THE MORAL COMPONENT 
OF  RELIGION 



SuNsIoNE 
Foundrd m 1974 

SCOTT KENNEY 1975-1978 
ALLEN D ROBERTS 197E1980  
PEGGY FLETCHER 1978-1986 
DANIEL RECTOR 198&1991 

Editor and Publisher 
ELBERT EUGENE PECK 

Managing Editor 
ENC LYNN JONES 

Offrce Manager 
CAROL B QUIST 
Assonate Editors 

GREG CAMPBELL 
JANE ENGLAND 

BRYAN WATERMAN 
CHERlE WOODWORTH 
Specla1 Projects Volunteer 
REBECCA ENGLAND 

Sechon Edltors 
PHYLLIS BAKER, fiction contest 

MATTHEW BLACK, news 
DENNIS CLARK, poetry rewews 

STEVE MAYFIEW, librarian 
DIXIE PARTRIDGE, poetry 

MIKE STACK, photography 
NELSON WADSWORTH, historical photographs 

Editorial Assistants 
BEVERLY HOPPE 

JANE MOMBERGER. LYN WORTHEN 
Advaory Edttonal Board 

PAT BAGLEY 
BRIAN KAGEL 

Contnbutlng Columnlsts 
MICHAEL AUSTIN, COURTNEY CAMPBELL 

DORICE WILLIAMS ELLIOTT 
MARYBETH RAYNES. MATT WORKMAN 

Correspondents 
JOANNA BROOKS, NEAL & REBECCA CHANDLER 

BRIAN EVENSON. KARL SANDBERG 
HOLLY WELKER 

Cartoonists 
CALVIN GRONDAHL 

PAT BAGLEY 
CHRIS CHECKETTS. KENT CHRISTENSEN 

SAM DAY, MARVlN FRIEDMAN, 
CARL MCBRAYER. BRUCE READE 

Volunteers 
VIRGINIA BOURGEOUS. 

BARBARA HAUGSOEN. MICHAEL OWNBY. 
WENDY SILVER, JIM WOOD 

THE SUNSTONE FOUNDATION 
Board of Trustees 

STAN CHRISTENSEN. chair 
EUGENE ENGLAND, vlce chair 
KIM BATEMAN. JULIE CURTIS 

ROBYN KNIBBE DAVIS 
MARY ANN MORGAN. LOUIS MOENCH 

GRETHE PETERSON, ROBERT REES. 
KATHY WILSON 
Executive Drector 

ELBERT EUGENE PECK 
Symposmms 

MOLLY BENNION. Northwest 
BECKY & KIRK LINFORD, Washmgton, D C. 

DONNAE TIDWELL, Symposium West 
National Advsory Board 

ALAN ACKROYD, IRENE BAITS 
IAN BARBER, MOLLY BENNION 

CARLAN BRADSHAW. BELLAMY BROWN 
COLE CAPENER. RENEE C A W O N  

BLAINE CARLTON, PAUL CARPENTER 
STEPHEN C CLARK. DOUGLAS CONDIE 

JOHN COX. D. JAMES CROFT 
WILFRIED DECOO, ROBERT FILLERUP 
KENT FROGLEY. SHELDON GREAVES 
MARK GUSTAVSON. LIONEL GRADY 

NANCY HARWARD, DIETRICH KEMPSKI 
SHUNlCHl KUWAHATA, GREG KOFFORD 

GLEN LAMBERT, PATRICK MCKENZIE 
CARRIE MILES. RONALD L. MOLEN 

MARJORIE NEWTON. ALICE ALLRED POTTMYER 
DANIEL H. RECTOR. MARGARET REISER 
CHRIS SEXTON, RICHARD SHERLOCK 

GEORGE D SMITHJR.. NICHOLAS S M I m  
RICHARD SOUTHWICK, MARSHA 5. STEWART 

LONE WINDER STROMBERG 
JOHN &JANET TARJAN 

NOLA W WALLACE, HARTMUT WEISSMANN 
MARK J. WILLIAMS 

From the chair of Sunstone5 Board of Tnnstees 

By Stan Christensen 

I was ten when Sunstone was founded by a group of students who were inter- 
ested in pursuing gospel truths through a new vehicle. My parents were dyed- 
in-the-wool Mormons whose pioneer heritage and strong testimonies led them 

to be interested in additional ways to connect to their people and the Lord's gospel. 
I remember SUNSTONE being on our coffee table along with the Ensign, Atlantic 
Monthly, and Life. I knew that SUNSTONE was independent and different from the 
Ensign, but I never thought of it as particularly unorthodox or threatening-it was 
simply a resource to help our minds and hearts get in closer touch with the gospel. 

For a quarter century, the magazine has been such a resource for many people; 
this special anniversary issue commemorates that service by reprinting a few of the 
classic features that deserve renewed attention. 

My involvement with Sunstone has enriched my faith by providing a conduit to 
people and ideas that I might not otherwise have encountered. I have found it com- 
forting to engage with other Saints who share a common grounding in the gospel. 

I love the fact that Sunstone embraces the diversity of the Church and its mem- 
bers. As I ask subscribers what it is they like about the magazine and what they 
would like to see changed, I am always amazed by the multitude of interests. Some 
want more fiction, some want more serious history and theology, and some think 
the magazine should focus more on contemporary social issues. I am frequently 
lobbied by conservatives, who think the magazine is too "liberal," which they seem 
to assume means anti-Church, and by liberals, who think it should promote a cer- 
tain cause. Balancing these elements is a demanding challenge. 

In each issue, I find something of interest. Whenever my copy of SUNSTONE ar- 
rives in the mail, I thumb through it with anticipation, laughing at some of the car- 
toons, reading the letters to the editor, and dog-earing four or five places to come 
back to. When I get around to reading the articles I've tagged, I invariably feel my 
subscription check is worth it, if just for the one great piece that speaks to me on a 
spiritual topic I have been pondering or realized I need to ponder. For me, reading 
SUNSTONE amplifies, rather than dims or replaces, the light received through other 
sources of gospel learning. 

I appreciate the inclusiveness of Sunstone. It provides a haven for individuals at 
differing points on their spiritual journeys. It invites scholars to share their insights 
with interested Saints. While we certainly have standards and criteria, Sunstone 
seeks to expand the tent of fellowship in the gospel and welcomes all who will par- 
ticipate respectfully My testimony has been enriched by the differing perspectives I 
am exposed to through Sunstone, and I'm proud to be a part of an organization that 
does this for others. 
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S U N S T O N E  

Religious differences sometimes provoke hypersensitive re- 
actions, and at times, Sunstone gets caught in the ensuing 
crossfire. It is difficult to create a publication that is inclusive, 
yet exercises appropriate limits and boundaries As a group, we 
need to learn how to engage in dialogue and to disagree 
without being disagreeable. Effectively negotiating these ten- 
sions has been one of my greatest challenges in playlng a lead- 
ership role in this community. The Board of Trustees wrestles 
continually with these issues, and it has written the following 
mission statement for the Sunstone Foundation: 

MORMON EXPERIENCE, SCHOLARSHIP, ISSUES, AND ART 

The mission of The Sunstone Foundation is to 
sponsor open forums of Mormon thought and experi- 
ence. Under the motto, "Faith Seeking Under- 
standing," we examine and express the rich spiritual, 
intellectual, social, and artistic qualities of Mormon 
history and contemporary life. We encourage human- 

itarian service, honest inquiry, and responsible inter- 
change of ideas that is respectful of all people and 
what they hold sacred. 

As we work to foster a positive spirit in the Sunstone com- 
munity, we will grow in our faith and transcend our differ- 
ences. Since we are part of the Mormon community, we need to 
be respectful of the Church's policies and its leaders while not 
compromising the integrity of our mission. 

Achieving balance is an ongoing work, and there will always 
be different views on how to do it. Our commitment is to cre- 
atively and faithfully approach this challenge with the interests 
of the entire community in mind. 

The work of Sunstone is much more than intellectual delib- 
erations. Woven into the most academic analyses are threads of 
faith and care. Then there are the direct expressions of faith, 
like the Pillars of my Faith symposium sessions. Navigating the 
road of faith is an ongoing challenge for us all; participating in 
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Sunstone has furthered my particular journey 
I know many people who remain involved in the Mormon community in part 

because of Sunstone. Connecting people with others who have similar interests and 
common religious beliefs creates a comforting environment. I love going to the Salt 
Lake symposium each year and drawing on the energy created by like-minded 
friends and colleagues as well as meeting challengng new people. Providing a space 
where differing voices speak is crucial to faith and, within Mormonism, a little 
amazing. None of us are strong enough to walk alone, and Sunstone gves some of 
us good traveling companions. 

This anniversary year, we celebrate the fact that faithful Mormons organized 
Sunstone to create such a place. For twenty-five years, this shoestring operation 
with a dedicated staff has continued this important work. I remember the first time 
I visited the Sunstone offices, nearly ten years ago. I was shocked to discover that 
such a very few people produced such a great product. The work of the Sunstone 
staff is a labor of love, the intensity of which few will ever fully know. I praise and 
commend their great work. 

For long-time readers of SUNSTONE, the feature articles reprinted in this anniver- 
sary issue will be like reuniting with old friends whom you may not have thought of 
in years. For newer readers, fresh and engaging conversations await. Selecting a 
dozen essays from more than a thousand was not easy The editors focused on land- 
mark articles from the earlier years, which many have never read and others have 
probably forgotten. They used two main criteria. First: Is the article relevant today? 
Does it speak to today's issues, or is its context embedded in the past? Second: Did 
the article make a difference? Did it break new ground or change the way things are 
seen in an area of Mormon studies or in our culture? 

This impressive collection testifies of the important contribution Sunstone 
makes. Each article is a sumptuous intellectual meal that is also spiritually nour- 
ishing. Together, they present a high standard of thoughtful discipleship for the ed- 
itors and authors of the next twenty-five years to emulate and, I hope, even surpass. 
To leaven this hefty loaf, we've spread some favorite cartoons throughout. Enjoy and 
savor the feast! 0 

"I  don't know. I always wanted Church leadership positions, 
but now I prefer just to appear to be worthy of them." 
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S U N S T O N E  

Sunstone has been reinvented again and again by idealistic, expansive, chaotic, 

ventures. Its twistinghigh-speed, roller-coaster journey in Mormon studies 

has kept its supporters wondering-andfearing-about what was next. 

THE ORIGIN AND EVOLUTION 
OF THE SUNSTONE SPECIES 
TWENTY-FIVE YEARS O F  CREATIVE ADAPTATION 

By Elbert Eugene Peck 

S INCE KIRTLAND, LATTER-DAY SAINTS HAVE EX- 
pressed and explored their faith through independent 
forums-journals, newsletters, books, magazines, social 

clubs, historical groups, theaters, and schools. In the 1960s 
and 1970s, as the Church correlated programs and consoli- 
dated publications, independent Mormon forums proliferated. 
Was it because the number of Saints interested in the emerg- 
ing, diverse topics reached critical mass? Or because sixties' ac- 
tivism prompted Saints to compensate for the downsizing of 
institutional Mormonism? Whatever. In ground plowed by the 
1960s' triumvirate-Brigham Young University Studies, the 
Mormon History Association, and Dialogue: A Journal of 
Mormon Thought-numerous other organizations and publica- 
tions flowered in the 1970s: hardy perennials such as the 
Association for Mormon Letters and the women's Exponent 11 
and ephemeral annuals such as the architectural preservation 
group Cornerstone and the intellectual journal Carpenter. 

ELBERT EUGENE PECK became editor of Sunstone in 1986. He 
may be contacted by e-mail at <ElbertPeck@aol.corn> or at 
cSunstoneUT@aol. corn>. 

One summer, in this fecund, primordial Mormon intellec- 
tual soup, divinity students Scott Kenney and Keith Norman 
conceived and incubated the idea of a student circular, and by 
the fall, another Mormon group was born. At a 15 September 
1974 meeting at the cabin of the late Mormon social philoso- 
pher E. E. Ericksen (Kenney's grandfather), seven godparents 
organized to publish a journal for students to exchange ideas 
and experiences. From that start, The Sunstone Foundation 
emerged, fought to survive, and adapted to find a niche in the 
ecology of Mormon intelligentsia. 

SUNSTONE magazine is now the flagship of a flotilla of 
Sunstone forums; but once, the magazine was the organiza- 
tion. Later, often to buoy the magazine, the other forums were 
launched. In this historical overview, Sunstone's projects and 
programs are identified by the publisherleditor tenure during 
which they happened; nevertheless, the achievements were 
the collaborative brainchilds and backbreaks of many staff and 
volunteers, who regrettably cannot be named in this sketch. 

When Dialogue subscribers were mailed a prospectudsub- 
scription offer for the forthcoming rag, many questioned the 
need for "another Dialogue?" There were other, unmet needs. 
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SCOlT KENNEY YEARS 1975-1978 
Students idealistically organize to celebrate the 

the Restoration and confront the realities 
competing visions and production burnout. 

THE STUDENT JOURNAL 
Young at art, 

or What's on the calendar? 

S COTT KENNEY's editorial in the debut issue espoused 
SUNSTONE'S purpose: a forum for thoughtful, young 
Latter-day Saints committed to Elder B. H. Roberts's call 

for "intelligent disciples" to recast the doctrines of the 
Restoration in new formulas. The attractive, small journal with 
glossy color reproductions inside and on the cover proclaimed 
itself "A Quarterly Journal of Mormon Experience, 
Scholarship, Issues and Art." 

The founders proposed to explore and celebrate all things 
Mormon in as many print formats as possible. But, as staff-box 
names dramatically changed from issue to issue and each of 
the first three issues had a different masthead, clearly the de- 
tails of just how to do that were being worked out by a fluid 
group of current and recent students. Their cause-driven vi- 
sion shone through the obvious clouds of organizational chal- 
lenges, and those five small SUNSTONE journals established 
most of the forms and traditions of the magazine: poetry, fic- 
tion, interviews, opinion columns, reviews, contemporary is- 
sues, theology, history, art, and drama. Most articles were very 
short (one to three pages), written by young scholars, many 
who still contribute to SUNSTONE. 

The bulk of the first issue featured Robert Elliot's BYU-pro- 
duced (and censored), mission-life play, Fires of the Mind, inau- 
gurating SUNSTONE'S ongoing celebration of Mormon drama. 

With the first cover's color reproduction of Mormon art- 
glass windows, the founders boldly linked SUNSTONE with 
Mormon arts. In addition to original illustrations for articles, 
the early issues abundantly featured Mormon photographers, 
painters, architects, and artists, and art about Mormons- 
many with inside color reproductions. SUNSTONE meant 
Mormon visual art, and that early celebration is often fondly 
recalled, and it has never since been equaled in the magazine. 

In fact, nearly a year before the first journal appeared, The 
Sunstone Foundation published the 1975 Mormon History 
Calendar, the first of eight annual calendars that showcased 
quality reproductions of historical photographs. This moder- 
ately successful plan to milk the cash cow of year-end calendar 
sales was the first of many heroic but often hapless efforts to 
underwrite the magazine through high-quality, get-rich-quick 
enterprises, including Mormon stationery and movies-in-the- 
park. These projects were motivated by the relentless need to 
pay printers, but their content flowed from the staff's expan- 
sive vision, and this relentless loveheed combination eventu- 
ally transformed the foundation into being the sponsor of mul- 
tiple Mormon forums. But at the start, SUNSTONE was 
welcomed as an engaging, intelligent, graceful, well-written 
periodical by, for, and of young, faithful Latter-day Saints. 

"LET'S START A MAGAZINE" 
Rapid adaptations! or What's news? 

A T only its sixth issue, SUNSTONE'S presentation and its 
self-perception dramatically changed. Directed by 
Orson Scott Card, the uncredited issue editor, the 

magazine changed size and frequency-from a quarterly 
journal to a "bi-monthly," 8lh-by-11 inch magazine. This early 
commitment to switch and be a magazine that targets a slightly 
more popular, but still intellectual, audience with relatively 
short, illustrated, accessible articles marked the creation of the 
SUNSTONE species (different from the LDS academic journals 
that influenced its founding). This role also defined the aim of 
many subsequent Sunstone projects-to connect college-edu- 
cated, lay Saints with scholars of Mormonism. 

Then, in the very next issue, after an unusually long delay, 
even for SUNSTONE (finances!), the magazine made yet an- 
other dramatic editorial shift-adding LDS news. What had 
been an incidental interest in current events now was the pri- 
mary focus. SUNSTONE and the start-up LDS newsmagazine 
The New Messenger and Advocate fused under the SUNSTONE 
masthead. Edited by former Advocate publisher Kevin 
Barnhurst, the new, thinner SUNSTONE had few of the popular 
feature articles; it concentrated on the former Advocate's news 
departments. This very different, third major version of the 
magazine within its first seven issues prompted intense reeval- 
uations: Just what was SUNSTONE? A bright journal for young, 
not-ready-for-Dialogue LDS scholars? Or a more popular, intel- 
lectual magazine with articles by and for Mormons of any age? 
Or a Mormon U.S. News G World Report? 

Responses were strong and contradictory Some letters 
championed the news focus; others angrily lamented the loss 
of full-length features. Charting a compromise, bills-payer1 
publisher Scott Kenney responded that "with all its faults the 
last issue of SUNSTONE generated more than twice as many 
new subscriptions as any previous issue." In Mormon news, 
SUNSTONE had struck an unmet need, which, 

coupled with in-depth feature articles on Church his- 
tory, scripture and doctrine, social issues and art, now 
gives it a unique position among Mormon publica- 
tions. . . . SUNSTONE is . . . for Latter-day Saints inter- 
ested in many diverse facets of being Mormon in the 
twentieth century. Our articles are oriented to the 
general reader rather than the specialist. 

The next three issues fulfilled Kenney's vision. It hosted full- 
length features, including a discussion of the recent revelation 
granting the priesthood to Blacks. News consumed fewer 
pages and was standardized in short departments that became 
predictable magazine components for years: "Updatem-para- 
graph-length reports; "Mormon Media Image"; "One Fold- 
news of other churches; and "Mormon Associations." The vi- 
sual arts were revived with art and photo-essays, but 
commissioned illustrations were absent. 

The magazine had settled into an agreed-upon, stable, com- 
fortable format. When Scott Kenney left in 1978, SUNSTONE, 
having been transformed by several identity crises in its 
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better documented. Established professors now 
filled each magazine; few pieces were by graduate 
students. Instead of light historical pieces, 
SUNSTONE focused on history. RobertsEletcher's 
premiere issue featured Dean May's "Thoughts on 
Faith and History," the first serve in a decade-long 
volley among distinguished yet intense players on 
this widely debated topic. This series simultane- 
ously demonstrated SUNSTONE'S commitment to 
publishing scholarship and to documenting con- 
temporary controversies. Later, the Grace Fort 
Anington Award for Historical Excellence was 
awarded to SUNSTONE and Fletcher for hosting 
this never-ending match. 

While the majority of features were "faith pro- 
moting," RobertsFletcher embraced the day's hot 

People schedule vacations so they can aftend the symposium, issues, printing the text of Louise DepP contra- 
where the two most often-asked questions are: versial KSL-TV documentary "Mormon Women 

Maybe I'm getting old, but is the average symposium age rising? and ~~~~~~~i~~~ and ~ i ~ d ~  sillitoe's essay/report 
and What is it about so many lawyers doing theology? on Sonia Johnson's excommunication. 

Edited by young intellectuals, SUNSTONE was 
eleven-issue quest to explore Mormonism, knew what it was "A uniquely Mormon magazine," as its short-lived subtitle pro- 
about: a Mormon magazine of features and news-in that order! claimed, that spanned perspectives and ages. And it was read 

Sunstone's compound-noun masthead (as it was then by more people: subscriptions tripled to three thousand. 
doubly capitalized, and still is by the nostalgic Dennis Clark) Since some of its founders had been divinity students, 
took the two simple nouns used to describe an engraved SUNSTONE always featured theology. Now, the number and 
Nauvoo Temple stone capital and combined them into one quality of theology pieces grey with articles such as Mark 
proper noun that in time acquired a distinct Mormon Leone's controversial "The Mormon Temple Experience." 
meaning. So, too, had the magazine created its unique mission Symposium. Eugene Shoemaker's "Speculative Theology: 
by combining the editors' Mormon world-view with their The Key to Dynamic Faith was the first published article that 
American passion for citizen-accessible, intelligent periodicals had been earlier presented at a Sunstone symposium-the 
of issues and ideas. SUNSTONE had evolved into a popular, 1979 Mormon Theological Symposium, held at the University 
Mormon intellectual forum. Whew! But that didn't mean the of Utah. SUNSTONE had already begun to mine articles from 
future would be less dramatic. the rich veins of Mormon conferences, such as the Mormon 

History Association's. Now to generate better articles-espe- 
1978-1 980 cially theological ones-Sunstone sponsored its own confer- 

ALLEN ROBERTS & PEGGY FLETCHER YEARS ence. In a short time, the summer symposium outgrew serving 
Sunstone's charisma is institutionalized in ongoing programs. the magazine's needs and became a separate and equal forum 

of the foundation. Ironically, symposium sessions now often 

A LLEN ROBERTS and Peggy Fletcher succeeded determine the magazine's content. "Sunstone" soon replaced 
Kenney as co-publishers and co-editors. During their "Mormon" in the symposium title, causing eternal confusion 
ten-issue, two-year tenure, The Sunstone Foundation over just when "Sunstone" should be italicized. 

began as a publisher of a magazine and transformed into an Over the years, symposiums and related Sunstone lectures 
expansive, networking facilitator of Mormon intelligentsia. have been a wellspring for articles that have appeared in many 

RobertsFletcher stabilized the magazine's inherited format in thirsty periodicals, even the Ensign. Indeed, many all-time fa- 
an attractive, standardized graphic design that became, at last!, vorites would not have been written without the symposium's 
comfortably predictable. Simple, economy-minded two-color unmovable and public deadline. The symposium gained noto- 
covers handsomely framed a photograph or drawing that adver- riety for its few controversial sessions, but the complete list of 
tised the lead article. With few original illustrations, public-do- symposium presenters reveals a surprising diversity of 
main art or historical photographs creatively adorned many arti- speakers and topics, and the annual symposium became a 
cles. But the colorful celebration of Mormon art all but place where scholars and interested lay members from many 
disappeared. They added pages and regularly hosted interviews disciplines and perspectives cross-fertilize. The task of re- 
with thoughtful Mormons and non-Mormons. Steven cruiting contrasting panelists and paper commenters forced 
christensen's regular "Sunday School Supplement" column es- Sunstone to reach out to a broad spectrum of thoughtful 
tablished the columnist as a magazine feature. Mormons and Mormon observers. That never-ending process 

SUNSTONE articles became longer, more substantive, and helped transform The Sunstone Foundation into an organiza- 

ANNIVERSARY PAGE 7 



S U N S T O N E  

"WE EEr) B N I  NG BfhUllFULND INSPIRIG. AND Ym 
REFLECT5 N %ST€ OF 7HF UMERICMJ M I ~  CLA$S.// 

The craft of the cartoons in Freeway to Perfection amazed Mormons like Star Wars did Americans. 
Going where no Mormon had gone before, they showed us an engaging and ironic world of proud 

but flawed beings. But it wasn't a movie screen; it was a mirror-we were viewing average, 
imperfect Mormons who were silly yes, but endearing and likeable, too. Wow! 1'11 get a copy for Dad. 

The Force was with Calvin Grondahl. 

tion that networks, facilitates, and cultivates Mormon studies 
as much as it prints and hosts presentations. Its computer 
database of names, fax and phone numbers, and street and e- 
mail addresses is invaluable and envied. 

Fiction Contest. Bruce Jorgensen's "Born of Water" was the 
first Sunstone Fiction Contest winner the magazine published. 
Until then, fiction had been generated by unpredictable sub- 
missions and by beggng. Just as the symposium had been cre- 
ated by the need for better articles, the fiction contest was 
begun to get better stories. And as with the symposium, today 
the contest has developed its own role and reputation because 
it often shines an early spotlight on emerging important 
Mormon writers. And, according to pattern, both quality and 
length grew. For almost two decades, the children of Brookie 
and D. K. Brown have generously funded the contest, which 
was renamed to honor their late parents. 

Cartoon books. Mormon humor and Sunstone took a 
quantum leap when Freeway to Perfection appeared on regional 
best-seller lists. It was the first of three Calvin Grondahl car- 
toon books that Sunstone published. With probing insider 
knowledge and affection, Grondahl aims to remind Mormons 
"Ye are not Gods yet" and to speak "what everyone in the room 
is thinking, but no one will say" His employer, the Deseret 
News, eventually told him to choose Mormon cartoons or his 
job. He's now at the Standard Examiner in Ogden, Utah. 

0 my heck! Expanded magazines plus symposiums, fiction 
contests, cartoon books-all in two years! In strengthening 
the magazine by establishing ongoing programs, Robertd 
Fletcher recreated Sunstone. By the time Allen Roberts re- 
turned to his architectural firm, when people said "Sunstone," 
they could mean the foundation, the symposium, the maga- 
zine--or everything together. These were fun, expansive 
times. During these years, Sunstone sparked some tension, 
suspicion, and controversy, but for most involved, the static 

was similar to the tensions between the many academic disci- 
plines and society in general, and likewise tolerated, as evi- 
denced by the increasing number of BW faculty in Sunstone's 
forums. By far, Sunstone's biggest challenge was keeping its vi- 
sions and abilities equally yoked. On good weeks, Sunstone 
was "only broke." Yet a belief in the cause and a conviction that 
Mormon studies was a growth industry not only powered the 
Sunstone train, but it built-up steam and gained momentum. 

PEGGY FLETCHER YEARS 1980-1986 
With expansive vision, Sunstone nearly perishes. 

THE EARLY FLETCHER YEARS 
A smoothly running editorial machine. 

P EGGY FLETCHER became editor/publisher/foundation 
president in 1980. Her first eight solo issues maintained 
its distinguished, conservative look. Articles on the arts 

slightly returned, including ones on missionary graffiti on the 
ceiling tiles in the old Language Training Mission and the ban 
on drums in Nigerian branches. There were more articles by 
scholars of other faiths, many who had been symposium lec- 
turers. In contemporary issues, which fueled the controversial 
reputation, the magazine had a political emphasis, with arti- 
cles on church-state issues and abortion. Women's issues com- 
manded more pages, including topics on Mother in Heaven 
and the loss of Sister-given blessings. Book of Mormon schol- 
arship continued with challenging archaeology and wordprint 
studies. Articles relating to the individual and the Church in- 
creased, including one on Helmuth Huebener's anti-Nazi cru- 
sade and subsequent excommunication and execution. 

The symposium graduated to downtown hotels. Organiza- 
tions, such as Exponent I1 and the Society for the Sociologcal 
Study of Mormon Life, began sponsoring sessions. In 1985, 
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works by Mormon artists were exhibited. The symposium tent 
bulged as more groups and individuals congressed under it. 
Other occasional lectures were held, such as the short-lived 
Sunstone Debate Society's pro-con evening on "Resolved: 
Mormons are Christian." 

SUNSTONE had maintained this comfortable stride through 
two editors and seemingly could have continued expanding 
and refining its popular, tried-and-true formats. But the past is 
prologue-another dramatic change was announced: the mag- 
azine's news stories and book reviews would now appear only 
in the Sunstone Review, a new, "monthly" Sunstone periodical. 

created-"People," the humorous "Short Subjects," "Sports," 
"Speeches and Conferences," "Articulture," and "Interviews." 

Covers often featured a lead news story, such as the impact 
of newly installed satellite dishes or Mark Hofmann's then-be- 
lievable account to find the lost one-hundred-sixteen pages of 
the Book of Mormon. The Review's limited original reporting 
covered important Mormon events the regular media didn't, 
and the staff dreamed of becoming a vigorous Mormon news 
magazine with in-depth investigations on LDs trends, events, 
and programs. For now, the news mostly summarized Salt 
Lake newspaper stories-a valuable service. Fifteen years later, 
the Review's news still has pith and punch, and many contro- 
versies are identical, such as graduation prayers. 

Since the Review was to come out monthly, it had an easy- 
to-paste-up, formulaic design, but many reviews had commis- 

sioned art. It ranged be- 

SUNSTONE REVIEW 
One's reach must exceed one's grasp, 

or How can somethingfree pay for something that's not? 

T HE Sunstone Review . . . the most 
heroic of those brilliant projects 
shrewdly undertaken to make loads of 

money that ended up as a financial failure but 
a transforming vision. A Mormon combina- 
tion of Newsweek and the New York Review of 
Books, the fast-read, throw-away, news-print, 
magazine-size Review was priced cheap (often 
free) to gain a large circulation that would at- 
tract lucrative national advertising that would 
subsidize the money-losing SUNSTONE. 

The Review planned to lure national book 
ads by greatly increasing the number and 
scope of reviews. Each Review presented up to 
fifteen full-length book reviews, plus short 
notes, long review essays, and movie reviews. 
Although Mormon books got notice, the re- 
views focused on books by national, non- 
Mormon publishers: religious/ethical books 
such as Harold Kushner's When Bad Things 
Happen to Good People; non-fiction, such as 
Norman Podhoretz's Why We Were in Vietnam; 
and fiction by Saul Bellow and John Updike. 
What a great idea!-Mormons engaging the 
larger, thoughtful world from their LDS per- 
spective and for an LDS audience. 

Unfortunately, the Review attracted no na- 

tween thirty and forty 
pages, and never came out 
twelve times in a year. In 
the fourth and last 
volume, only four thin is- 
sues appeared. With a de- 
sign change, few reviews 
and weak news, they were 
ghosts of the earlier issues. 

To rescue the finan- 
cially drowning organiza- 
tion, this ambitious en- 
deavor was abandoned, 
but the project fundamen- 
tally reoriented the foun- 
dation. On the publishing 
side, the Review made 
Sunstone address, more 
than ever promotion, dis- 
tribution, sales, and ad- 
vertising. Editorially, it 
demonstrated the expan- 
sive, unrealized potential 
of the news and reviews. 

Before the Review, Sun- 
stone had been a host for 
discussions of hot contem- 

I! Chiim Potok Explore 
of Livin 
res in Two Cultu 

?sf We Have: 

Is a true, independent, insider Mormon 
press heresy? Its instances are 

rare, brief, and infamous. 
2 .  

tional advertising; instead of being the hoped- 
for asset, it was a big liability. 

porary issues. Now, with 
the reporter's cap came the adversarial tension between jour- 
nalists and institutions. Sunstone's immersion in journalism 
occurred in the wake of the community's disillusionment after 
the release of Church Historian Leonard Anington, the 
moving of his staff to BYU, and the "closing" of the Church 
Archives. The impassioned stands on truth-telling about his- 
tory were applied to covering contemporary Church actions. 

The necessity of the independent press in American democ- 
racy is axiomatic. For many Saints, however, the need for a 
true, independent, insider Mormon press is heresy, and the act 
is apostasy. Its instances are rare, brief, and infamous. And 
p e n  the inherent tensions between Church leaders and re- 

- Sister Kane 
or The watchdog on the Church? 

IKE a star going nova, the news half of Sunstone Review 
exploded the magazine's news formats. Previously, three 
column-length departments housed paragraph-length 

news summaries. Now, numerous departments provided 
abundant stories with punchy-verbed headlines. The existing 
departments were enlarged-"Update," "One Fold," "Mormon 
Associations," and "Mormon Media Image." New ones were 
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porters, perhaps committed Saints can't professionally cover 
the Kingdom. Since Sunstone's resources were limited and the 
Review's life short, the complicated conflicts assumed in this 
Woodward/Bemstein role were only tasted (bitterly), as 
Church spokespersons stonewalled even innocuous inquiries. 
Nevertheless, Sunstone's encounter with joumalism strength- 
ened its relationships with local and national newspeople, 
forged an institutional commitment to Mormon joumalism, 
and helped articulate the vital need for open forums inside 
Mormonism. SUNSTONE'S ongoing coverage of the intellectual 
skirmishes in the 1990s is a legacy of the Review. 

SUNSTONE DURING THE REVIEW 
A columnist under every Oun)stone, 

or No news is good news. 

M EANWHILE, the magazine creatively filled the pages 
vacated by the news and reviews. New columns ap- 
peared, such as Marybeth Raynes's "Issues of 

Intimacy" and Michael Hicks's "Aesthetics and Noetics." These 
were opinion columns, informed by the authors' expertise. 
The New Republic is a political "journal of opinion"; similarly, 
these columns reflected on contemporary Mormonism and 
helped nudge Mormon intellectual discourse beyond scholar- 
ship and personal essay to interpretation and commentary. 

On the other pages, the established formats improved. The 
fourteen issues produced during the Review years are confident 
and strong. Each had one short story, one poem, and up to 
nine features-the most ever. History and theology articles 
were abundant; contemporary-issue articles examined excom- 
munication, Church public relations, and Mormon closet 
doubters. Art articles were absent, but now most articles had a 
unique graphic design with original illustrations. Over all, the 
magazine's content and look attained a higher professionalism. 

After a year, SUNSTONE replaced its established design. 
Then just six issues later, in tandem with changes in the 
Review, the magazine changed its graphic look again. With 
fewer pages and a more jumbled editorial package, SUNSTONE 
was in flux-once more! 

Paralleling the ailing Review, SUNSTONE printed only two of 
its projected six issues in 1984. These were Sunstone's darkest 
days. Given the extremely irregular mailings (even for 
Sunstone) and reduced professionalism, rumors buzzed about 
weighty obligations and imminent demise. Few readers were 
surprised at the announcement that at the start of 1985, both 
magazines would recombine into one, uh, monthly magazine. 

VOLUME 10 
All the news thatfits, 

or Every marriage requires compromise. 

w HAT a challenge!-to preserve in one magazine 
what had filled two: seven feature articles, one 
short story, one poem, five columns, extensive 

news coverage, and numerous reviews of Mormon and non- 
Mormon books. To accommodate news and reviews, the mag- 

azine size grew, but within a few issues, it dropped back. 
The reviews suffered most in the union. Since then, rarely 

has any issue had more than three, and almost all books have 
been about Mormonism. 

The first recombined SUNSTONE dedicated fourteen pages 
to various news departments, which soon shrank into a three- 
page "News" section. Stories included the censoring and re- 
taping of Elder Ronald Poelman's general conference address 
and the Hofmann bombings and forgeries. 

The average number of magazine columns dropped to two, 
and the number of feature-length articles also decreased. 
Although the personal essay had long been a feature, 
SUNSTONE now inaugurated the popular "Pillars of My Faith 
symposium and magazine feature. 

The foundation's major expansion during this consolidation 
was the first "regonal" symposium, in Washington, D.C. At it, 
cassette recordings of sessions were sold for the first time, 
greatly expanding the symposium audience. Selling tapes is 
another Sunstone money-making project that worked. 

Another revenue project of this period failed, but it did pro- 
vide perhaps unintentional humor. Unaccountably, SUNSTONE 
briefly featured questionable personal ads, such as the "gor- 
geous vivacious woman seeking total heretic with zest for life." 

A more sane and enduring addition was the lead "editorial," 
started by Peggy Fletcher's touching, "Stretching toward the 
Light." As the editor reflects personally on spiritual values that 
resonate with readers, the editorial frames the magazine's intel- 
lectual differences within a larger, shared context. This per- 
spective helps many to disagree with a controversial article 
without feeling they must reject the forum that presented it. 

Volume 10 promised twelve issues in one year, and it deliv- 
ered twelve issues, but in two years. By the volume's end, the 
wobbles of re-joining the two magazines had been finally ne- 
gotiated into a comfortable, if not perfect, mamage. 

But, surprise! Sunstone's future was again uncertain-half- 
way through the volume, editodpublisher Peggy Fletcher, as 
integral to Sunstone as Moroni to the temple, mamed and an- 
nounced her departure. The volume's last issue led with two 
editorials: one by the new publisher/foundation president, 
Daniel H. Rector, Sunstone's business manager, and one by the 
new editor, Elbert Eugene Peck, a former Sunstone Review man- 
aging editor and a Washington, D.C., symposium organizer. 

1986-1 991 
DANIEL RECTOR & ELBERT PECK YEARS 

Old things become new. 

ANIEL RECTOR and Elbert Peck were the first to 
carry the Sunstone torch who had not been around 
when it had been lit. They instituted few dramatic in- 

novations. Their relay gathered, restored, expanded, and stabi- 
lized the various Sunstone traditions. Their tenures comprise 
the second half of Sunstone's history, during which Sunstone's 
organizational turmoils dropped to a simmer but the external 
tensions rose to a scalding boil. 

Symposiums and Lectures. Under Rectorpeck, sympo- 
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siums and lectures greatly expanded. From 1987 to 1993, ferences. Conversely some Church leaders see the sympo- 
Sunstone hosted a monthly scripture lecture series in Salt Lake siums as being too intellectual for the general membership. 
City. In 1990, it sponsored the theme symposium, "Plotting As an open forum, inevitably a few sessions address contro- 
Zion." Regional symposiums were begun in California (1987), versial topics or present revisionist interpretations. Given the 
Seattle (1988), Chicago (1992), and Boston (1993). Each re- media's natural bias toward conflict, these sessions are the ones 
gional symposium is organized by locals who are crazy enough covered, and when taken collectively, the public impression of 
to think, "if we organize it, they will come." Between one hun- symposium proceedings is formed by a small, unrepresenta- 
dred and five hundred souls do. Each symposium develops its tive subset. During Rectorpeck, the Wasatch Front media in- 
own personality and soon becomes a reunion of old friends. creased its coverage, as did the Associated Press. 

Under Rectorpeck, "theologcal" Sunstone magazine. A new, con- 
was dropped from the Salt Lake servative graphic design was imple- 
symposium title, reflecting the mented, which standardized article 
many academic disciplines now format and art/illustration place- 
participating: literary critics, sociol- ment but did not require them. By 
ogists, anthropologsts, psycholo- creating a window for poems at the 
gists, and material culturalists. end of articles, the number per 
Some topics were perennials, such issue rose to seven. Over the years, 
as Mormonism and the environ- the magazine's look matured by re- 
ment; some were experiential, such finements and new sections, but 
as a panel of Relief Society presi- the basic design has now served 
dents; some reflected emerging U.S. SUNSTONE for half its life. 
social issues, such as spouse and Humorous columns increased, 
child abuse; and some critiqued and cartoons became a fixture. 
fleeting hot ideas or books, such as Each issue was launched with a 
Helen Schuckman's A Course in Grondahl cartoon and splashed 
Miracles. Every time period had a i down with one by Pat Bagley with 
women-related session. At the first other recruited cartoonists in be- 
Rectorpeck symposium, Hugh & tween. Much of the tension con- 

z 
Nibley spoke on the Book of ceming Sunstone is over the appro- 
Mormon, and each year the : priateness of reproducing American 
number of BYU faculty participants Where do you draw the line? pluralistic forms inside its theistic 
grew. New formats included hymn community, and this question ap- 
singing, plays, sermons, comic rou- were added so we laugh. plies to cartoons, For most readers, 
tines, morning devotionals, creeds But religion is a serious matter, and Grondahl's cultural pokes are okay, 
and psalms, interviews, author humor prompts strong responses. but what about pointed political 
meets the critics, and prayers at pie- TO the editors' surprise, this drawing cartoons on a Church policy? 
nary sessions. Once, an original solicited the most criticism--Jesus Should Church leaders be car- 
symphony was performed. is too sacred to cartoon. tooned? Jesus? God? 

Symposium proposals may be The periodic publication of 
on any topic. They are accepted or rejected for quality of Mormon plays was resumed; unless published, they vanish 
thought and expression, and each year organizers raise the after their run. Happily, some plays have been reproduced be- 
standard a little. The assembled smorgasbord of issues, per- cause of appearing in SUNSTONE. The Association for Mormon 
spectives, and approaches reflects Mormonism's blending of Letters gave Sunstone a special award for this "singular and 
the boundaries between lay members and clergy and between unremunerative" service. 
amateur and scholar. Over three days, up to fifteen hundred Mormon arts were addressed with mixed success. In cre- 
people attend one of the Salt Lake symposium's one-hundred- ative writing, the short-short story category was added to the 
plus sessions. There, a sociologist's research on Mormon fami- Brown fiction contest. With visual arts, commissioned illustra- 
lies will be scrutinized by an audience full of Mormon family tions increased substantially, often executed by young, port- 
members. A theological essay by a stay-at-home parent may be folio-building artists; fine art was again neglected. 
responded to by a Yale Ph.D. candidate. And panels on topics New columnists included sociologst Marie Cornwall, tex- 
from favorite spiritual movies to home teaching involve tual critic Dorice Williams Elliott, anthropologist David 
thoughtful people from all professions and disciplines. This Knowlton, and author Orson Scott Card, whose conservative 
mix makes a vibrant dynamic. One non-Mormon scholar columns provoked liberals and tested their beliefs in tolerance 
comes to the symposiums because "the audience cares about and diversity. Guest columns "Turning the Time over to. . ." 
the subject to their bones." This blending frustrates some BW and "This Side of the Tracts" were created in part to feature 
administrators as the symposiums aren't pure academic con- short symposium panel presentations. 
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Following the Church's 199 1 
"Statement" on symposia, BYU censured 

faculty involvement, which aggravated 
the balance of perspectives. 

Ironically, to counter the disproportioned 
margins, organizers now spend most of 

their time recruiting moderate 
replacements and designing 

more "faith-promoting" sessions. 

The news section slowly grew, adhering to the traditional 
focus on academic conferences, calendars, humorous spots, 
Church developments, and intellectual controversies. 

Articles presented diverse topics, approaches, and perspec- 
tives-including philosopher James Faulkner on postmod- 
ernism and scripture, art historian Linda Gibbs on spirituality 
and modem art, management professor Warner Woodworth 
on building Zion in the Third World, and humanities professor 
Art Bassett ashng, "How Much Tolerance Can We Tolerate?" 

RectorPeck's two most famous issues featured dishonored 
general authorities. They publicized SUNSTONE'S role as a doc- 
umenter of contemporary Mormonism and demonstrated the 
fuzzy distinction between being messenger or advocate. 

In 1989, the magazine published complete typeset versions 
of Elder George P Lee's long, angry, handwritten letters to the 
First Presidency and the Twelve, which Lee released to the 
press after his excommunication for apostasy A popular pre- 
mium in promotional mass mailings, the issue went through 
three printings. This People subscribers eagerly subscribed just 
to get the issue (but they didn't renew). 

In 1991, after the Arizona Republic story on Elder Paul H. 
Dunn's fabricated war and baseball stories, SUNSTONE devoted 
much of an issue to journalist Lynn Packer's more detailed, 
original research and to seven thoughtful responses. To docu- 
ment the episode's folk humor, widely circulating Dunn car- 
toons were reproduced. Enjoyed on the fax underground, they 
were hated in print. Readers split as to whether the Dunn 
cluster was a balanced service or mean-spirited sensationalism. 
The successful Lee promotional text was used with the Dunn 
issue; it elicited a virulent response that the earlier one didn't. 

In 1990, changes in the temple endowment received wide 
media coverage, and SUNSTONE reported the interest. 
Avoiding direct quotations, the story noted that some newspa- 
pers provided explicit descriptions of the excised rituals. It 
also reported that all individuals quoted in the media (all pos- 
itively) were rebuked by local Church leaders for speaking 
about the temple; some had their temple privileges revoked. A 
later issue reported that for running the news story, Rector's 
and Peck's privileges had been revoked. 

Meanwhile, the magazine grew to sixty-four pages. Because 
of aggressive new-subscriber mass-mailings, which offered 
tempting free books, subscriptions rose from 3,500, briefly 
peaked at 10,000, and receded as the "soft subscribers" did not 
renew. New-subscription revenues and a put-Sunstone-in-the- 
black donation campaign erased Sunstone's long-time debt. 

In 1991, Daniel Rector left for a job that allowed him to 
feed his family and pay his mortgage. During his leg of the 
relay, the Sunstone torch had flared brighter than ever. 

ELBERT PECK YEARS 1991- 
A Cornucopia of Things, 

or You say symposia, I say symposiums . . . 

LBERT PECK continued as editor, and in early 1992, 
Linda Jean Stephenson was hired as publisher. She left 

t for health reasons in December, and Peck assumed 
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S U N S T O N E  

In their Mormon cartoons, political cartoonists Cal Grondahl and Pat Bagley only used 
fictional characters and probed general cultural incongruities. Then in the confrontational 

early 1990s, some Sunstone cartoons modeled political cartoons-they depicted real 
personalities and commented on current events. Today, a cartoon may toy with 

some news report about Mormonism, but the cartoonists avoid drawing Church leaders. 

both jobs. During this period, intellectual skirmishes escalated 
into major battles, about which Sunstone hosted discussions 
and reported news (which often involved Sunstone forums). 

For many years, Church leaders had in passing noted the 
"critics inside and outside the Church." In the late seventies 
and early eighties, talks by Apostles Boyd K. Packer and Ezra 
Taft Benson helped spark the argument over the writing of 
faithful history. But Apostle Dallin H. Oaks's 1989 "Alternate 
Voices" general conference address expanded the discussion 
beyond historiography to all intellectual discourse and in- 
cluded the forums of discussion as well. In numerous sessions 
and articles, individuals grappled with the issue. 

After the 1991 symposium, the debate warped to hyper- 
space when the First Presidency and the Twelve issued a 
"Statement" on "recent symposia" that inappropriately discuss 
private matters or ridicule sacred things; they cautioned about 
participating. The statement provoked another debate over 
dissent and the independent exploration of Mormon ideas. 
EYU's discussion focused on whether Church-paid professors 
could freely speak on taboo topics, such as Mother in Heaven, 
or in Sunstone forums. Reflecting the national culture wars be- 
tween conservatives and feminist/postmodem scholars, a 
heated war over personal and institutional academic freedom 
ensued, and dissenting faculty convinced the American 
Academy of University Professors to censure BYU for limiting 
expression. Some of the persuasive cases involved Sunstone. 

As BYU bullied its faculty away from Sunstone, the resulting 
drop in "moderate" scholars meant that the proportion of "lib- 
erals" went up. Supporters feared Sunstone could become the 
"margnal" organization that critics said it already was-the 
Statement was self-fulfilling. Sunstone's response was to still 
welcome all responsible voices and to more strongly cultivate 

civil, respectful speech, to aggressively recruit IIOII-BYU moder- 
ates, and to highlight constructive papers in plenary sessions 
and cover stories. But it could not fully compensate. 

Much of the debate over the appropriate role for Mormon 
studies occurred at or was reported in a Sunstone forum. At 
the 1992 symposium, Lavina Fielding Anderson chronicled 
instances of alleged LDS ecclesiastical repression of scholars, 
intellectuals, and feminists. Her revelation of the existence of 
the apostle-led, dissident-monitoring, Strengthening the 
Members Committee prompted a fiery Utah hailstorm. 

In September 1993, after the symposium, Church discipli- 
nary councils tried six individuals for apostasy for public state- 
ments. For five of the six, charges included SUNSTONE writ- 
ings, such as D. Michael Quinn's " 150 Years of Truth-Telling in 
Mormon History," or symposium speeches, such as Anderson's 
chronology and Paul Toscano's jeremiad against Church 
leaders. Five were excommunicated, one disfellowshpped. Some 
were disciplined when they would not agree to limit their fu- 
ture speech. Subsequently, other authors were excommuni- 
cated in part for their Sunstone-hosted words, such as former- 
BYU, now-Brandeis-biblical-scholar David Wright for his views 
on Book of Mormon historicity. SUNSTONE'S news section pub- 
lished his letters of defense to his stake president, as it did 
when feminist author Janice Allred was excommunicated. 

Winds from the "Purge" billowed the brushfires into a 
firestorm. Individuals retrenched, charged, fled, prayed, re- 
treated. The times were politicized and polarized; everyone 
and everything was affected, especially civility and good will. 
The simple decision whether to join a public conversation was 
now for some a test of loyalty to principles and institutions 
that a decade earlier did not seem in conflict. Former co-au- 
thor professors now wouldn't even speak on the same panel. 
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S U N S T O N E  

When Sunstone did not categorically ban the excommunicates 
but considered their proposals as any other, some individuals 
quit Sunstone, as did Orson Scott Card, who refuses invita- 
tions as long as "apostates" are allowed to speak. 

Even a cursory look at the magazine articles from this pe- 
riod shows how this cancer grew and colored so much dis- 
course and so many magazine pages. Since it was the topic of 
the day, SUNSTONE hosted the discussion, but it sought to di- 
rect it with constructive articles, such as Bonner Ritchie's "Let 
Contention Cease: The Limits of Dissent in the Church." 

The above events are truly pivotal, yet they did not entirely 
consume the times. Another glance through the issues reveals 
the silent majority of pieces uninvolved with the crisis: plays, 
poems, stories, columns, letters, reviews, sermons, essays his- 
tories, and humor-the lively essays of Eugene England and 
Levi Peterson, the light mind and even lighter pen of Elouise 
Bell, Dave Knowlton elucidating how and why we structure 
testimony bearing, roadside Saint Esther Peterson bearing her 
expansive Mormon soul, and Mike Hicks's priesthood quorum 
memoir. During these dark days, Sunstone's eclectic embrace 
of different forms, disciplines, experiences, and beliefs re- 
freshed and enlightened. 

One lasting of result of "the Purge" is that now unorthodox 
symposium speakers and magazine authors (even of letters to 
the editor) are regularly invited by their stake president or 
bishop to discuss their comments, which have been referred to 
them by their area presidency Almost all report a warm, posi- 
tive, pastoral conversation, although some resent the inquisi- 
tional shadow of the Big-Brother Strengthening the Members 
Committee. But others welcome the opportunity for dialogue 
and are undisturbed by a request to explain public comments. 

One positive result is that Sunstone now works harder to 
raise the quality of its discourse in two areas: (1) scholarship 
and rigor of thought, and (2) civility and respect for all Latter- 
day Saints and symposium participants. As we improve our 
ability to "speak the truth in love," the symposium/magazine 
becomes even a more open forum. Individuals once alienated 
by someone's harsh, condemning rhetoric will only return 
when they feel that they will be listened to with respect and 
their views responded to with intelligence and good will. 
Proposals that likely would have been accepted a decade ago 
are now rejected for one or both of the above criteria. 

During Peck's tenure, two symposium functions were 
added. Since 1993, each Salt Lake symposium has hosted an 
art exhibit and auction. This commitment to visual art also 
helps Sunstone's finances. The 1999 auction's profits began the 
Sunstone endowment. In 1997, Sunstone assumed the lucra- 
tive symposium book concession, and now the Sunstone 
Mercantile bookstore serves walk-ins and mail-orders (and 
soon, the Internet) year round. Some friends have donated 
used books; they get the tax deduction, and with no wholesale 
costs, the monies from their sale are 100 percent profit. 

During this period. the magazine continued its almost im- 
perceptible progress by implementing small and moderate im- 
provements, such as setting off poems with Mormon-Christian 
icons, expanding news coverage and photographs, creating the 

"On the Record" section to reprint important documents, and 
addingenlargng cartoons, illustrations, and call-out quotes. 
Each issue artfully showcases at least one full-page photo- 
graph. Covers regularly host full-color humorous drawings. 
From Wayne Booth speaking on pride to Kathleen Flake on 
the Lord's Supper, strong and diverse features blend personal 
and scholarly voices. A "Cornucopia" section was inaugurated 
at the front-short miscellanea of musings, factoids, psalms, 
creeds, lists, and new-book excerpts-to provide chewy 
nuggets for readers on the run and to create a short format for 
one-idea essayettes. The last-page "Olive Leaf' was designed to 
conclude the magazine on a spirit-filled note. It takes time for 
the small staff to incorporate even minor additions, and Peck 
often quotes Emily Dickinson (poem 843): 

I made Slow riches but my Gain 
Was steady as the Sun 
And every Night, it numbered more 
Than the preceding One. 

All Days, I did not earn the same, 
But my perceiveless Gain 
Inferred the less by Growing than 
The Sum that it had grown. 

The long-term result is an eighty-page magazine with more di- 
verse topics, authors, and formats in a engaging package-the 
strongest SUNSTONE ever. 

Inch by inch, idea by idea, need by need, Sunstone con- 
tinues to slowly adapt and grow 

S UNSTONE is many different things rolled into one 
quirky image. It is multiple forums and competing con- 
stituencies; it is scholars and feminists and seekers and 

artists. It leads the community with view-changing articles, 
but also it follows the sweep of national styles and topics. It's a 
scholarly forum and an opinion rag. A literary gazette and a 
news service. Faithful and skeptical. Exultant and descriptive. 
Soapbox and altar. Mirror and canvas. Vision and inkblot. 

This skeleton history overlooks Sunstone's perky human 
family-the revolving flesh and blood and hearts and brains 
and brawn that keep it living. Those know-it-all amateurs, 
dyslexic editors, anti-social receptionists, angelic donors, 
quixotic publishers, reclusive typesetters, gabby proofreaders, 
and proof-reading subscribers. God bless them, everyone. 

For a quarter century, Sunstone's expansive, chaotic ven- 
tures have been tempered by pragmatic, stonehard realities. Its 
Mormon trek has been a wild, twisting, high-speed quest that 
kept its company wondering and a little fearful about what 
was next. Throughout the journey, Sunstone has evolved into a 
hardy species that gathers, examines, celebrates, and dissemi- 
nates Mormon experience, scholarship, issues, and art. D 
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From Joseph Smith to progressive theology, how W S  understanding of 
God and the Godhead has changed. 

By Thomas G. Alexander 

P ERHAPS THE MAIN BARRIER TO UNDERSTANDING 
the development of Mormon theology is an underlying 
assumption by most Church members that there is a 

cumulative unity of doctrine. Mormons seem to believe that 
particular doctrines develop consistently, that ideas build on 
each other in hierarchical fashion. As a result, older revelations 
are interpreted by referring to current doctrinal positions. 
Thus, most members would suppose that a scripture or state- 
ment at any point in time has resulted from such orderly 
change. While this type of exegesis or interpretation may pro- 
duce systematic theology, and while it may satisfy those tryng 
to understand and internalize current doctrine, it is bad his- 
tory, since it leaves an unwarranted impression of continuity 
and consistency ' 

By examining particular beliefs at specific junctures in 
Church history, this essay explores how certain doctrines have 
in fact developed. I have made every effort to restate each doc- 
trine as contemporaries most likely understood it, without su- 
perimposing later developments. This essay focuses on the pe- 
riod from 1830 to 1835, the initial era of Mormon doctrinal 
development, and on the period from 1893 through 1925, 
v~hen much of current doctrine seems to have been system- 
atized. Since a full exposition of all doctrines is impossible in a 
short paper, I have singled out the doctrines of God and man. 
Placing the development of these doctrines into historical con- 
text will also illuminate the appearance of so-called Mormon 
neo-orthodoxy (a term borrowed from twentieth-century 
Protestantism), which emphasizes particular ideas about the 
sovereignty of God and the depravity of man.2 

THOMAS G. ALEXANDER holds the Lemuel Redd JI: Chair in 
Western History at Brigham Young University. This paper won the 
Mormon History Association3 best article award in 1980. It was 
originally published in the July-August 1980 SUNSTONE and was 
republished in the May 1985 tenth anniversary issue. 

1830-1835 
THE CONSTRUCTION OF MORMON DOCTRINE 

Early critics primarily attached Mormons for receiving new 
revelations and scripture, andfor claiming authority, but notfor 

Mormon doctrines, which were quite Protestant. 

H ISTORIANS have long recognized the importance of 
the Nauvoo experience in the formulation of distinc- 
tive Latter-day Saint doctrines. What is not so ap- 

parent is that before about 1835, the LDS doctrines on God 
and man were quite close to those of contemporary Protestant 
denominations. 

Of course, the problem of understanding doctrine at partic- 
ular times consists not only in determining what was dissemi- 
nated but also in pinpointing how contemporary members 
perceived such beliefs. Diaries of Church leaders would be 
most helpful. Currently available evidence indicates that mem- 
bers of the First Presidency, particularly Joseph Smith, Oliver 
Cowdery, Frederick G. Williams, and Sidney Rigdon were the 
principal persons involved in doctrinal development prior to 
1835. Unfortunately, the only available diary from among that 
group is Joseph Smith's, which has been edited and published 
as History of the C h ~ r c h . ~  

Church publications from this period are important sources 
of doctrine and doctrinal commentary, given the lack of di- 
aries. After the publication of the Book of Mormon in 1830, 
the Church supported the Evening and the Morning Star in In- 
dependence, Missouri (June 1832-July 1833), and Kirtland, 
Ohio (Dec. 1833-Sept. 1834). In October 1834, the Latter 
Day Saints Messenger and Advocate (Kirtland, Oct. 1834-Sept. 
1837) replaced the Stal: Both monthlies published expositions 
on doctrine, letters from Church members, revelations, min- 
utes of conferences, and other items of interest. William W 
Phelps published a collection of Joseph Smith's revelations in 
the 1833 Book of Commandments, but destruction of the 
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press and most copies left the Star and Messenger as virtually 
the only sources of these revelations until 1835. In that year, 
the Church published the Doctrine and Covenants, which in- 
cluded the Lectures on Faith and presented both revelation 
and doctrinal exp~si t ion.~ 

The doctrines of God and man revealed in these sources 
were not greatly different from those of some of the religious 
denominations of the time. Marvin Hill has argued that the 
Mormon doctrine of man in New York contained elements of 
both Calvinism and Arminianism, though tending toward the 
latter. The following evidence shows that it was much closer to 
the moderate Arminian position, particularly in rejecting the 
Calvinist emphasis on absolute and unconditional predestina- 
tion, limited atonement, total depravity, and absolute persever- 
ance of the elect.5 This evidence will further demonstrate that 
the doctrine of God preached and believed before 1835 was 
essentially trinitarian, with God the Father seen as an absolute 
personage of Spirit, Jesus Christ as a personage of tabernacle, 
and the Holy Ghost as an impersonal spiritual member of the 
Godhead. 

EARLY MORMON DOCTRINES OF GOD 
Father and Son as one; Holy Ghost as mind of God. 

T HE Book of Mormon tended to define God as an ab- 
solute personage of spirit who, clothed in flesh, re- 
vealed himself in Jesus Christ (Abinadi's sermon to 

King Noah, Mosiah 13-14, is a good example). The first issue 
of the Evening and Morning Star published a similar description 
of God, the "Articles and Covenants of the Church of Christ," 
which was the Church's first statement of faith and practice. 
With some additions, the "Articles" became section 20 of the 
Doctrine and Covenants. The "Articles," which, according to 
correspondence in the Stal; was used with the Book of 
Mormon in proselytizing, indicated that "there is a God in 
heaven who is infinite and eternal, from everlasting to ever- 
lasting, the same unchangeable God, the framer of heaven and 
earth and all things which are in them." The Messenger and Ad- 
vocate published numbers 5 and 6 of the Lectures on Faith, 
which defined the "Father" as "the only supreme governor, an 
independent being, in whom all fulness and perfection dwells; 
who is omnipotent, omnipresent, and omniscient; without be- 
ginning of days or end of life." In a letter published in the Mes- 
senger and Advocate, Warren A. Cowdery argues that "we have 
proven to the satisfaction of every intelligent being, that there 
is a great first cause, prime mover, self-existent, independent 
and all wise being whom we call God . . . immutable in his 
purposes and unchangeable in his n a t ~ r e . " ~  

On the doctrine of creation, these works assumed that God 
or Christ was the creator, but they did not address the question 
of ex nihilo creation. There is little evidence that Church doc- 
trine either accepted or rejected the idea or that it specifically 
differentiated between Christ and God.' 

Indeed, this distinction was probably considered unneces- 
sary since the early discussions also supported trinitarian doc- 
trine. Joseph Smith's 1832 account of the First Vision spoke of 

only one personage and did not make the explicit separation of 
God and Christ found in the 1838 version. The Book of 
Mormon declared that Mary "is the mother of God, after the 
manner of the flesh," which, as James Allen and Richard 
Howard have pointed out, was changed in 1837 to "mother of 
the Son of God." Abinadi's sermon in the Book of Mormon ex- 
plored the relationship between God and Christ: "God himself 
shall come down among the children of men, and shall redeem 
his people. And because he dwelleth in flesh he shall be called 
the Son of God, and having subjected the flesh to the will of 
the Father, being the Father and the Son-The Father, because 
he was conceived by the power of God; and the Son, because 
of the flesh; thus becoming the Father and Son-And they are 
one God, yea, the very Eternal Father of heaven and of earth 
(Mosiah 15: 1-4).' 

The Lectures on Faith differentiated between the Father and 
Son somewhat more explicitly, but even they did not define a 
materialistic, tritheistic Godhead. In announcing the publica- 
tion of the Doctrine and Covenants that included the Lectures 
on Faith, the Messenger and Advocate commented editorially 
that it trusted the volume would give "the churches abroad . . . 
a perfect understanding of the doctrine believed by this so- 
ciety." The Lectures declared that "there are two personages 
who constitute the great matchless, governing and supreme 
power over all things-by whom all things were created and 
made." They are "the Father being a personage of spirit," and 
"the Son, who was in the bosom of the Father, a personage of 
tabernacle, made, or fashioned like unto man, or being in the 
form and likeness of man, or, rather, man was, formed after his 
likeness, and in his image." The "Articles and Covenants" 
called the Father, Son, and Holy Ghost "one God" rather than 
the Godhead, a term that Mormons generally use today to sep- 
arate themselves from  trinitarian^.^ 

The doctrine of the Holy Ghost presented in these early 
sources is even more striking compared to the point of view 
defended in our time. The Lectures on Faith defined the Holy 
Ghost as the mind of the Father and the Son, a member of the 
Godhead, but not a personage, who binds the Father and Son 
together. This view of the Holy Ghost reinforced trinitarian 
doctrine by explaining how personal beings like the Father 
and Son become one God through the noncorporeal presence 
of a shared mind.'' 

U R L Y  MORMON TEACHINGS OF MAN 
"Man became sensual and devilish, and becamefallen man." 

I F the doctrines of the Godhead in the early Church were 
close to trinitarian doctrine, the teachings of man seemed 
quite close to Methodist Arminianism, which saw man as 

a creature of God but capable of sanctification. Passages in the 
Book of Mormon seemed to indicate that, in theological terms, 
man was "essentially and totally a creature of ~ o d . " "  Alma's 
commandments to Corianton in chapters 39 through 42 de- 
fined man as a creation of God who became "carnal, sensual, 
and devilish by nature" after the Fall (Alma 42: 10). Man was in 
the hand of justice, and mercy from God was impossible 
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Much of the doctrine that 
early investigators found in 
Mormonism was similar 
to  that of contemporary 
Protestant churches. 

George Q. Cannon expressed his opinion that the Holy Ghost was in the image of the 
other members of the Godhead-a man in form andfigure. 

without the atonement of Christ. King Benjamin's discussion 
of creation, Adam's fall, and the Atonement in Mosiah chapters 
2 through 4 viewed man and all creation as creatures of God 
(Mosiah 2:23-26; 4:9, 1 9 , 2  1). Warren Cowdery's letter in the 
Messenger and Advocate argued that though "man is the more 
noble and intelligent part of this lower creation, to whom the 
other grades in the scale of being are subject, yet, the man is 
dependent on the great first cause and is constantly upheld by 
him, therefore justly amenable to him."12 

The Book of Mormon included a form of the doctrine of 
original sin, defined as a "condition of sinfulness [attaching] as 
a quality or property to every person simply by virtue of his hu- 
manness." Though sinfulness inhered in humanlund from the 
fall of Adam, according to early works, it applied to individual 
men only from the age of accountability and ability to repent, 
not from birth. Very young children were free from this sin, but 
every accountable person merited punishment.13 Lehi's discus- 
sion of the necessity of opposition in 2 Nephi 2, particularly 
verses 7 through 13, made such sinfulness a necessary part of 
God's plan, since the law, the Atonement, and righteousness- 
indeed the fulfillment of the purposes of the creation-were 
contingent upon man's sinfulness. An article in the Evening and 
the Morning Star supported this view by attributing 

this seed of corruption to the depravity of nature. It 
attributeth the respect that we feel for virtue, to the 
remains of the image of God, in which we were 
formed, and which can never be entirely effaced. Be- 
cause we were born in sin, the Gospel concludes that 
we ought to apply all our attentive endeavors to erad- 
icate the seeds of corruption. And, because the image 
of the Creator is partly erased from our hearts, the 
gospel concludes that we ought to give ourselves 
wholly to the retracing of it, and so to answer the ex- 
cellence of our extraction.14 

These early Church works also exhibited a form of Chris- 
tian Perfectionism, which held man capable of freely choosing 
to become perfect like God and Christ but which rejected irre- 

sistible grace. The Evening and Morning Star said that "God has 
created man with a mind capable of instruction, and a faculty 
which may be enlarged in proportion to the heed and dili- 
gence given to the light communicated from heaven to the in- 
tellect; and that the nearer man approaches perfection, the 
more conspicuous are his views, and the greater his enjoy- 
ments, until he has overcome the evils of this life and lost every 
desire of sin; and like the ancients, arrives to that point of faith 
that he is wrapped in the power and glory of his Maker and is 
caught up to dwell with him." The Lectures on Faith argued 
that we can become perfect if we purify ourselves to become 
"holy as he is holy, and perfect as he is perfect," and thus like 
christ.15 A similar sentiment was expressed in Moroni 10:32, 
which declares "that by his grace ye may be perfect in Christ." 

As Marvin Hill and Timothy Smith have argued, much of 
the doctrine that early investigators found in Mormonism was 
similar to that of contemporary Protestant churches. The sec- 
tion on the nature of God in the "Articles and Covenants," now 
Doctrine and Covenants 20: 17-28, was similar to the creeds of 
other churches. In fact, what is now verses 23 and 24 is similar 
to passages in the Apostles' Creed.16 

Hence, on the doctrines of God and man, the position of 
the LDS church between 1830 and 1835 was probably closest 
to that of the Disciples of Christ and the Methodists, though 
differences existed. Alexander Campbell, for instance, objected 
to the use of the term "Trinity" but argued that "the Father is of 
none, neither begotten nor preceding; from the Father and the 
Son." Methodist teaching was more explicitly trinitarian than 
that of either the Disciples or the Mormons. All three groups 
believed in an absolute spiritual Father. Methodists, Disciples, 
and Mormons also believed to some degree in the perfectibility 
of man. As Alexander Campbell put it, "Perfection is . . . the 
glory and felicity of man. . . . There is a true, a real per- 
fectibility of human character and of human nature, through 
the soul-redeeming mediation and holy spiritual influence of 
the great Philanthropist." Methodists believed that all "real 
Christians are so perfect as not to live in outward sin."17 
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Mormons rejected the Calvinistic doctrines of election, that Joseph Smith conveniently "decides all the great contro- 
which were basically at odds with their belief in perfectionism versies-infant baptism, ordination, the trinity, regeneration, 
and free will, but so did the Methodists and Disciples. In the repentance, justification, eternal punishment, [and] who may 
discussion of the Fall and redemption, Nephi declared that baptize." Nevertheless, he recognized, if somewhat backhand- 
"Adam fell that men might be and men are they they might edly, that the Book of Mormon spoke to contemporary Chris- 
have joy" (2 Ne. 2:25). This joy was found through the re- tians: "the Nephites, like their fathers for many generations, 
demption from the Fall, which allowed men to "act for them- were good Christians, believers in the doctrines of the Calvin- 
selves and not to be acted upon, save it be by the punishment ists and Methodists." Campbell and others before 1835 ob- 
of the law at the great and last day, according to the command- jected principally to Mormonism's claims of authority, modem 
ments which God hath given" (2 Ne. 2:26). Like Methodist revelation, miracles, and communitarianism but not to its doc- 
doctrine, however, the LDS doctrine of perfectionism began trines of God and man.lg 
with the sovereignty of God and the depravity of unregenerate 
man. A careful reading of Mormon scriptures and doctrinal 1832-1890 
statements, however, leads to the conclusion that LDS doctrine LAYING THE BASIS FOR DOCTRINAL RECONSTRUCTION 
went beyond the beliefs of the Disciples and Methodists in dif- A time when newer and older doctrines coexisted and competed 
ferentiating more clearly between Father and Son and in antic- with novel positions by Church leaders. 
ipating the possibility of human perfection through the atone- 
ment of Christ.18 D URING the remaining years of Joseph Smith's life and 

Nevertheless, that there was disagreement-often violent into the late nineteenth century, various doctrines 
disagreement-between the Mormons and other denomina- were proposed, some of which were later abandoned 
tions is evident. The careful student of the Latter-day Saint past and others adopted in the reconstruction of Mormon doctrine 
needs to determine, however, where the source of disagree- after 1890. Joseph Smith and other Church leaders laid the 
ment lies. Campbell, in his Delusions, An Analysis of the Book of basis for the reconstruction with revelation and doctrinal ex- 
Mormon, lumped Joseph Smith with the false Christs because position between 1832 and 1844. Three influences seem to 
of his claims to authority and revelation from God, and he ob- have been responsible for the questions leading to these reve- 
jected to some doctrines. He also attacked the sweeping and lations and insights. First was the work of Joseph Smith and 
authoritative nature of the Book of Mormon with the comment others, particularly Sidney Rigdon, on the inspired revision of 

the Bible (especially John's Gospel and 
some of the letters of John) called today, 
the Joseph Smith Translation. Questions 
that arose in the course of revision led to 
the revelations contained in Doctrine and 
Covenants sections 76 and 93, and per- 
haps section 88. These revelations were 
particularly important because they car- 
ried the doctrine of perfectionism far be- 
yond anything generally acceptable to 
contemporary Protestants, including 
Methodists. Evidence from the period in- 
dicates, however, that the implications of 
this doctrine were not generally evident in 
the Mormon community until 1838.~' 

The second influence was the persecu- 
tion of the Saints in Jackson County This 
persecution also intensified the emphasis 
on perfectionism, which eventually led to - 

2 the doctrine of eternal progression. As the 
4 Saints suffered and persevered, the Star 
rn 
dA, reemphasized the idea that the faithful 
3 could become Christlike, and a side of 

man's nature quite apart from his fallen "Today the Mormon church expelledfrom the Church Office Building two ,ate was thus afiirmed.x 
men who had been attending meetings of the Quorum of the Seventy for The third influence was the work of 

a halfyear underfalse pretenses. Said one leading member about the Joseph Smith and others On the Book of 
Abraham. Though Joseph Smith and impostors, 'We just assumed they were new Seventies we didn't know. "' seem to have worked on the first 
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Fluidity of doctrine, 
unusual from a 
twentieth century 
perspective, characterized 
the nineteenth century 
Church. 

James E. Talmage reconsidered and reconstructed the doctrine of the Holy Ghost. 

two chapters of this book following 1835, the parts following 
chapter 2 were not written until 1842. Still, Doctrine and 
Covenants 121:31-32 indicates that Joseph Smith believed in 
the plurality of gods as early as 1 8 3 9 . ~ ~  

Thereafter, between 1842 and 1844, Joseph Smith spoke 
on and published doctrines such as the plurality of gods, the 
tangibility of God's body, the distinct separation of God and 
Christ, the potential of man to become and function as a god, 
the explicit rejection of ex nihilo creation, and the materiality of 
everything, including spirit. These ideas were perhaps most 
clearly stated in the King Follett discourse of April 1 8 4 4 . ~ ~  

Because doctrine and practice changed as the result of new 
revelation and exegesis, some members who had been con- 
verted under the doctrines of the early 1830s left the Church. 
John Corrill exhibited disappointment rather than rancor and 
defended the Church against outside attack, but he left be- 
cause of the introduction of doctrines that he thought contra- 
dicted those of the Book of Mormon and the ~ i b l e . ~ '  

It seems clear that certain ideas that developed between 
1832 and 1844 were internalized after 1835 and accepted by 
the Latter-day Saints. This was particularly true of the material 
anthropomorphism of God and Jesus Christ, advanced perfec- 
tionism as elaborated in the doctrine of eternal progression, 
and the potential godhood of man. 

Between 1845 and 1890, however, certain doctrines were 
proposed which were later rejected or modified. In an address 
to rulers of the world in 1845, for instance, the Council of the 
Twelve wrote of the "great Eloheem Jehovahn as though the 
two names were synonymous, indicating that the identifica- 
tion of Jehovah with Christ had little meaning to contempo- 
raries. In addition, Brigham Young preached that Adam was 
not only the first man, but that he was the god of this world. 
Acceptance of the King Follett doctrine would have granted 
the possibility of Adam being a god, but the idea that he was 
god of this world conflicted with the later Jehovah-Christ doc- 
trine. Doctrines such as those preached by Orson Pratt, 
harking back to the Lectures on Faith and emphasizing the ab- 

solute nature of God, and by Amasa Lyman, stressing a radical 
perfectionism that denied the necessity of Christ's atonement, 
were variously questioned by the First Presidency and Twelve. 
In Lyman's case, his beliefs contributed to his excommunica- 
t i ~ n . ~ ~  

The newer and older doctrines thus coexisted, and all com- 
peted with novel positions spelled out by various Church 
leaders. The Lectures on Faith continued to appear as part of 
the Doctrine and Covenants in a section entitled "Doctrine and 
Covenants," as distinguished from the "Covenants and Com- 
mandments" section that constitutes the current Doctrine and 
Covenants. The Pearl of Great Price containing the Book of 
Abraham was published in England in 1851 as a missionary 
tract and was accepted as authoritative in 1880. The earliest 
versions of Parley F! Pratt's Key to the Science of Theology and 
Brigham H .  Roberts's The Gospel both emphasized an om- 
nipresent, nonpersonal Holy Ghost, though Pratt's emphasis 
was radically materialistic and Roberts's more allegorical. Both 
were elaborating ideas addressed in the King Follett sermon.26 
Such fluidity of doctrine, unusual from a twentieth-century 
perspective, characterized the nineteenth-century Church. 

1893-1925 
THE PROGRESSIVE RECONSTRUCTION OF DOCTRINE 

Theologians Talmage, Roberts, and Widtsoe were principal in 
creating a new, oflicial concept of the Godhead. 

B Y 1890, the doctrines preached in the Church com- 
bined what would seem today both familiar and 
strange. Yet, between 1890 and 1925, these doctrines 

were reconstructed principally on the basis of works by three 
European immigrants: James E. Talmage, Brigham H. Roberts, 
and John A. Widtsoe. Widtsoe and Talmage did much of their 
writing before they became apostles, but Roberts served as a 
member of the First Council of the Seventy during the entire 
period. 

Perhaps the most important doctrine addressed was the 
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doctrine of the Godhead, which was reconstructed beginning 
in 1893 and 1894. During the latter year, James E. Talmage, 
president of Latter-day Saints University and later president 
and professor of geology at the University of Utah, gave a series 
of lectures on the Articles of Faith to the theologcal class of 
LDSU. In the fall of 1898, the First Presidency asked him to 
rewrite the lectures and present them for approval as an expo- 
sition of Church doctrines. In the process, Talmage reconsid- 
ered and reconstructed the doctrine of the Holy Ghost. In re- 
sponse to questions raised by Talmage's lectures, First 
Presidency Counselor George Q. Cannon, "commenting on 
the ambiguity existing in our printed works concerning the 
nature or character of the Holy Ghost, expressed his opinion 
that the Holy Ghost was in reality a person, in the image of the 
other members of the Godhead-a man in form and figure; 
and that what we often speak of as the Holy Ghost is in reality 
but the power or influence of the spirit." The First Presidency 
on that occasion, however, "deemed it wise to say as little as 
possible on this as on other disputed  subject^."^' 

In 1894, Talmage published an article in the Juvenile In- 
struct~~; elaborating on his and Cannon's views. He incorpo- 
rated the article almost verbatim into his manuscript for the 
Articles of Faith, and the First Presidency approved the article 
virtually without change in 1898. 

The impact of the Articles of Faith on doctrinal exposition 
within the Church seems to have been enormous. Some doc- 
trinal works such as B. H. Roberts's 1888 volume, The Gospel, 
were quite allegorical on the nature of God, Christ, and the 
Holy Ghost. In the 1901 edition, after the publication of the 
Articles of Faith, Roberts explicitly revised his view of the God- 
head, modifying his discussion and incorporating Talmage's 
more literal interpretation of the Holy   host.^^ 

By 1900, it was impossible to consider the doctrines of God 
and man without dealing with evolution. Darwin's Origin of 
Species had been in print for four decades, and scientific ad- 
vances, together with changng attitudes, had introduced 
many secular-rational ideas. James E. Talmage and John A. 
Widtsoe had confronted these ideas as they studied at univer- 
sities in the United States and abroad. As early as 1881, Tal- 
mage had resolved to "do good among the young," possibly by 
lecturing on the "harmony between geology and the Bible." In 
1898, Talmage urged George Q. Cannon to have the general 
authorities give "careful, and perhaps official consideration to 
the scientific questions on which there is at least a strong ap- 
pearance of antagonism with religious creeds." Cannon agreed, 
and Talmage recorded a number of interviews with the First 
Presidency on the subject. In a February 1900 article, Talmage 
argued that science and religion had to be reconciled since 
"faith is not blind submission, passive obedience, with no ef- 
fort at thought or reason. Faith, if worthy of its name, rests 
upon truth; and truth is the foundation of ~cience."~' 

Just as explicit in his approach was John A. Widtsoe. Nor- 
wegan immigrant and graduate of Harvard and Goettingen, 
Widtsoe came early to the conclusion that the "scriptural proof 
of the truth of the gospel had been quite fully developed and 
was unanswerable." He "set out therefore to present [his] 

modest contributions from the point of view of science and 
those trained in that type of thinking." Between November 
1903 and July 1904, he published a series of articles in the Im- 
provement Era under the title 'yoseph Smith as Scientist." The 
articles, republished in 1908 as the WMU course of study, ar- 
gued that Joseph Smith anticipated many scientific theories 
and disco~eries.~~ 

Joseph Smith As Scientist, like Widtsoe's later A Rational The- 
ology, drew heavily on Herbert Spencer's theories and ideas 
elaborated from Joseph Smith's later thought. The gospel, 
Widtsoe argued, recognized the reality of time, space, and 
matter. The universe is both material and eternal, and God had 
organized rather than created it. 

Thus, God was not the creator, nor was he omnipotent. He, 
too, was governed by natural law, which was fundamental. 
Widtsoe correlated this view of the creation with Spencer's 
views on development toward increasing heterogeneity and ar- 
gued that Spencer's theory was equivalent to Joseph Smith's 
idea of eternal progression. As man acquired knowledge, he 
also gained power, which allowed endless ad~ancement.~' 

God did not create-or rather organize-in a way man 
might yet comprehend, since man's understanding was still de- 
veloping. Rather, "great forces, existing in the universe, and set 
into ceaseless operation by the directing intelligence of God, 
assembled and brought into place the materials constituting 
the earth, until, in the course of long periods of time, this 
sphere was fitted for the abode of man." This much he did 
know, that God, with the assistance of Jehovah and Michael, 
had worked through the "forces of nature act[ing] steadily but 
slowly in the accomplishment of great works."32 

Even though the publications of Talmage, Roberts, and 
Widtsoe had established the Church's basic doctrines of the 
Godhead, members and nonmembers were still confused. In 
191 1, George E Richards spoke in the Tabernacle on the na- 
ture of God. Afterward, a member challenged him, arguing 
that Father, Son, and Holy Ghost were one God rather than 
three distinct beings. Richards disagreed and cited scriptural 
references, including Joseph Smith's first vision.33 

In February 1912, detractors confronted elders in the Cen- 
tral States Mission with the Adam-God theory. In a letter to 
President Samuel 0. Bennion, the First Presidency argued that 
Brigham Young did not mean to say that Adam was God, and 
at a special priesthood meeting during the April 1912 general 
conference, they presented and secured approval for a declara- 
tion that Mormons worship God the Father, not  darn.^^ 

Reconsideration of the doctrine of God and the ambiguity 
in discourse and printed works over the relationship between 
God the Father and Jesus Christ pointed to the need for an au- 
thoritative statement on the nature and mission of Christ. 

During the years 1904-1906, Talmage had delivered a se- 
ries of lectures entitled "Jesus the Christ" at Latter-day Saints 
University The First Presidency asked Talmage to incorporate 
the lectures into a book, but he had suspended the work to fill 
other assignments. In September 1914, however, the Presi- 
dency asked Talmage to prepare "the book with as little delay 
as possible." In order to free him "from visits and telephone 
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Some doctrines were 
abandonedand 
others adopted in the 
reconstruction of 
Mormon doctrine 
after 1890. 
B. H. Robertr, with Talmage and Widhoe, &ablished the Church's basic doctrines of 
the Godhead and had undertaken a reconstruction which cam-ed doctrine far 
beyond anything described in the Lectures on Faith or generally believed by 
Church members prior to 7838. 

calls" and "in view of the importance of the work," he was "di- 
rected to occupy a room in the Temple where" he would "be 
free from interruption." After completing the writing in April 
1915, he said that he had "felt the inspiration of the place and 
. . . appreciated the privacy and quietness incident thereto." 
The Presidency and Twelve raised some questions about spe- 
cific portions, but they agreed generally with the work, which 
elaborated views expressed previously in the Articles of 
~ a i t h . ~ ~  

HUMAN NATURE REVISITED 
Unofficially, original sin was refuted, and a liberal view of 

mankind was adopted. 

I T seems clear that by 1916, then, the ideas that Joseph 
Smith and other leaders had proposed (generally after 
1835) were serving as the framework for continued devel- 

opment of the doctrine of God. Talmage's initial discussion in 
the Articles ofFaith had been followed by such works as Widt- 
soe's Joseph Smith As Scientist and Rational Theology; Roberts's 
Seventies Course in Theology, the revised New Witness for God, 
and History ofthe Church; and finally, Talmage'sJesus the Christ. 
In retrospect, it seems that these three men had undertaken a 
reconstruction that canied doctrine far beyond anything de- 
scribed in the Lectures on Faith or generally believed by 
Church members prior to 1835. 

Nevertheless, official statements were required to canonize 
doctrines on the Father and the Son, ideas that were elabo- 
rated by the progressive theologians. A clarification was partic- 
ularly necessary because of the ambiguity in the scriptures and 
in authoritative statements about the unity of the Father and 
the Son, the role of Jesus Christ as Father, and the roles of the 
Father and Son in creation. A statement for the Church mem- 
bership prepared by the First Presidency and the Twelve, ap- 
parently first drafted by Talmage, was published in 1916. The 
statement made clear the separate corporeal nature of the two 
beings and delineated their roles in the creation of the earth 

and their continued relationships with this creation. The state- 
ment was congruent with the King Follett discourse and the 
works of Talmage, Widtsoe, and ~ o b e r t s . ~ ~  

This elaboration, together with the revised doctrine of the 
Holy Ghost, made necessary the revision and redefinition of 
work previously used. By January 19 15, Apostle Charles W 
Penrose had completed a revision of Parley E Pratt's Key to the 
Science of Theology. Penrose deleted or altered passages that dis- 
cussed the Holy Ghost as nonpersonal and that posited a sort 
of "spiritual fluid" pervading the univer~e.~' 

The clarification of the doctrine of the Holy Ghost and the 
relationship between the three members of the Godhead also 
made necessary the revision of the Lectures on Faith. A 
meeting of the Twelve and First Presidency in November 1917 
considered the question of the lectures, particularly lecture 
five. At that time, they agreed to append a footnote in the next 
edition of the Doctrine and Covenants. This proved unneces- 
sary when the First Presidency appointed a committee con- 
sisting of Apostles George E hchards, Anthony W Ivins, James 
E. Talmage, and Melvin J. Ballard to review and revise the en- 
tire Doctrine and Covenants. The initial reason for the com- 
mittee was the worn condition of the printer's plates and the 
discrepancies that existed between the current edition and 
Roberts's edition of the History of the Church.38 

Revision continued through July and August 192 1, and the 
Church printed the new edition in late 1921. The committee 
proposed to delete the Lectures on Faith on the grounds that 
they were "lessons prepared for use in the School of the Elders, 
conducted in Kirtland, Ohio, during the winter of 1834-35; 
but they were never presented to nor accepted by the Church 
as being otherwise than theological lectures or lessons." How 
the committee came to this conclusion is uncertain. The gen- 
eral conference of the Church in April 1835 had accepted the 
entire volume, including the Lectures, not simply the portion 
entitled "Covenants and Commandments," as authoritative 
and binding upon Church members.39 What seems certain, 
however, is that the interpretive exegesis of 1916, based upon 
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the reconstructed doctrine of the Godhead, had superseded The Articles of Faith also considered the question of the 
the Lectures. movement from one kingdom of glory to another after death. 

If the 1916 statement essentially resolved the Latter-day In the first edition, "eternal progression" included not only 
Saint doctrine of God along the lines suggested by Talmage, "advancement from grade to grade within any kingdom" but 
Widtsoe, and Roberts, the work of these three men, while sug- also movement "from kingdom to kingdom." Later, probably 
gesting a doctrine of man, did not lead to a similar authorita- to hedge on the certainty of the doctrine, this was changed to 
tive statement, except on the question of the relation of the say that though movement within the kingdoms was certain, 
creation to natural selection. Still, the work of these progres- as to "progress from one kingdom to another the scriptures 
sive theologans provided a framework for understanding man made no positive aff irmati~n."~~ 
that went relatively unchallenged until the recent development The whole matter of the doctrine of man was tied up with 
of Mormon neo-orthodoxy. the question of the etemality of the family and the importance 

Talmage's Articles of Faith considered a number of doctrines of sexual relationships, here and hereafter, for procreation and 
relating to man, such as the foreknowledge of God, that have love. In his New Witnessfor God, B. H. Roberts confronted this 
important consequences for the doctrine of free will. In the problem when he chastised those who objected to Mormon 
first edition, Talmage wrote that "the Fall was foreordained, as doctrine as too materialistic. "If anyone shall say that such 
a means whereby man could be brought face to face with both views of the life to come are too materialistic, that they smack 
good and evil." This was later changed, and the word "foreor- too much of earth and its enjoyments, my answer is, that if it 
dained was replaced by "foreseen," indicating an unwilling- be inquired what thing has contributed most to man's civiliza- 
ness to take such a definite stand on a doctrine so close to tion and refinement, to his happiness and dignity his true im- 
freedom of the will.4o portance, elevation, and honor in earth-life, it will be found 

Talmage also argued that the doctrine of free will made im- that the domestic relations in marriage, the ties of family, of 
possible any predisposition to evil on the part of "God's chil- parentage, with its joys, responsibilities, and affections will be 
dren." "Man," Talmage wrote, "inherits absolute freedom to selected as the one thing before all others." Man, he said, in 
choose the good or the evil in life as he may elect." God "has this and other ways was becoming like God because man was 
left the mortal creature free to choose and to act, with no sem- God in embryo.43 
blance of compulsion or restraint, beyond the influences of pa- As Roberts prepared the New Witness and the first edition of 
temal counsel and loving direction." Such a radical doctrine of Joseph Smith's History ofthe Church, other questions relating to 
free will essentially rejected the ideas implicit in the Book of the doctrine of man arose. On 6 February 1907, in the First 
Mormon by denylng man's predisposition under any condi- Presidency's Office, the First Presidency and six members of 
tions to evil, whether before or after the ~ a 1 1 . ~ ~  the Council of the Twelve heard Roberts read a passage on the 

premortal existence of man for inclusion in the New Wit- 
ness. The chief point of Roberts's discussion was his view 
that the elements of man became a spirit-a child to 
God-through premortal birth. After all, he pointed out, 
the brother of Jared saw Christ's premortal spirit body. 
Following the discussion, the brethren agreed to incorpo- 
rate the passage essentially as written, and they also in- 
cluded this view in the First Presidency's 1909 statement 
on the orign of man.44 

In 191 1, however, while preparing the History of the 
Church, Roberts had somewhat more difficulty in selling 
his views on the nature of premortal intelligences. Roberts 
read his article on the philosophy of Joseph Smith to the 
First Presidency. In the draft, he argued that intelligences 
were self-existent entities before becoming spirits. Charles 
W Penrose particularly opposed this view, and the First 
Presidency asked Roberts to delete the section. Anthon H. 
Lund-probably rightly-was convinced that Roberts 
wanted to prove that man was co-eternal with God, some- 
thing the First Presidency then rejected. Roberts agreed to 
remove the passages but undoubtedly believed his views 
were inspired. Penrose also considered the Kmg Follett 
discourse spurious, and the First Presidency had it deleted 
from the 1912 edition of Roberts's ~is tory. '~  

Widtsoe also addressed the doctrine of man. In 1914, 
Widtsoe further elaborated views expressed in Joseph 
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The reconstructed 
doctrine of the 
Godhead had 
superseded the 
Lectures on  Faith. 

john A. Widtsoe's view that all truth must harmonize led to the position that the 
gospel expressed "a philosophy of life" which must be in "complete harmony with all 
knowledge" and -to which all men might give adherence. " 

Smith As Scientist by publishing A Rational Theology, which the 
Melchizedek priesthood quorums used as a manual. His view 
that all truth must harmonize led to the position that the 
gospel expressed "a philosophy of life" that must be in "com- 
plete harmony with all knowledge" and "to which all men 
might give a d h e r e n ~ e . " ~ ~  Widtsoe also moved to a considera- 
tion of the creation. Without trylng to explain the process, he 
argued that the biblical account of man's creation from the dust 
of the earth was figurative. The exact method of creation was 
unknown, and at man's current stage of development, prob- 
ably unknowable. Nor, he said, "is it vital to a clear under- 
standing of the plan of ~a lva t ion ."~~ 

Widtsoe's attempt to reconcile science and religion led to 
the view that the Fall came about through natural law. Thus, 
the account of the Fall was also figurative. In addition, there 
"was no essential sin" in the Fall, except that an effect follows 
the violation of any law, whether deliberate or not. Thus, the 
"so-called curse" on Adam was actually only an opportunity 
for eternal progression. Indeed, since all beings are bound by 
eternal laws such as that of free will, Satan himself must be 
governed by law, and man must be allowed to react freely to 
temptation.48 

Agreeing with earlier positions spelled out by Joseph Smith 
and elaborated by Roberts, Widtsoe argued that man's exis- 
tence was simply a reflection, however inferior, of God's. Thus, 
"we must also have a mother who possesses the attributes of 
Godhood." Sexual relations will continue into eternity both for 
joy and for p r ~ c r e a t i o n . ~ ~  

The most controversial portion of the draft Widtsoe pre- 
sented to the First Presidency concerned the eternal relation- 
ships between God and man. If God had not created the uni- 
verse or man, man must be coeternal with God, and, in fact, 
God himself must be finite and may not always have been God 
or have existed eternally in the same state. It followed that "the 
man who progresses through his increase in knowledge and 
power, becomes a colaborer with God." Thus, God was not "a 
God of mystery," but rather a being who operated on a dif- 

ferent level of advancement than men do. Like Roberts, 
Widtsoe had included a discussion of intelligences, which he 
said had existed as separate entities before men became spirit 
beings, and he included an explicit statement that there was a 
time when there was no ~ o d . ~ '  

This elaboration was simply too much for the First Presi- 
dency to accept. On 7 December 1914, Church President 
Joseph F: Smith, then in Missouri, telegraphed Counselor An- 
thon H. Lund to postpone the publication of Widtsoe's book. 
Lund called in Edward H. Anderson, who furnished the proof 
sheets. After reading the discussion of the evolution of God 
from intelligence to superior being, Lund became disturbed. "I 
do not," he wrote, "like to think of a time when there was no 
God." On 11 December, President Smith had returned from 
Missouri, and he agreed with Lund. Changes in the proofs 
were ordered, and all references to the doctrine of intelligences 
were eliminated from this work, just as they had been from 
Roberts's, on the ground that they were merely speculation. In 
their 1925 statement regarding evolution, the First Presidency 
again made no statement on the doctrine of intelligences but 
simply stated that "by his Almighty power God organized the 
earth, and all that it contains, from spirit and element, which 
exist co-eternally with himself."51 

Some of the attacks on evolutionary theory published by 
the Church came from the pen of a non-Mormon journalist, J. 
C. Homans, under the pseudonym Dr. Robert C. Webb. After 
the improvement Era carried a Homans article in the September 
1914 issue, Talmage came to see the First Presidency, read the 
article to them, and, with the help of Frederick C. Pack, who 
had succeeded to the Deseret Chair of Geology at the Univer- 
sity of Utah, convinced at least Anthon H. Lund that Homans's 
arguments were illogcal and did not touch the real "pith of 
e v ~ l u t i o n . " ~ ~  In January 1915, Talmage again brought a 
Homans manuscript, this time on the origin of life, to the First 
Presidency, which they agreed to reject. Lund wrote that they 
considered the article "abstruse" and that it failed to "meet 
points at issue between the old ideas and the Evolutionists." 
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Homans believed that evolutionists held ideas that would kill 
religion. Unfortunately, Lund thought, he was not willing to 
deal with the problem of harmonizing the ideas, and "truth 
must harmonize with itself. This is the great problem," he 
wrote. "It will be solved."53 

Talmage, Widtsoe, and Roberts gave at least as much effort 
to considering the doctrine of man as they did the doctrine of 
God, but their work did not lead to the kind of authoritative 
statement on man that had been issued by the First Presidency 
on God. Several possible reasons for the failure to settle ques- 
tions regarding man seem plausible. First, it may be that the 
Church leaders and members generally considered such ques- 
tions settled by doctrines implicit in the Book of Mormon and 
other teachings of the period before 1835. Second, it may be 
that they generally took for granted the doctrines of the King 
Follett discourse and the progressive theologans. Or, third, it 
may be that the Church membership never thoroughly consid- 
ered the implications of the problem. 

Given the information available at this point in time, it 
seems probable that the reason questions were not resolved is 
a combination of the second and third hypotheses. Basically, 
concern over the increasing vigor of the theory of evolution 
through natural selection seems to have overridden all other 
considerations on the doctrine of man. The First Presidency 
wanted to see the truths of science and religion reconciled, and 
much of the work of Talmage, Widtsoe, and Roberts dealt with 
that challenge. On evolution, for instance, the progressive the- 
ologians generally took the view that while evolution itself was 
a correct principle, the idea of natural selection was not. The 
First Presidency statements of 1909 and 1925 specifically ad- 
dressed the problem of evolution and of man's essential nature, 
which was an important part of Talmage's, Widtsoe's, and 
Roberts's works.54 

Because the evolution problem was constantly in the back- 
ground, it seems apparent that two things had happened. 
First, the Church membership had internalized the implica- 
tions of the doctrine of eternal progression and assumed that 
man, as God in embryo, was basically Godlike and that the 
flesh itself, since it was common to both God and man, posed 
no barrier to man's perfectibility. Second, members seem to 
have held Joseph Smith's statement in the Articles of Faith that 
God would not punish man for Adam's transgression as equiv- 
alent to a rejection of the doctrine of orignal sin, which held 
that man inherited a condition of sinfulness. In general, it 
seemed, the doctrine of absolute free will demanded that any 
evil man might do came not because of any predisposition of 
the flesh but rather as a result of conscious choice. 

SOME CONSEQUENCES FOR OUR TIME 
"A rather uncertain Mormon neoorthodoxy lacking the vigor and 

certitude of its Protestant counterpart." 

T HE long-range consequences of both the success in re- 
constructing the doctrine of God and the failure to re- 
construct the doctrine of man also bear consideration. 

During the period following World War I, a movement devel- 

oped in Protestantism that challenged the prevailing mod- 
ernism and proposed the reestablishment in a more sophisti- 
cated form of a theology that returned to the basic teachings of 
Luther and Calvin emphasizing the sovereignty of God and the 
depravity of man. Since World War 11, a similar movement has 
taken place in Mormonism that is as notable for its differences 
from the Protestant movement as for its ~imilari t ies .~~ 

A recent discussion of man by Rodney Turner and George 
Boyd indicates the scope of this movement with regard to the 
doctrine of man. While, as Kent Robson pointed out in a cri- 
tique of the discussion, much of both Turner's neoorthodox 
and Boyd's progressive exposition involves contradictory exe- 
gesis of the same scriptures and authorities, what is also ap- 
parent is that Roberts, Talmage, and Widtsoe play a prominent 
part in Boyd's view of man while they are conspicuously absent 
from ~ u r n e r ' s . ~ ~  

As 0. Kendall White has pointed out, Mormon neoortho- 
doxy has not gone as far as has the Protestant movement in 
defining a sovereign God and a depraved man entirely depen- 
dent upon grace for salvation. As should be apparent, state- 
ments by Joseph Smith, the progressive theologians, and the 
First Presidency have specifically rejected doctrines such as the 
absolute sovereignty of God and irresistible grace. In the absence 
of an authoritative statement by the First Presidency, however, it 
is still possible to return to the early 1830s and find the notion 
of a basically sensual and devilish man. Because of the recon- 
struction of the Mormon doctrine of God, however, what we get 
today is a rather unsteady neoorthodoxy lacking the vigor and 
certitude of its Protestant counterpart, since the progressives 
amputated two of its legs and seriously weakened the third. 

NINETEEN YEARS LATER 
What have other historians said about 

"the reconstruction of Mormon doctrine"? 

I N REFLECTING on "The Reconstruction of Mormon 
Doctrine," nineteen years after its publication, I find it 
useful to consider how the article has influenced Mormon 

studies. The earliest commentators generally responded favor- 
ably. The Mormon History Association awarded it the prize for 
the best article published in 1980. Historians frequently cite it 
as a discussion of LDS doctrinal development. The article has 
been previously reprinted twice-in an earlier commemora- 
tive issue of SUNSTONE and in an edited form in a collection of 
essays.57 
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Since the essay's publication, a number of doctrinal works 
have appeared. Most of them focus on the LDS doctrine of God 
not the doctrine of mankind, which also formed part of the ar- 
ticle. Some were published in Gary Bergera's Line Upon Line: 
Essays on Mormon Doctrine, including essays by Dan Vogel, 
Boyd Kirkland, Kent Robson, and Vem  wans son.^* Others 
were published in other journals, such as Blake Ostler's "The 
Mormon Concept of ~ o d , " ~ ~  David Paulsen's "The Doctrine of 
Divine Embodiment: Restoration, Judeo-Christian, and Philo- 
sophical ~e r s~ec t i ve s , "~~  Robert Millet's yoseph Smith and 
Modem Mormonism: Orthodoxy, Neoorthodoxy, Tension, and 
~radition,"~' James B. Allen's, "Emergence of a Fundamental: 
The Expanding Role of Joseph Smith's First Vision in Mormon 
Relipous ~ h o u ~ h t , " ~ ~  and Van Hale's "Defining the Mormon 
Doctrine of ~ e i t ~ " ~ ~  

Some-Vogel's, Robson's, Hale's, and Paulsen's for in- 
stance-approach the problem from a philosophical point of 
view. Some cite my work, some consider matters I did not, and 
some disagree with my analysis. Given what I know about the 
writings of early nineteenth-century Mormons, I don't accept 
Dan Vogel's argument that the earliest Mormons were Modal- 
ists, who believe that the Father and the Son are in fact one 
and the same person who acts in different capacities or 
"modes." I do not believe the early Saints' views were that pre- 
cise. I also disagree with Van Hale's position that Mormons 
were never trinitarians. As Kent Robson knows, in spite of 
what he can tell us about philosophical problems associated 
with the omni's, both early Mormon and more recent writers, 
such as James E. Talmage and Bruce R. McConkie, have as- 
signed omniistic attributes to God. 

Perhaps the most cogent and respectful challenge to my 
essay appeared in David Paulsen's work. He and I agree that 
"the doctrinal clarification that the Father's humanlike body is 
composed of exalted flesh and bones cannot be clearly shown 
to have been understood prior to the Nauvoo period."64 At 
least part of our disagreement resulted from his "use of term 
embodied to mean having any sort of body, whether spirit, 
mortal, or exalted."65 Since we Latter-day Saints now believe 
God the Father and Jesus Christ are personages of spirit, flesh, 
and bones and the Holy Ghost is a personage of spirit, I con- 
sidered any other beliefs as differing in various ways from our 
current doctrine. As I researched and wrote the essay, I consid- 
ered "embodiment" to mean a body of flesh and bones. With 
this understanding, I assumed that a spirit personage-a spirit 
with a separate form and identity-did not qualify as em- 
bodied.66 

Paulsen's and my differences also resulted in part from the 
diverse purposes of our works and of our methodology He 
began his study with precise philosophical definitions; I 
sought to use historical documents to understand terms as 
contemporaries understood them. The effort to understand 
sermons and articles from the 1830s was often frustrating be- 
cause many of the sources seemed to assume unstated defini- 
tions, which I had to intuit from the context. 

Clearly, during the 1830s, Latter-day Saint leaders often dis- 
cussed the three members of the Godhead. In doing so, leaders 

frequently cited instances where God the Father and Jesus 
Christ appeared as separate beings. The scriptures do the same 
thing. Nevertheless, until the publication of the Lectures on 
Faith in 1835, I found no persuasive evidence to show that 
when early Latter-day Saints reflected on the nature of the 
Godhead-as contrasted with telling about members of the 
Godhead-they considered the Father, the Son, and the Holy 
Ghost as separate personages. Since their understanding 
seemed close to that of other contemporary denominations, I 
called the Latter-day Saint view trinitarian. Until the revelation 
now published as Doctrine and Covenants 130, I found no 
clear contemporary evidence for the Latter-day Saint belief that 
God the Father had a body of flesh and bones. 

As a historian, I consider documents written at the time of 
events as generally more reliable than reminiscences or later 
documents. As Paulsen points out, there were, of course, later 
reminiscences such as Truman Coe's 1836 Ohio Observer com- 
ment, which Milton Backman had called to our attention, and 
Lucy Mack Smith's 1845 History ofloseph ~ m i t h . ~ '  Unfortu- 
nately, both postdate the publication of the Lectures on Faith, 
and Mother Smith's postdates both Doctrine and Covenants 
130 and the King Follett discourse. 

Many problems I faced resulted from the beginning point of 
my project. I began by studylng the period from 1890 to 1930 
as I wrote Mormonism in  rans sit ion.^' As I worked, I wondered 
about the pains that Church leaders took to clarify doctrines. If 
the doctrines as we believe them today were already clear to 
Latter-day Saints in the early 1830s, as some present-day 
writers have asserted, why were the elaborate tum-of-the-cen- 
tury clarifications necessary? As the second paragraph of my 
essay indicated, I conceived "Reconstruction" as a way to in- 
vestigate the path toward the official adoption of the current 
doctrines of the Godhead and mankind and at the same time 
to explore some of the beliefs on the nature of the Godhead 
held by Church leaders over time. Why, I wondered, should 
the First Presidency and the Twelve have found it necessary to 
reconsider these doctrines between 1890 and 1930? Why 
should they have commissioned James E. Talmage's Articles of 
Faith andJesus the Christ? Why had they found it necessary to 
undertake such projects as the revision of Parley E Pratt's dis- 
cussion of the Godhead in Key to the Science of Theology? Why 
did they feel the need to issue an authoritative statement on 
the Godhead in 1916? Why did they remove the Lectures on 
Faith from the 1921 edition of the Doctrine and Covenants? I 
conceived my essay, in the words of scripture, as an exercise in 
understanding "line upon line" how we came to believe what 
we now believe.69 

In addition, as the text of the essay makes evident, I also 
wanted to understand the degree to which the beliefs of Latter- 
day Saint were similar to or different from the doctrines of 
some other Christian denominations. By the early twentieth 
century, they were decidedly different. But how different were 
they in the early 1830s' 

Like much of the remainder of the study, this exercise 
proved extremely difficult. I tried to solve my problems by 
comparing the language used in authoritative Latter-day Saint 
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documents with that used in representative texts from other Rather, I believe that the book is an ancient text that the 
denominations. Above all, I did not want to pick out isolated Prophet translated by the power and authority of God. 
statements either from Latter-day Saints or from other On the other hand, I argue vigorously that the Lectures on 
churches. Faith do represent Joseph Smith's views at the time. Clearly, he 

Unfortunately, Paulsen misperceived at least part of my ar- played a role in their authorship and their publication. He af- 
gument. For instance, contrary to his ~tatement,~' my argu- fixed his name to the document, and the Church published 
ment about early LDS beliefs in the nature of the Godhead does the lectures with the approval of Joseph Smith and others in 
not rely upon silence. Rather, it depends principally upon the First Presidency-Oliver Cowdery, Sidney Rigdon, and 
phrases from Church publications such as the Messenger and Frederick G. Williams-as a series of lectures "On the Doc- 
Advocate and the Evening and Morning Stal; from authorized trine of the Church of the Latter Day ~aints." '~ 
works such as the Lectures on Faith, and from scripture such Part of Paulsen's disagreement resulted either from his inat- 
as the Book of Mormon. tention to or my lack of clarity in the way that I used some 

Fortunately, Paulsen did not make the mistake of adopting terms. Unless modified by a phrase such as "the Son," when I 
the unwarranted assumption that because I cited the Book of used "God I referred to God the Father, which is the tradi- 
Mormon, I assumed that Joseph Smith authored it or that it tional way Latter-day Saints have used the term. Moreover, I 
"reflects the Prophet's environment or his own religious world- assumed that other Latter-day Saint texts used the terms in the 
view," as some other critics of my essay have.71 I find it decid- same way Such is, as I understand it, the authoritative use of 
edly ungenerous for a faithful Latter-day Saint to accuse an- the term. Talmage used the term "Godhead rather than "God 
other of such heresy I cited the Book of Mormon because I to refer to the Father, Son, and Holy Ghost as a unit in The Ar- 
have faith that Joseph Smith believed its teachings. At the same ticles of ~ a i t h , ~ ~  a book published officially by the Church. 
time, I believe that Joseph's views changed under the influence Until quite recently, I would not have thought some Latter-day 
of continuous revelation. Nevertheless, I did not then, nor do I Saints would use the word "God to mean what we generally 
now, believe that he borrowed the Book of Mormon from the call "the Godhead and that they would interpret the word 
environment, from his experiences, or from his thought. "God in some passages in the Book of Mormon the same way. 

Clearly Paulsen and some other authors such 
as Stephen Robinson disagree with me.74 
Hence, our differing uses of the term "God" 
undoubtedly constitute part of our disagree- 
ment on the interpretation of certain Book of 
Mormon passages. 

Apparently, upon the understanding of 
the word "God to mean what we usually 
term "Godhead," Paulsen bases his argument 
that there is no Book of Mormon evidence 
for considering "God as an absolute per- 
sonage of spirit who, clothed in flesh, re- 
vealed himself in Jesus Christ in Mosiah 
chapters 13-14."~~ 

I read Mosiah quite differently In the pas- 
sages, Abinadi said, "I say unto you that sal- 
vation doth not come by the law alone; and 
were it not for the atonement, which God 
himself shall make for the sins and iniquities 
of his people, that they must unavoid- 
ably perish, notwithstanding the law of 
Moses. . . . Have they not said that God him- 
self should come down among the children 
of men, and take upon him the form of man, 
and go forth in mighty power upon the face 
of the earth?" (Mosiah 13:28, 34). Chapter 

z 14 then follows with suffering servant pas- 
6 sages from Isaiah. 
5 
i I believe Abinadi uses the term "God him- 

f self" either in a traditional (rather than so- 
5 cial) trinitarian sense or he was unclear about 

"What would you say is the moral of our story!" whether he meant God the Father or God the 
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Son. Since he was preaching the gospel as a missionary to non- 
believers, I don't understand just why he should have used in- 
tentionally obtuse language. A more reasonable conclusion is 
that he simply did not understand the doctrine of the Godhead 
as we do today In defense of this belief, I point out that the 
title page of the Book of Mormon itself grants the possibility 
that the book may contain mistakes "of men." "Wherefore," it 
says, "condemn not the things of God." It may well be that 
God had not yet revealed that doctrine as we understand it 
today to Abinadi or that Abinadi had not understood God's 
revelations. Or, Paulsen may be right that the term "God in 
the passage means the Godhead or Jesus Christ. 

We have a similar problem in interpreting the famous pas- 
sage in Ether where Christ showed his spirit body to the 
brother of Jared. In the passage, Christ called himself "the Fa- 
ther and the Son," and he said "this body, which ye now be- 
hold is the body of my spirit; and man have I created after the 
body of my spirit; and even as I appear unto thee to be in the 
spirit will I appear unto my people in the fleshn (Ether 3:14, 
16). The 1916 statement clarifies how Christ may be called 
"the Father," but it is not at all clear that the brother of Jared 
understood the doctrine that way 

Moreover, we should recognize that Joseph Smith's inspired 
revision of the Bible and the 1880 canonization of the Doctrine 
and Covenants may well have left Church members with an 
incomplete understanding of these doctrines. In revising John 
4:24 and the surrounding passages, Joseph Smith deleted the 
statement "God is a Spirit." Significantly, in revising 2 
Corinthians 3:17, he let the passage "Now the Lord is that 
Spirit" stand. The Greek word translated as Lord in that pas- 
sage is Kurios which means someone supreme in authority 
Thus, the passage might refer either to God the Father, Christ, 
or perhaps even the Holy Ghost, though the context seems to 
suggest that the passage refers to God the Father. 

With respect to the Doctrine and Covenants, when the 
members voted to canonize the Doctrine and Covenants in 
1880, they accepted not only section 130 but also the Lectures 
on Faith. Until the 1921 edition, the Lectures appeared at the 
begnning of the book in a portion entitled "Doctrine and 
Covenants." The second portion of the book, entitled 
"Covenants and Commandments," contained, absent some 
more recent additions, the revelations we now consider the 
Doctrine and Covenants. 

Thus, when members voted in 1880, they approved not 
only section 130 but also the fifth Lecture on Faith. Under the 
circumstances, the conflicting understandings of God the Fa- 
ther, the Godhead, and the Holy Ghost may well have con- 
fused a number of members. 

Clearly, my article belongs to that genre which takes the 
doctrine of continuous revelation quite seriously If prophets 
understood everything perfectly at the beginning of their min- 
istry, God would have no reason to offer additional revelations 
or new inspiration on previous revelations. In this connection, 
the historical record provides instances where changes took 
place because of continuous revelations; because of the 
changing understanding of previous revelations, events, and 

scripture; and because of the acceptance of the views of certain 
prophets and other Church leaders and the rejection or revi- 
sion of the views of others. 

If I were revising the article today, I would do a number of 
things. First, I would analyze in detail the understanding of the 
Godhead in doctrinal works written by later nineteenth-cen- 
tury Latter-day Saints, including works by Orson Spencer, 
John Jaques, Parley P Pratt, Franklin D. Richards, Charles W 
Penrose, and B. H. ~obe r t s . ' ~  I would spend more space ex- 
ploring Brigham Young's views of God and the Godhead. I 
would also concentrate more on exploring the views of nine- 
teenth-century Protestant and Catholic writers. 

Finally, I freely admit that my essay may contain mistakes. 
As I have frequently said, I do not believe historians can be 
"objective." In interpreting the thoughts of people in times past 
and understanding them as they understood themselves, we 
can easily err. We try our best to insinuate our thoughts into 
others minds, but the Vulcan mind meld from Star Trek's Mr. 
Spock is fiction. After death, when we meet Christ, we will 
have a perfect knowledge; until then, we see "through a glass 
darkly" B 
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Latter-day Saint women have historically pevforrned blessings and other healing rites we currently 
regard as solely priesthood duties. But $Joseph Smith and other Mormon prophets condoned and even 

at times encouraged such practices, when did women lose this privilege? And why? 

WASHING, ANOINTING, AND BLESSING 
THE SICK AMONG MORMON WOMEN 

By Linda King Newell 
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F OR MEMBERS OF THE MODERN CHURCH OF 
Jesus Christ of Latter-day Saints, the term "washing and 
anointing" is synonymous with the initiatory ordi- 

nances of the temple endowment. Joseph Smith first intro- 
duced the practice to male members of the LDS church in the 
Kirtland Temple; he included women when he gave the en- 
dowment and sealing ordinances to his select "Quorum of the 
Anointed" in ~auvoo . '  By the time the Mormons had estab- 
lished a refuge in the Great Basin, washing and anointing had 
also been combined with healing. Although it grew out of the 
temple ordinances in Nauvoo, the practice by women was car- 
ried on outside the temple. Even after the establishment of the 
Endowment House in Salt Lake in 1855 and the later dedica- 
tions of the St. George, Manti, and Logan temples, the ordi- 
nance took place both within the confines of those sacred 
structures and in the privacy of individual homes. This paper 
focuses on the latter practice. These washings and anointings 
were clearly done in connection with "administering to the 
sick." The wording took different forms as the occasion de- 
manded. One of the most common uses of the washing and 
anointing blessing came as women administered to each other 
prior to childbirth. 

PIONEER WOMEN'S PRACTICES 
Women's washings and anointingsfor healing 

were officially sanctioned. 

T HAT women could and did participate in blessing and 
healing the sick was a clearly established and officially 
sanctioned fact by the time the Saints had established a 

refuge in the Great Basin. Women like Sarah Leavitt and Edna 
Rogers left records of their experiences with healing others in 
~ i r t l a n d . ~  In Nauvoo, the Prophet Joseph Smith not only 
formed the Relief Society as an essential part of the Church, 
but he also introduced the ceremony of the temple endow- 
ment, including washings and anointings. With the coming of 
the Relief Society, the women had an organization through 
which they manifested the gifts of the spirit. Of this period, 
Susa Young Gates, a daughter of Brigham Young, wrote: "The 
privileges and powers outlined by the Prophet in those first 
meetings [of the Relief Society] have never been granted to 
women in full even yet." Then Susa asked, "Did those women, 
do you and I, live so well as to be worthy of them 

There is considerable evidence within the minutes of the 
Nauvoo Relief Society meetings to suggest that Joseph Smith 
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seemed to envision the Relief Society as an independent orga- 
nization for women parallel to the priesthood organization for 
men.4 Yet both seemed to come under the aegis of the priest- 
hood as a power from God, not as an administrative entity 

The women themselves saw their organization as more than 
a charitable society Spiritual gifts such as speaking in tongues 
and healing the sick were not only discussed in their meet- 
ings-the sisters openly practiced them. With Joseph's ap- 
proval, Emma and her counselors laid hands on the sick and 
blessed them that they might be healed. The fifth time the 
Relief Society convened, Sarah Cleveland invited the sisters 
to speak freely, and women stood one at a time in this testi- 
mony meeting. Sister Durfee was among those who spoke. 
She "bore testimony to the great blessing she received when 
administered to after the last meeting by Emma Smith and 
[her] Counselors Cleveland and Whitney, she said she never 
realized more benefit through an administration." She added 
that she had been healed and "thought the sisters had more 
faith than the brethren." Following the meeting, Sarah 
Cleveland and Elizabeth Whitney administered to another 
Relief Society sister, Mrs. Abigail Leonard, "for the restoration 
of health."* 

In the intervening week, someone apparently reported to 
Joseph that the women were laylng their hands on the sick and 
blessing them. His reply to the question of the propriety of 
such acts was simple. He told the women in the next meeting 
"there could be no evil in it, if God gave his sanction by healing 
. . . there could be no more sin in any female laylng hands on 
the sick than in wetting the face with water." He also indicated 
that there were sisters who were ordained to heal the sick and 
it was their privilege to do so. "If the sisters should have faith 
to heal," he said, "let all hold their tongues."6 

In 1857, Mary Ellen Kimball recorded her visit to a sick 
woman in company with Presindia, her sister wife. They 
washed and anointed Susannah, cooked her dinner, and 
watched her "eat pork and potatoes" with a gratifying appetite. 
"I felt to rejoice with her for I shall never forget the time when 
I was healed by the power of God through faith in him which 
power has again been restored with the priesthood (a phrase 
that indicates a distinction in Mary Ellen's mind). 

But after I returned home I thought of the instructions 
I had received from time to time that the priesthood 
was not bestowed upon woman. I accordingly asked 
Mr. [Heber C.] Kimball if women had a right to wash 
and anoint the sick for the recovery of their health or 
is it mockery in them to do so. He replied inasmuch 
as they are obedient to their husbands, they have a 
right to administer in that way in the name of the 
Lord Jesus Christ but not by authority of the priest- 
hood invested in them for that authority is not given 
to woman. 

Mary Ellen then noted an argument that would calm appre- 
hensions for the next four decades: "He also said they might 
administer by the authority given to their husbands in as much 
as they were one with their husband."' 

At the same time, strong official encouragement for women 
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to develop and use their spiritual powers is evident. Brigham 
Young, speaking in the Salt Lake Tabernacle on 14 November 
1869, scolded both men and women for not improving them- 
selves. The example he cited was of "Why do you not live so as 
to rebuke disease?" he demanded. "It is your privilege to do so 
without sending for the Elders." He laid down some practical 
advice; if the child is ill of a fever or of an upset stomach, treat 
those symptoms by all means, beware of too much medicine, 
and remember that prevention is better than cure. He ended 
by addressing himself specifically to mothers: "It is the privi- 
lege of a mother to have faith and to administer to her child; 
this she can do herself, as well as sending for the Elders to have 
the benefit of their faith."8 Having enough faith to heal was 
clearly, for Brother Brigham, "practical religion" like having 
enough food on hand. 

The previous year in Cache Valley, Apostle Ezra T. Benson 
had called on all the women who had been "ordained to wash 
and anoint" to exercise their powers to rebuke an unspecified 
disease, which had so destructively coursed its way through 
the valleyg This record neither identifies the ordained women 
nor who ordained them. It says only that they were "ordained 
to wash and anoint." Zina Huntington Young's journal men- 
tions several healings. On Joseph Smith's birthday in 1881, she 
washed and anointed one woman "for her health and admin- 
istered to another "for her hearing." She remembered the 
Prophet's birthday and reminisced about the days in Nauvoo 
when she was one of his plural wives: "I have practiced much 

with My Sister Presindia Kimball while in Nauvoo & ever 
since before Joseph Smiths death. He blest Sisters to bless the 
sick." Three months later: "I went to see Chariton [her son] & 
administered to him, felt so sad to see him suffer. The next year 
she notes with satisfaction hearing an address by Bishop 
Whitney in the Eighteenth Ward wherein he "blest the Sisters 
in having faith to administer to there own families in humble 
faith not saylng by the Authority of the Holy priesthood but in 
the name of Jesus Christ. . . ."lo 

THE LATE 1800s: QUESTIONS ARISE 
Were women performing "ordinances"? 

What was their relationship to priesthood? 

TILL, healing by women caused some confusion; this 
quiet, routine practice on the local level occasionally 
raised questions that, when answered publicly by 

Church leaders or the Relief Society, seemed to start a ripple of 
uneasiness that sooner or later set off another inquiry. Church 
leaders began to issue general cautions about women blessing 
the sick. Angus Cannon, president of the Salt Lake Stake, in- 
cluded the following in his answer to a question about women 
holding the priesthood: "Women could only hold the priest- 
hood in connection with their husbands; man held the priest- 
hood independent of woman. The sisters have a right to anoint 
the sick, and pray the Father to heal them, and to exercise that 
faith that will prevail with God; but women must be careful 
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how they use the authority of the priesthood in administering 
to the sick."ll Two years later, on 8 August 1880, John Taylor's 
address on "The Order and Duties of the Priesthood" reaf- 
firmed that women "hold the Priesthood, only in connection 
with their husbands, they being one with their  husband^."'^ 

A circular letter sent from Salt Lake that October "to all the 
authorities of the Priesthood and Latter-day Saints" described 
the organization of the Relief Society, its composition, its pur- 
poses, the qualifications for its officers, and their duties. The 
letter includes a section called "The Sick and Afflicted": 

It is the privilege of all faithful women and lay 
members of the Church, who believe in Christ, to ad- 
minister to all the sick or aflicted in their respective 
families, either by the layng on of hands, or by the 
anointing with oil in the name of the Lord: but they 
should administer in these sacred ordinances, not by 
virtue and authority of the priesthood, but by virtue 
of their faith in Christ, and the promises made to be- 
lievers: and thus they should do in all their ministra- 
tions.13 

It seems clear that the First Presidency was answering one 
question: anointing and blessing the sick is not an official 
function of the Relief Society, since any faithful member may 
perform this action. However, by specifying women's right to 
administer to the sick "in their respective families," the Church 
leaders raised another question: what about administering to 
those outside the family circle? They gave no answer, although 
the practice of calling for the elders or calling for the sisters 
had certainly been established. 

Another question also bears on the topic: "Is it necessary for 
sisters to be set apart to officiate in the sacred ordinances of 
washing, anointing, and layng on of hands in administering to 
the sick?" Eliza R. Snow used the columns of the Woman's 
Exponent in 1884 to answer: 

It certainly is not. Any and all sisters who honor their 
holy endowments, not only have the right, but should 
feel it a duty whenever called upon to administer to 
our sisters in these ordinances, which God has gra- 
ciously committed to His daughters as well as to His 
sons; and we testify that when administered and re- 
ceived in faith and humility they are accompanied 
with all mighty power. 

Inasmuch as God our Father has revealed these sa- 

cred ordinances and committed them to His Saints, it 
is not only our privilege but our imperative duty to 
apply them for the relief of human suffering. 

Eliza Snow, in 1884, then echoed the language of Joseph Smith 
in his 28 April 1842 instructions to the Relief Society: "thou- 
sands can testify that God has sanctioned the administration of 
these ordinances [of healing the sick] by our sisters with the 
manifestation of His healing infl~ence."'~ 

In answering the question of who should "officiate in the sa- 
cred ordinances," Eliza Snow's language is instructive. By lim- 
iting its performance to those who have been endowed, she 
definitely places the source of their authority under the shelter 
of those ordinances in the temple. In other words, she saw 
washing and anointing the sick as an ordinance that could and 
did take place outside the sacred confines of the temple. 
Women, through their endowment, had both the authority 
and obligation to perform them. 

Two differing points of view were now in print. Eliza Snow 
and the First Presidency agreed that the Relief Society had no 
monopoly on the ordinance of administration by and for 
women. The First Presidency, however, implied that the ordi- 
nance should be limited to the woman's family without speci- 
fylng any requirement but faithfulness. Eliza Snow, on the 
other hand, said nothing of limiting administrations to the 
family-indeed, the implication is clear that anyone in need of 
a blessing should receive it-but she said that only women 
who have been endowed may officiate. 

As the washings and anointings continued, women at- 
tending an 1896 Relief Society conference in the Logan 
Tabernacle heard a Sister Tenn Young urge: "I wish to speak of 
the great privilege given to us to wash and to anoint the sick 
and suffering of our sex. I would counsel every one who ex- 
pects to become a Mother to have these ordinances adminis- 
tered by some good faithful sister." She later gave instructions 
on how it should be done. Her counsel was endorsed by Mary 
Ann Freeze, who "said she attended to this and the curse to 
bring forth in sorrow was almost taken away"15 

But doubts kept surfacing among women whose desire for 
approval from their presiding brethren inevitably led to ques- 
tions of propriety Answers varied, however, depending on 
who provided them. 

In 1888, Emmeline B. Wells, editor of the Exponent and 
soon to be general president of the Relief Society, sent Wilford 
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Woodruff a list of questions on the topic of washing and 
anointings. Her questions, and his response follow: 

First: Are sisters justijied in administering the ordi- 
nance of washing and anointing previous to confinements 
to those who have received their endowments and have 
married men outside of the Church? 

Second: Can anyone who has not had their endow- 
ments thus be administered to by the sisters ij she is a 
faithful Saint in good standing and has not yet had the op- 
portunity ofgoing to the templefor the ordinances? 

To begin with I desire to say that the ordinance of 
washing and anointing is one that should only be ad- 
ministered in Temples or other holy places which are 
dedicated for the purpose of g~ving endowments to 
the Saints. That ordinance might not be administered 
to any one whether she has received or has not re- 
ceived her endowments, in any other place or under 
any other circumstances. 

But I imagine from your questions that you refer to 
a practice that has grown up among the sisters of 
washing and anointing sisters who are approaching 
their confinement. If so, this is not, strictly speaking, 
an ordinance, unless it be done under the direction of 
the priesthood and in connection with the ordinance 
of laylng on of hands for the restoration of the sick. 

There is no impropriety in sisters washing and 

anointing their sisters in this way, under the circum- 
stances you describe; but it should be understood 
that they do this, not as members of the priesthood, 
but as members of the Church, exercising faith for, 
and asking the blessings of the Lord upon, their sis- 
ters, just asking the blessings of the Lord upon their 
sisters, just as they and every member of the Church, 
might do in behalf of the members of their families.16 

President Woodruff's careful distinctions between the 
temple ordinance of washing and anointing, the Church mem- 
ber? practice of washing and anointing, and the priesthood ordi- 
nance of anointing in connection with a healing blessing does 
not directly address the position Eliza R. Snow had taken ear- 
lier that only endowed women should administer to others. 
Inevitably, the issue became more confused. When precisely 
the same act was performed and very nearly the same words 
were used among women in the temple, among women out- 
side the temple, and among men administering to women, the 
distinction-in the average mind-became shadowy indeed. 

In 1889, Zina D. H. Young, addressing a general conference 
of the Relief Society, gave the sisters advice on a variety of 
topics. Between wheat storage and silk culture came this para- 
graph: "It is the privilege of the sisters, who are faithful in the 
discharge of their duties, and have received their endowments 
and blessings in the house of the Lord, to administer to their 
sisters, and to the little ones, in time of sickness, in meekness 

and humility, ever being careful to ask in 
the name of Jesus, and to give God the 
glory"17 Although she does not specify 
whether the "privilege" refers to washing 
and anointing or both, she reaffirms- 
without saylng so-that it is not a priest- 
hood ordinance. She also reiterates Eliza's 
position that it was a privilege of the en- 
dowed. 

As the last decade of the nineteenth cen- 
tury closed, procedural refinements were 
being added, both officially and in the 
wards and stakes. In 1893, the Young 
WomenkJournal published a spritely article 
advising girls to get enough faith to be 
healed, since it is "much easier . . . much 
less troublesome and expensive withal" 
than obtaining medical treatment. The 
writer then offered a program for in- 

I creasing faith: 
Do not wait until you are sick 
nigh unto death before making a 
trial of your faith and the power of 
God. The next time you have a 
headache take some oil and ask 
God to heal you. If you have a 
touch of sore throat, try the oil 

"Well, I just don't believe that it5 our divine role to be only 
gatherers and the men to be only hunters." 

and a little prayer before you try a 
single thing besides. Go to bed 
and see if you are not better in the 
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It is t h e  p r i v i l e  e of a m o t h e r  to have fa i th  a n d  € 
to a d m i n i s t e r  to her child;  t h i s  she c a n  do  
herself, as wel l  as s e n d i n g  for t h e  Elders  to 

have t h e  b e n e f i t  of t h e i r  faith 

morning. If you are, then go on adding experience to 
experience until you have accumulated a store of faith 
that will all be needed when your body is weak, and 
you are sick unto death. . . . [Alnd if you still feel sick 
ask your mother or your father to administer to you. 
Try that; then if that fails, and they wish to call in 
Elders, let them do so, and thus exhaust the ordi- 
nances of the priesthood before you take the other 
step [of calling a doctor] .18 

The brisk matter-of-factness echoes Brigham Young's practical 
heartiness-there is nothing mysterious or mystical here 
about faith and spiritual gfts. But perhaps most revealing is 
the attitude of spiritual self-sufficiency and the interchange- 
ability of the mother and father as administrators. If this article 
reflects practice among the membership at large, administra- 
tions were far from being confined to the men ordained with 
the priesthood. 

Another revealing example occurred in 1895 when Brother 
Torkel Torkelson, widely in demand in his community to bless 
the sick, records that two sisters "came to my house to wash 
and anoint my wife before her confinement. Since it happened 
that I was at home, the sisters called upon me to bless her. 
After I had blessed her and then sealed the holy ordinance 
which the sisters had performed, . . . I could see the power of 
God come upon [Sister Phelpsl," and she prophesied in 
tongues upon him, his household, and the unborn child.19 It 
is interesting that Torkelson blesses his wife because "it hap- 
pened that I was at home" and that he terms the sisters' service 
a "holy ordinance." The distinction drawn at the higher levels 
was not so restricting at the lower. 

EARLY 1900s: A GIFT IMPERILED 
Growing uneasiness, greater uncertainty-until Monnon women 

have no Church sanctionfor healing administrations. 

I N the twentieth century, controversy continued over the 
traditions and policies touching on women's administra- 
tions to the sick in general and washing and anointing 

specifically On 16 September 1901, a Relief Society general 
board meeting discussed "whether the sisters should seal the 
anointing after washings and anointings. Pres. [Elmina S.] 
Taylor said that she thought it was all right. She had received 
just as great benefit from the sealing of the sisters as from the 
brethren, but thought it wise to ask the Priesthood to seal the 

anointing when it was get-at-able." Her own testimony that 
she had been as greatly benefitted from the sisters as from the 
brothers suggests that she did not believe that a man with 
priesthood ordination might be more efficacious, only that she 
thought there was wisdom in including the priesthood holders 
as much as possible. This interpretation is borne out by her 
next statement: "And if the brethren decided that women 
could not seal the anointing then we should do as they say," 
but she could not see any reason why women could not, since 
"Aunt Zina did." 

Over five years earlier, Ruth Fox recorded a discussion with 
that same gently redoubtable Zina Young. "When asked if 
women held the priesthood in connection with their hus- 
bands, [she said] that we should be thankful for the many 
blessings we enjoyed and say nothing about it. If you plant a 
grain of wheat and keep poking and looking at it to see if it was 
growing you would spoil the root. The answer was very satis- 
fylng to me."20 

But always someone was eager to poke, and each time the 
spiritual roots of the women were imperiled. Some, like Louisa 
Lulu Greene Richards, former editor of the Womenk Exponent, 
responded indignantly On 9 April 1901, she wrote a some- 
what terse letter to Church President Lorenzo Snow con- 
cerning an article she read in the Deseret News the previous 
day, which stated: "priest, Teacher or Deacon may administer 
to the sick, and so may a member, male or female, but neither 
of them can seal the anointing and blessing, because the au- 
thority to do that is vested in the Priesthood after the order of 
Melchizedek." The question of sealing was thus added to the 
long list of ambiguities. Lulu says, "If the information given in 
the answer is absolutely correct, then myself and thousands of 
other members of the Church have been misinstmcted and are 
laboring under a very serious mistake, which certainly should 
be authoritatively corrected." She gves a hint of the kind of 
authority that would be necessary by stating firmly, 

Sister Eliza R. Snow Smith [Lorenzo's sister], who re- 
ceived the instructions from the Prophet Joseph 
Smith, her husband, taught the sisters in her day, that 
a very important part of the sacred ordinance of ad- 
ministration to the sick was the sealing of the 
anointing and blessings, and should never be 
omitted. And we follow the pattern she gave us con- 
tinually We do not seal in the authority of the 
Priesthood, but in the name of our Lord and Saviour, 
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Jesus ~ h r i s t . ~ ~  
Over the next few years, however, an emerging definition of 
priesthood authority, and an increased emphasis on its impor- 
tance, would remove more and more spiritual responsibilities 
from women and cluster them to the priesthood. The very 
statements authorizing the continuance of women3 blessings 
only signaled their dependence on that permission. One 
month later, the Relief Society general presidency sent 
President Lorenzo Snow a copy of President Woodmffk 1888 
letter to Emmeline B. Wells. This letter, discussed earlier, dis- 
tinguished between washings and blessings as an ordinance 
(and hence confined to the temple under priesthood au- 
thority) and as a sisterly act.22 As president of the Church, 
Lorenzo Snow reaffirmed the position explained in that letter 
with the exception that blessings should be "confirmedn rather 

than "sealed."23 
Sometime during the first decade of the new century, the 

Relief Society circulated a letter on Relief Society letterhead, 
called simply "Answers to Questions." Undated, it ended with 
the notation: "Approved by the First Presidency of the 
Church." This two-page letter was the most complete docu- 
ment on the subject thus far. 

Depending on the extent to which this letter was circulated, 
it may have been a response to an unsigned 1903 Young 
Woman? Journal lesson that asserted: "Only the higher or 
Melchizedek Priesthood has the right to lay on hands for the 
healing of the sick, or to direct the administration . . . though 
to pray for the sick is the right that necessarily belongs to every 
member of the This may be the earliest published 
claim that only the Melchizedek Priesthood had authority to 

heal. But the Relief Societvb aDDr0ved letter 
In what year did Jesus Christ 
leave the carpentry trade? 

What were the market principles 
under ly in~ the Last Supper? 

Compare the literary s ty les  of 
the New Testament and 6eowu l f .  

I I I  

directly countered that position. 
This letter clarified some issues that had 

previously been ambiguous or contradictory 
Administrations by women to the sick were 
not necessarily a Relief Society function, but 
the letter clearly indicated that women did 
not need priesthood permission to partici- 
pate in the performance of these duties. It 
quoted Eliza R. Snow's position that any en- 
dowed woman may perform such services. It 
said that confining blessings to one's own 
family was not necessary. The letter also cau- 
tioned women to avoid resemblances in lan- 
guage to the temple forms, and although the 
blessings should be sealed, the sisters did not 
need a priesthood holder to do it.25 

Nephi Pratt, the mission president in 
Portland, Oregon, wrote Church President 
Joseph E Smith in 1908 to inquire if he 
should, in setting Relief Society sisters apart, 
give them the authority to wash and anoint 
sisters for their confinement and also 
whether there were any forms they should 
follow in canylng out these services. 
President Smith answered that the washmgs 
and anointings in question were practices 
that 

Some of our Relief Society Sisters 
appear to have confounded . . . with 
one of the temple ordinances. . . . 
We desire you therefore to impress 
upon the sisters of your Relief 
Society that this practice is in no 
sense whatever an ordinance, and 
must not be regarded as such, un- 
less it be attended to under the di- 
rection of proper authority in con- 
nection with the ordinance of laying 
on of hands for the healing of the 
sick. 
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Where a d e f i n i t e  s t a n d  a g a i n s t  i t  has b e e n  
- 

t a k e n  by t h e  Priesthood . . . w e  c a n n o t  do 
a n  t h i n  b u t  acce t t h e i r  wil l .  . . . Where the  Y g P 
sisters are e r m i t t e d  to do th i s  for e x p e c t a n t  P - 

m o t h e r s  w e  w i s h  it d o n e  very . . . It is 
J 1 J 

s o m e t h i n g  tha t  s h o u l d  be treated very care- 

h fully, wi th  n o  s o w  or d i s c u s s i o n  m a  d e o f it. 

He emphasized, however, that even women who had not re- 
ceived their endowments could participate in the washing and 
anointing 

as there is no impropriety whatever in their doing so, 
inasmuch as they do it in a proper way, that is, in the 
spirit of faith, and prayer, and without assumption of 
special authority, no more in fact than members of the 
church generally need to be barred from receiving a 
blessing at the hands of faithful women. . . . As to the 
particular form of words to be used, there is none, not 
any more than there is for an elder to use in adminis- 
tering to the 

On 17 December 1909, the First Presidency again endorsed 
President Woodruff's 1888 letter to Emmeline B. Wells, 
making one correction: 

namely in the clause pertaining to women adminis- 
tering to children, President [Anthon H.] Lund had 
said those sisters need not necessarily be only those 
who had received their endowments, for it was not al- 
ways possible for women to have that privilege and 
women of faith might do so [give blessings] .27 

Apparently for the first time, directly and decisively, a pres- 
ident of the Church had enunciated a policy about who could 
gve and receive such blessings, separating such actions clearly 
from the temple ceremony and malung the rites accessible to 
any member of the household of faith, male or female. But the 
matter was not yet laid to rest: the quiet practice of washing 
and anointing among women went on, but it was accompa- 
nied by greater uneasiness, by more questions, and by greater 
uncertainty about the propriety of such actions. 

The Oakley (Idaho) Second Ward Relief Society minute 
book contains a rare, undated item: the written-out blessing to 
be pronounced in a washing, anointing, and sealing before 
childbirth. Even though Joseph E Smith had said that there 
was no special form for such occasions, it seems that the sisters 
were more comfortable with one written out. To what extent 
they followed the pattern, or deviated from it, is not known, 

but the very existence of the document bespeaks an insistence 
that it be done, that it be done in a certain way, and that it be 
linked to the Relief Society. They did follow earlier counsel to 
avoid the wording used in the temple. To insure that the sacred 
nature of the temple ordinances is not infringed upon, the au- 
thor carefully checked those portions of the blessing quoted 
here against wording used in the temple. They are, indeed, dif- 
ferent. And, of course, the blessing and sealing are also dif- 
ferent in concept from the temple washing and anointing. 

The first two blessings follow each other closely with only 
minor changes in the wording here and there. The blessings 
were specific and comprehensive. 

We anoint your spinal column that you might be 
strong and healthy no disease fasten upon it no acci- 
dent belaff [befall] you, your kidneys that they might 
be active and healthy and preform [sic] their proper 
functions, your bladder that it might be strong and 
protected from accident, your Hips that your system 
might relax and Qve way for the birth of your child, 
your sides that your liver, your lungs, and spleen that 
they might be strong and preform their proper func- 
tions, . . . your breasts that your milk may come freely 
and you need not be afflicted with sore nipples as 
many are, your heart that it might be comforted. 

They continued by requesting blessings from the Lord on the 
unborn child's health and expressed the hope that it might not 
come before its "full time" and that 

the child shall present right for birth and that the af- 
terbirth shall come at its proper time . . . and you 
need not flow to excess. . . . We anoint . . . your thighs 
that they might be healthy and strong that you might 
be exempt from cramps and from the bursting of 
veins. . . . That you might stand upon the earth [and] 
go in and out of the Temples of ~ o d . ~ *  

The document combines practical considerations, more 
common to women's talk over the back fence, with the reas- 
suring solace and compassion of being anointed with the balm 
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of s i~terhood.~~ The women sealed the blessing: 
Sister we unitedly lay our hands upon you to 
seal this washing and anointing wherewith you have 
been washed and anointed for your safe delivery, for 
the salvation of you and your child and we ask God to 
let his special blessings to rest upon you, that you 
might sleep sweet at night that your dreams might be 
pleasant and that the good spirit might guard and 
protect you from every evil influence spirit and power 
that you may go your full time and that every blessing 
that we have asked God to confer upon you and your 
offspring may be literally fulfilled that all fear and 
dread may be taken from you and that you might 
trust in God. All these blessings we unitedly seal upon 
you in the name of Jesus Christ ~ r n e n . ~ '  

The tender attention to both the woman's psychological and 
physical state is an example of loving service and gentleness. 
That this widespread practice continued in similar form for 
several more decades is illustrated by the account written by a 
Canadian sister. 

In the years from the early 1930s on, in the Calgary 
Ward R.S. under presidents-Bergeson, Maude 
Hayes, Lucile Ursenbach, the sisters often asked for a 

washing and blessing before going into the hospital 
for an operation or childbirth. In this ordinance two 
sisters washed the parts of the body, pronouncing ap- 
propriate words of prayer and blessing, being advised 
to avoid similarity to expressions used in a temple or- 
dinance, and at the conclusion put their hands on the 
head of the recipient and, in the name of the Lord 
pronounced a further blessing.31 

In Cache Valley, a 1910 Relief Society meeting was given 
over to testimonies of healing. President Lucy S. Cardon "read 
some instructions to the sisters on the washing and anointing 
the sick and how it should be done properly," adding a testi- 
mony of the importance of having the Spirit of the Lord. One 
sister "asked a question of the subj ." of washing and anointing, 
and Sister Martha Meedham, with a brisk earthiness that 
comes off the page, answered that 

she had done as much washing and anointing as 
anyone in this Stake. Related an experience of a 
blessing which she had given while she was in Salt 
Lake. Said she wanted to spend the rest of her life in 
doing good to others and blessing and confirming 
them. Related of experiences where all had blessed 
and anointed people. Said she had written Pres. J. E 
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W h i l e  t h e  a u t h o r i t i e s  of t h e  C h u r c h  have r u  1 e d 
. . 

tha t  i t  is p e r m i s s i b l e .  u n d e r  c e r t a i n  c o n d i t i o n s  

a n d  wi th  t h e  approval of the  priesthood, Lr 
sisters to w a s h  a n d  a n o i n t  other sisters.yet 

thev Lel tha t  i t  i s  far better ibr u s  to s e n d  for 
J 

t h e  Elders to c o m e  a n d  a d m i n i s t e r  to the  s i c k  

a n d  a f f l i c t e d .  

Smith on the sub. and he told her to keep on and 
bless & comfort as she had done in the past. It was a 
gift that was only given to a few, but all sisters who de- 
sired and are requested can perform this. 

Along with a number of other women, the local Relief Society 
president, Margaret Ballard, "spoke of her explerience] in 
washing and anointing and said they had carried out these in- 
structions given." The next sentence speaks volumes, not only 
for the independence of the Relief Society but perhaps also of 
mingled pride and trepidation: "The sisters felt that the Bishop 
should be acquainted with the work we do."32 Sister Ballard 
continued, telling the sisters, "how she had been impressed to 
bless and administer to her father who was sick and suffering 
and he had been healed. Had also been impressed to bless her 
husband and he was healed." The meeting closed, appropri- 
ately, with singing, "Count Your Many Blessings." 

This rare glimpse into a Relief Society group discussing 
anointings and blessings is revealing. In addition to the strong 
associations with faithfulness, the gift of the Holy Ghost, and 
the importance of personal worthiness, there were other kinds 
of teachings. One was the irreplaceable testimony of personal 
experience. The document also shows a sharing of information 
the sisters had about current policy, former policy, and folk- 
lore, along with asking: how do these experiences relate to the 
priesthood? That, after all, was the crucial question. 

In October 1914, President Joseph F! Smith and his coun- 
selors sent a letter to bishops and stake presidents establishing 
official policy on "Relief Society Sisters Regarding Anointing 
the Sick." For the first time, such a document did not come 
from the Relief Society itself.33 

Little of the information was new. It formalized policy that 
had taken shape over the years: Lorenzo Snow's stipulation 
that the blessing must be confirmed rather than sealed, 
Wilford Woodruff's that it was neither a Relief Society function 
nor an ordinance. The only new policy seems to be that such 
work comes under "the direction of" the bishop. At the 13 
April 1921 general conference, First Presidency Counselor 

Charles W Penrose reported women asking "if they did not 
have the right to administer to the sick," and he, quoting Jesus' 
promise to his apostles of the signs that will follow the be- 
lievers, conceded that there might be 

Occasions when perhaps it would be wise for a 
woman to lay her hands upon a child, or upon one 
another sometimes, and there have been appoint- 
ments made for our sisters, some good women, to 
anoint and bless others of their sex who expect to go 
through times of great personal trial, travail and 
"labor;" so that is all right, so far as it goes. But when 
women go around and declare that they have been set 
apart to administer to the sick and take the place that 
is given to the elders of the Church by revelation as 
declared through James of old, and through the 
Prophet Joseph in modem times, that is an assump- 
tion of authority and contrary to scripture, which is 
that when people are sick they shall call for the elders 
of the Church and they shall pray over them and offi- 
cially lay hands on them.34 

Even though he cited the authority of Joseph Smith, and even 
though Joseph Smith certainly taught the propriety and au- 
thority of elders to heal the sick, President Penrose also contra- 
dicted the extension of healing privileges to women by Joseph 
Smith. In fact, Joseph Smith had cited that same scripture 
(James 5: 14) in the 12 April 1842 Relief Society meeting but, 
ironically, had made a far different commentary: "These signs 
. . . should follow all that believe whether male or female."35 

Throughout the 1920s, Church leaders increasingly drew 
bolder lines between spiritual gifts and priesthood powers. 
With the clarification of the priesthood role came restriction in 
the women's sphere. Church leaders made it clear that women 
did not have right to priesthood power. Further definition of 
priesthood included healing, anointing with oil, etc., as exclu- 
sive functions of elders. 

By 1928, President Heber J. Grant defended the priesthood 
against "complaint . . . about the domination of the people by 
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those who preside over them." He quoted the description of 
the ideal way in which priesthood authority is to function, 
found in Doctrine and Covenants 12 1, then asked, somewhat 
rhetorically, "Is it a terrible thing to exercise the priesthood of 
the living God in the way that the Lord prescribes: 'By kind- 
ness and gentlene~s"'?~~ The pattern had now been estab- 
lished, clarified, and validated. 

The strength of that pattern can be seen through a letter 
from Martha A. Hickman of Logan, who wrote to Relief Society 
General President Louise Yates Robison, asking: 

Is it orthodox and sanctioned by the Church today 
to perform "washing" and "anointings" for the sick 
(sisters) especially in preparation for confinement in 
childbirth? 

Some have advocated that the proper procedure 
would be to have a special administration by some 
member bearing the Priesthood for those desiring a 
special blessing at this time. 

Some years ago when our temples did away with 
this ordinance for the sick and expectant mothers, in 
many of our wards in this stake, as well as adjoining 
stakes, committees of sisters, generally two or three in 
each committee, were called and set apart for this 
work of "washing" and "anointing," in their respective 
wards, wherever this ordinance was desired. 

I happen to be the head of this committee in the 
First Ward of Logan Stake. We have officiated in this 
capacity some ten years, have enjoyed our calling, 

How in t h e  Wor ld? -  - 
C o l ~ ~ b i a  House Records 

and have been appreciated. However, since above 
questions have arisen we do not feel quite at ease. We 
would like to be in harmony, as well as being able to 
inform correctly those seeking information. Our 
Stake Relief Society President, nor our Stake President 
seem to have nothing definite on this matter.37 

Sister Robison sent the letter back to the stake Relief Society 
president with an attached letter explaining: 

In reference to the question raised, may we say that 
this beautiful ordinance has always been with the 
Relief Society, and it is our earnest hope that we may 
continue to have that privilege, and up to the present 
time the Presidents of the Church have always al- 
lowed it to us. There are some places, however, where 
a definite stand against it has been taken by the 
Priesthood Authorities, and where such is the case we 
cannot do anything but accept their will in the matter. 
However, where the sisters are permitted to do this 
for expectant mothers we wish it done very quietly, 
and without any infringement upon the Temple ser- 
vice. It is in reality a mother's blessing, and we do not 
advocate the appointment of any committees to have 
this in charge, but any worthy good sister is eligible to 
perform this service if she has faith, and is in good 
standing in the Church. It is something that should be 
treated very carefully, and as we have suggested, with 
no show or discussion made of it. 

We have written to Sister Hickman and told her to 
consult you in this 
matter, as it is always 
our custom to discuss 
matters of this lnnd 
with our Stake 
Presidents, and have 
them advise the sisters 
in their 

There is an air of almost wistful 
timidity about Sister Robison's 
letter that bespeaks near-resig- 
nation toward the change that 
was happening, not necessarily 
because the policy against bless- 
ings had changed per se, but be- 
cause policy about the priest- 
hood had changed the 
environment in which they oc- 
curred. Non-priesthood bless- 
ings were now suspect. One of 
the last documents on the sub- 
ject is a little notebook con- 
taining a record of "Washing[sl 
and Anointingls] done by sisters 
in 31st Ward" in Salt Lake City 
It begins in 1921: "Sister Dallie 
Watson for confinement. Dec. 

u 

E 
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There is t h e  prayer tha t  i s  u n l i k e  t he  

[priesthood] a d m i n i s t r a t i o n ;  i t  m a k e s  t h e  

r e q u e s t  to the  Lord to heal a n d  m a y  be offered 

by a n y  s o u l  w h o  has a d e s i r e  to do so a n d  is 

n o t  a n  o r d i n a n c e .  The prayer is a re CI u e s t  f or 

t h e  Lord to act. w  h ereas . . . t he  a d m i n i s t r a t i o n  

h i s  g i v e n  by t h e  b r e t h r e n  i n  t e n a m e  o I C h r i s t .  

-SPENCER W KIMBALL 

and Mary E. Creer. 1033 Lake Street." Every few weeks there is 
another entry, usually for childbirth, but sometimes for illness. 
The last entry is 2 July 1945, to a Jane Coulam Moore by three 
sisters, one of whom is the same Sister Goddard who had offi- 
ciated twenty-four years earlier at the first anointing.39 

The next year brought the official death knell of this partic- 
ular spiritual gift. On 29 July 1946, Elder Joseph Fielding 
Smith of the Quorum of the Twelve wrote to Belle S. Spafford, 
the Relief- Society general president, and her counselors, 
Marianne C. Sharp and Gertrude R. Garff. 

While the authorities of the Church have ruled that it 
is permissible, under certain conditions and with the 
approval of the priesthood, for sisters to wash and 
anoint other sisters, yet they feel that it is far better for 
us to follow the plan the Lord has given us and send 
for the Elders of the Church to come and administer 
to the sick and affli~ted.~' 

It would certainly be difficult for a sister to say that she did 
not wish to follow "the plan the Lord has gven us" by asking 
for administration from her sisters rather than from the elders. 
One Relief Society worker in Canada recalled: "This ordinance 
was a comfort and strength to many. But it was discontinued 
and the sisters were asked to call for administration by the 
Priesthood instead when necessary and desirable." 

Elder Smith's pronouncement ended the practice where it 
had not already stopped. There is no further evidence of such 
blessings being given by women. 

A 1981 article in the New Era, "President Kimball Speaks 
out on Administration to the Sick," bears on the topic at hand. 
Although it does not deal with the long-forgotten practice of 
washing and anointing the sick, it does state what appears to 
be current Church policy in regards to blessing the sick. 

The administration proper is an ordinance of two 
parts, the anointing and the sealing. An elder pours a 
small quantity of oil on the head of the one to be 
blessed, near the crown of the head if convenient, 

never on the other parts ofthe body [italics mine], and in 
the name of the Lord and by authority of the priest- 
hood, he anoints the person for the restoration of 
health. The sealing is performed by two or more el- 
ders, one of whom, as mouth, seals the anointing and 
gves an appropriate blessing, also in the name of 
Jesus Christ and by authority of the priesthood. 

Allowances can be made for unusual circumstances, for ex- 
ample, when only one Melchizedek holder is present. In this 
case, the article states, "a substitute program is followed. One 
elder, presumably acting alone, may "gve a blessing, likewise 
in the name of the Lord and by authority of the Melchizedek 
Priesthood. . . . Only by the priesthood are results manifested." 

Nowhere in the article does it mention an instance where a 
mother, wife, or other female could assist the priesthood 
holder. It does, however, state: 

Then there is the prayer that is unlike the administra- 
tion; it makes request to the Lord to heal and may be 
offered by any soul who has a desire to do so and is 
not an ordinance in the same sense. The prayer is a 
request for the Lord to act, whereas the blessing or the 
administration is pven by the brethren in the name of 
~ h r i s t . ~ ~  

Perhaps women can gain some measure of comfort from 
Elder James E. Talmage, who wrote: 

When the frailties and imperfections of mortality are 
left behind, in the glorified state of the blessed here- 
after, husband and wife will administer in their re- 
spective stations, seeing and understanding alike, co- 
operating to the full in the government of their family 
kingdom. Then shall women be recompensed in rich 
measure for all the injustice womanhood has endured 
in mortality. . . . Mortal eye cannot see nor mind com- 
prehend the beauty, glory, and majesty of a righteous 
woman made perfect in the celestial kingdom of 
 GO^.^^ 
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anointing: 

Is it necessary for one or more sisters to be 
set apart for that purpose? . . . or should it 
be done under the direction of the 
Presidency of the Relief Society, or could 
any good sister officiate? 

%\ I Thii seems to include three questions. 

"I  don't know what's wrong with me. . . . It5 getting so I can't tell 
the di_fference between the Truth and a truism anymore!" 

Firstly, our late President Sister Eliza R. 
Snow Smith said manv times. "Anv good , - 
sister who had received her endowments 
and was in good standing m the Church, 
might officiate in washing and anointing 
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previous to confinement, if called upon, or requested to do so by the 
sister or sisters desiring the blessing: (but should not offer her ser- 
vices.) 

Secondly, Not necessarily under the direction of the Presidency of 
the Relief Society, although it is most likely whoever was called upon to 
render such services would be a member of the Relief Society in her 
own Ward. Some sisters are gifted in ministering and comforting with 
faith, and adaptability, who might not be chosen to preside or fill any 
official position in the Relief Society, then the sister herself who desires 
the blessing might have some choice as to whom she would prefer, and 
there are many little things might be taken into consideration, all cases 
are not alike, all circumstances are not the same, wisdom and the guid- 
ance of the Holy Spirit are things necessary in all such matters. 

Thirdly, in reference to children in sickness, one could not always 
wait to consult the Presidency of the Relief Society; mothers, grand- 
mothers, and often other relatives attend to a sick child both in admin- 
istering and in the washing with pure water and anointing with the 
consecrated oil; but generally in neighborhoods, there are sisters who 
are specially adapted to minister to children, and who have in a large 
degree the gift of healing under the influence of the Holy Spirit, who 
are possessed of greater humility and have cultivated the gift, or whom 
the Lord has greatly blessed. 

Second question: "Should the washing be sealed?" It is usual to do 
t h  in a few simple words, avoiding the t e r n  used in the Temple, and 
instead of using the word "Seal" we would use the word "Confirm" in 
the spirit of invocation. 

Thrd question: "Have the sisters a right to seal the w a s h g  and 
anoint, using no authority, but doing it in the name of Jesus Chnst, or 
should men holding the Priesthood be called in?" The sisters have the 
privilege of laying their hands on the head of the one officiated for 
and confirming the anointing in the spirit of invocation, and in the 
name of Jesus Christ, not mentioning authority The Lord has heard 
and answered the prayers of the sisters in these ministrations many 
times. 

In suggestions made in reference to washing and anointing the sis- 
ters are always advised to h e e l  and offer prayer previous to officiating 
in any sacred duty 
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rience in blessing a chld who had been given up by the doc and it got 
well. Know that if we get the faith and the spirit of God with us we can 
bless as well as the Brethren. . . . 

Pres. Hattie Hyde spoke of her experiences in Wyo. where the 
brethren had helped the sisters to bless and anoint the sick. 

Sister R. Moench said that Pres. Young had said that the sisters 
need not be set apart for this calling but if they can call in any good 
brethren to seal the anointing so much the better. 

Pres. Lucy S. Cardan said they use to in the Temple have the 
brethren seal the anointing but now they do not. Knows that one sister 
can bless another. We have that privilege but when we can get the 
brethren we should have them seal the blessing. 

33. Messages of the First Presidency, 4:314-15. 
To the Presidents of Stakes and Bishops of wards:- 

Questions are frequently asked in regard to washing and anointing 
our sisters preparatory to their confinement. In a circular issued by the 
leading sisters of the Relief Society a number of questions on this 
matter have been answered and correct instructions given, but 
notwithstanding this having been done, we judge from the contents of 
letters received by us that there exists some uncenainty as to the 

proper persons to engage in this administration; we have therefore 
considered it necessary to answer some of these questions, and give 
such explanations as will place this matter in the right light. We quote 
some of these questions and give our answers: 

1. Is it necessary for one or more sisters to be set apart to wash and 
anoint the sick? 

2. Should it be done under the direction of the Relief Society? 
Answer: Any good sister, full of faith in God and in the efficacy of 

prayer may officiate. It is therefore not necessary for anyone to be set 
apan for this purpose, or that it should be done exclus~vely under the 
direction of the Relief Society 

3. Must the sister officiating be a member of the Relief Society? 
Answer: It is conceded that most of our sisters, qualified to per- 

form thls service and gifted with the spirit of healing and the power to 
inspire faith in the sick, belong to the Relief Society, but if the sick 
should desire to have some good sister who is not a member of the 
Relief Society administer to her, that sister had the right to so admin- 
ister. 

4. Have the sisters the right to administer to the sick children? 
Answer: yes: they have the same right to administer to sick chil- 

dren as to adults, and may anoint and lay hands upon them in faith. 
5. Should the administering and anointing be sealed? 
Answer: It is proper for sisters to lay on hands, using a few simple 

words, avoiding the terms employed in the temple, and instead of 
using the word "seal" use the word "confirm." 

6. Have the sisters a right to seal the washing and anointing, using 
no authority, but doing it in the name of Jesus Chnst, or should men 
holding the priesthood be called in? 

Answer: The sisters have the privilege of laylng their hands on the 
head of the person for whom they are officiating, and confirming and 
anointing in the spirit of invocation. The Lord has heard and answered 
the prayers of sisters in these administrations many times. It should, 
however, always be remembered that the command of the Lord is to 
call in the elders to administer to the sick, and when they can be called 
in, they should be asked to anoint the sick or seal the anointing. 

7. Are sisters who have not received their endowments competent 
to wash and anoint sisters previous to confinement? 

Answer: It must always be borne in mind that t h  administering to 
the sick by the sisten is in no sense a temple ordnance, and no one is 
allowed to use the words learned in the temple in washing and 
anointing the sick. Sisters who have had their endowments have re- 
ceived instructions and blessings wh~ch tend to give them stronger 
faith and especially qualify them to officiate in this sacred work; but 
there are good faithful sisters, who through circumstances have not re- 
ceived their endowments, and yet are full of faith and have had much 
success in ministering to the sick, who should not be forbidden to act, 
if desired to do so by our sisters. 

In conclusion we have to say that in all sacred functions performed 
by our sisters there should be perfect harmony between them and the 
Bishop, who has the direction of all matters pertaining to the Church 
in h1.5 ward. 

Your brethren, 
Joseph E Smith, 
Anthon H. Lund. 
Charles W Penrose. 
First Presidency 

34. Conference Report, 3 April 1921, 190-91. 
35. Relief Society Minutes of Nauvoo (sixth meeting), 12 Apr. 1842. 
36. Conference Report, 5 Oct. 1928,8-9. 
37. Martha A. Hickman to Pres. Louise Y. Robison, 28 Nov. 1935, Church 

Archives. 
38. Louise Y. Robison, 5 Dec. 1935. Copy in possession of author. 
39. Photocopy of holograph, courtesy Charlott Boden Erickson, Church 

Archives. 
40. Quoted in Messages of the First Presidency, 4:3 14. 
41. "President Qmball Speaks out on Administration to the Sick," New Era, 

Oct. 1981,46, 50. 
42. James E. Talmage, "The Eternity of Sex," Young Women's]oumal, 25 (Oct. 

1914):602-03. 
43. Doctrines of Salvation 3:178, as quoted in Choose You This Day, Melchizedek 

Priesthood Personal Study Guide, 198&81,200. 
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Missionaryfolklore may be unique to missionaries, but its 
functions are common among all people. Folklore helps us relieve 

stress, build community, and transcend our human limitations. 

By William A. Wilson 

HE SAID, "GENTLEMEN, I HAVE HERE A GLASS OF POISON. IF YOU WILL DRINK THIS POISON AND REMAIN 
ALIVE, I WILL JOIN YOUR CHURCH, NOT ONLY MYSELF BUT MY ENTIRE CONGREGATION." AND HE SAID, 
"IF YOU WON'T DRINK THIS POISON, WELL, THEN I'LL CONCLUDE THAT YOU ARE FALSE MINISTERS 
O F  THE GOSPEL, BECAUSE SURELY YOUR LORD WON'T LET YOU PERISH." AND SO THIS PUT THE 
MISSIONARIES IN KIND OF A BIND, SO THEY WENT OFF IN A CORNER AND GOT THEIR HEADS TOGETHER 
AND THEY THOUGHT, "WHAT ON EARTH ARE WE GOING T O  DO?" SO FINALLY, AFTER THEY 
DECIDED, THEY WENT BACK OVER AND APPROACHED THE MINISTER AND SAID, "TELL YOU WHAT- 
WE'VE GOT A PLAN." THEY SAID, "YOU DRINK THE POISON, AND WE'LL RAISE YOU FROM THE DEAD." 
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N OT LONG AGO, I WAS ASKED TO ENTERTAIN 
some of my colleagues at a faculty gathering by 
telling stories about J. Golden Kimball, that crusty 

old Mormon divine who salted his sermons and public state- 
ments with a liberal sprinkling of cuss words and earthy 
metaphors. Because I know a fair number of these stories and 
enjoy telling them, I agreed. The event was a tolerable success. 
At least most people laughed, and no one threw brickbats. 
Still, as I drove home, I wondered if I had not done more harm 
than good. I had, I feared, simply strengthened the notion, 
held by many, that the study of folklore might provide inter- 
esting material for after-dinner speeches but certainly could 
not be expected to increase our understanding of the human 
condition. 

This evening, I would like to rectify that impression. The 
night I told J. Golden Kimball stories, I played the role of folk- 
lore performer. Tonight, I will play the critic. My argument will 
be that the performance of folklore-whether it provides us 
with delight and amusement or causes us to fear and 
tremble-is one of our most fundamental human activities. 
The study of folklore, therefore, is not just a pleasant pastime 
useful primarily for whiling away idle moments. Rather, it is 
centrally and crucially important in our attempts to under- 
stand our own behavior and that of our fellow human beings. 

To defend this thesis, I will share with you some of the in- 
sights my colleague John B. Hams and I have gained from 
studylng the folklore of Mormon missionaries. Some ten years 
ago, Professor Harris and I began collecting missionary folk- 
lore, mostly from recently returned missionaries attending 
Brigham Young and Utah State Universities. The results of our 
efforts now fill eleven volumes-a database large enough, we 
believe, to at last warrant some generalizations. I would prefer 
to move directly to a discussion of this data, but I have learned 
from past experience that if we hope to arrive at any common 
agreement tonight, we must first come to some general under- 
standing of what folklorists study 

WHO ARE THE "FOLK" OF FOLKLORE? 
Individuals don't belong to one "folk" group; they have multiple 

social identities-mothel; teachel; Democrat, tennisfan, Mormon. 

I N brief, folklorists study people, the "folk," who in face- 
to-face interactions with other people attempt to control 
the circumstances of their lives by generating, performing, 

and transmitting "lore," by communicating, that is, through 
traditional forms ranging from the songs they sing and the sto- 

WILLIAM A. WILSON is humanities professor emeritus of litera- 
ture and folklore at Brigham Young University and adjunct pro- 
fessor of English at Utah State University. This paper was delivered 
as the Sixty-fourth Annual Faculty Honor Lecture in the 
Humanities at Utah State University on 18 November 1981; it was 
publishedfirst as a pamphlet by Utah State University Press and 
then in the JanuarylFebruary 1982 issue of SUNSTONE. Bert 
Wilson may be contacted by e-mail at <bert@ltsnet.com>. 

ries they tell to the ways they celebrate their birthdays and pre- 
pare their food. 

The people who generate, perform, and transmit this lore 
are, among others, you people in the audience tonight. When 
the termfolklore was coined in 1846, the "folk were thought 
at that time to be unsophisticated, unlettered peasants-the 
vulgus in populo-people living mainly in rural areas, isolated 
from the more civilized members of society and canylng in 
their collective memory survivals, or relics, of earlier, primitive 
customs and usages. This notion held sway throughout the 
nineteenth century and through much of this one; indeed, it 
has not yet completely faded. For many, the term folklore still 
conjures up images of European peasants spinning tales of 
olden times or of Appalachian hillbillies strumming happily 
away on their banjos. 

By mid-century, however, most folklorists had begun to 
hold a more realistic view. They came gradually to understand 
that folklore can help us understand not just the past but also 
the present, that folklore flourishes in urban industrial centers 
as well as in the agrarian countryside, and that all of us-so- 
phisticated and unsophisticated alike-possess folklore and 
participate in folklore processes. As a result, they began to 
speak not of thefolk but of different folks, that is, of different 
folk groups isolated from the rest of society and bound to- 
gether by such circumstances as age, occupation, religion, eth- 
nicity, and regional habitat. And they began to study such di- 
verse groups as children and senior citizens, airline hostesses 
and medical doctors, Amish and Catholics, Westerners and 
southerners-and even such people as Mormon missionaries, 
who could be defined as an occupational subgroup within the 
larger Mormon religious group. 

Though certainly an advance over the older view of the folk 
as peasants or quaint rural people, this newer concept, which 
dominates much of American folklore research today, is not 
without problems. First, it stereotypes people, failing to take 
into account differences and assuming that what is true of one 
group member will be true of them all. Second, it focuses on 
what is unique to a particular group rather than on what 
members of the group share in common with other people. As 
a result, folklore study, which above all else ought to be a hu- 
mane discipline, fails at times to acknowledge our common 
humanity and serves, or can serve, as a divisive rather than a 
uniting force in society 

To counter these problems, some folklorists have begun to 
speak not of different folk groups but of different social identi- 
ties. For example, I am a Mormon, but I am also a father, a 
teacher, a Democrat, an Idahoan, a tennis fan, a photography 
nut, and so on. To assume that one can know me fully simply 
by identifying me as a Mormon is to assume too much. It 
seems safer to say that in certain situations my Mormon iden- 
tity will become dominant and my other identities will be 
forced into the background, though never fully suppressed- 
that is, even in my most intense Mormon moments, I will not 
cease entirely to be a Democrat, and conversely, when I play 
the role of Democrat, I will not cease to be a Mormon. In those 
situations in which my Mormon identity becomes dominant, I 
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will think and act in traditionally prescribed ways, in ways at least one other missionary companion, a circumstance that 
somewhat similar to those in which other Mormons will think reminds them constantly of their missionary role. They thus 
and act when their Mormon identities are dominant. This afford us an excellent opportunity to observe the behavior of 
being the case, one should be able to observe these Mormon people whose shared identity persists for a sustained period 
ways of thinking and acting and then say something about the and to discover what is unique and what is universal in that 
nature of Mormon behavior in general. Generalizations, how- behavior. 
ever, must be used with care; no one individual will ever fit the Presently, some thirty thousand missionaries, most between 
generalized pattern completely, and this behavior, though it the ages of nineteen and twenty-three, serve in all areas of the 
may have taken on a distinctive Mormon coloring-or, in our free world and in some not so free. One could argue that the 
case, a Mormon missionary hue-may not be peculiar to geographical spread of these missionaries and the cultural dif- 
Mormons or missionaries at all but rather to people every- ferences in the lands in which they serve preclude the devel- 
where. opment of a folklore widely known to most of them. Such an 

argument overlooks the nature of missionary work. Though in 
THE STRUCTURE OF MISSIONARY FOLKLORE the past this work was somewhat loosely organized and mis- 

Meaning is in the telllnp o f a  tale, which is shaped sionaries, once called to the field, were left pretty much to 
by the performer and the audience. their own devices, this is not the case today. The work is now 

tightly structured and highly programmed and routinized. 

F ROM this point of view, Mormon missionaries are not Missionaries in Japan, Finland, Argentina, and Los Angeles 
uniquely missionaries. Each elder or sister is a com- will follow essentially the same schedule, participate in the 
posite of the identities he or she has brought to the same activities, and abide by the same rules as missionaries 

field; no two are exactly alike. However, unlike the rest of us, throughout the system. Though regional differences will obvi- 
who are constantly changing roles (and therefore identities), ously occur, it is possible to identify a missionary lifestyle that 
missionaries play the same role for the duration of their mis- has produced a common folklore. 
sions. Occasionally, and often to the displeasure of their This folklore has evolved over time from day-to-day inter- 
leaders, some of the missionaries' other identities will come to actions of missionaries facing similar problems and involved in 
the fore; but for the most part, from the time they are called to similar social situations. As they have participated in typical 
the field until they are released two years later, these young activities (such as door-to-door "tracting" or holding discus- 
people are engaged full tilt in missionary activity Even in those sions in the homes of investigators), or as they have experi- 
moments when they are not directly involved in proselyting ef- enced recurrent events (such as facing hostile crowds or wit- 
forts, they must at all times, day and night, be accompanied by nessing some people accept their message and join their 

church), they have developed some- 
what similar responses and attitudes to 
the circumstances of their lives, and 
they have told stories and participated 
in activities that embody these attitudes 
and that give them a sense of control in 
a world not always friendly The more 
they have told these stories and partici- 
pated in these activities, the more they 
have formularized them into recogniz- 
able patterns. As they have continued to 
face problems and find themselves in 
social situations similar to those that 
have occurred in the past, they have 
sought resolutions in these now tradi- 
tional stories and activities-or, in 
other words, in their folklore. 

No matter what form this folklore 
takes-song, tale, customary prac- 
tice-the performance of it will almost 
always be an act of communication, an 
act through which the performer at- 

Z 

tempts to persuade the audience, and 
sometimes him or herself, to accept a 

3 certain point of view or to follow a cer- 
o tain course of action. These perfor- 
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"They bowed their heads over the meal, and the elder said, 'Prayer 

number 9, Amen.' To the new missionaries' astonishment, the zone 

leader very seriously said, 'Elder, you always offer the same prayer.'" 

mances might be called exercises in behavior modification. 
They may entertain us, but they also change us. 

Obviously, not all communicative acts aimed at persuasion 
are folklore. We can distinguish those that are by at least three 
identifying features that "frame" them, or set them off, from the 
regular flow of communication. 

First, folklore is framed by the use of beginning and closing 
markers. When we hear someone say, "Once upon a time . . ." 
or "Say, did you hear about . . . ," we know that regular con- 
versation is about to be interrupted by the telling of a tale. 
When the narrator says, "And they lived happily ever after" or 
"And that really happened," we know that the telling has 
ended and that regular discourse will begn again. The 
markers that signal the beginnings and endings of other folk- 
loric communications may be subtler, but they nevertheless 
exist; when we pick up the appropriate signal, we know what 
will follow. 

Second, folklore is framed, as I have already noted, by a re- 
current and clearly recognizable structural pattern. For ex- 
ample, the basic structure of Mormon legends of the Three 
Nephites is this: someone has a problem; a stranger (usually an 
old man) appears; the stranger solves the problem; the 
stranger miraculously disappears. A story may have more to it 
than this-the person visited may be tested by the old man 
before being helped-but it must have these elements. Any 
story incorporated into the Nephite cycle will be adjusted to 
make it conform to this pattern. The process is similar to a 
writer's attempt to develop his or her personal experience into 
a short story To be successful, the writer must diston the ex- 
perience to make it fit the requirements of form. Missionaries 
telling their own experiences do the same thing. The experi- 
ences are real enough, but the missionaries must distort, or at 
least carefully select, the details of these experiences to make 
them fit the narrative forms traditional in the mission field. 

Third, stories are framed by a stylized manner of perfor- 
mance. Stylistic devices include such things as gestures, body 
language, rhythmical speech, musical sounds, shifts in intona- 
tion, and the use of ceremonial language. When someone tells 
a J. Golden Kimball story and imitates Kimball's high-pitched 
nasal voice, the performer is using a stylistic device. 

Folkloric communication, then, can be distinguished from 
other forms of communication by beginning and closing 
markers, by recognizable structural patterns, and by stylized 

presentation. These distinguishing features, of course, warrant 
our calling folklore what literature itself is generally considered 
to be-an artful rendering of significant human experience. In 
at least one imponant way, however, folklore differs from liter- 
ature. No matter how much advice a poet may get from col- 
leagues and no matter how he or she attempts to shape the 
lines to communicate effectively with a specific audience, once 
the poem is completed and committed to print, the exchange 
between poet and audience ends. Each person may respond 
differently to the poem and may interpret it differently But the 
words themselves, as they appear on the printed page, will 
ever remain the same. 

With folklore, there is no printed page. There is only the 
performance in which a song is sung, a tale told, a ritual en- 
acted. The song, tale, or ritual are parts of the whole, but they 
are not the whole itself. The performance is the whole. The 
markers I have discussed above do not set off a story; they set 
off the telling of a story, a telling whose form and meaning are 
shaped by teller and listener alike as each responds to and 
gives feedback signals to the other. Thus in a very real sense, 
the telling is the tale, the singng is the song, the enactment is 
the ritual. The artistic tensions that develop as one reads a 
poem occur primarily between the reader and the lines on the 
written page and only indirectly, through these lines, between 
the reader and the poet. The artistic tensions that develop in a 
folklore performance occur directly and dynamically between 
listener and performer. We can record part of the performance 
and print it in a book as a folklore text, but in doing so we give 
readers only a mutilated bit of reality. The real art of folklore 
and the real meaning of folklore lie only in the performance of 
folklore. 

For example, when a group of missionaries is faced with a 
problem that needs solving-what to do, for instance, with a 
recalcitrant elder (a male missionary) who will not do his duty 
or who may have committed an unworthy act-one of the 
missionaries will assume the role of storyteller, or performer. 
Looking to the wisdom handed down from the past and there- 
fore considered to be of special value, he will begin to tell of an 
earlier missionary who behaved in a similar way and suffered 
the wrath of God as a result. His listeners may not know the 
particular story being told, but they will know its form and 
will recognize the values the teller is attempting to uphold. 
They will expect him both to stay within the narrative bounds 
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dictated by tradition and at the same time to perform well 
enough to excite their sympathies and persuade, or attempt to 
persuade, them to accept his point of view. In other words, 
they will judge the competency of his performance. As they do 
so, they will send signals as feedback. He will then adjust his 
storytelling accordingly, manipulating the form and especially 
the style of his presentation to make it as artistically powerful, 
and therefore as persuasive, as possible. If he is successful, he 
will reform the sinner, or at least he will persuade fence-sitters 
not to follow the sinner's example. As we slum rapidly over a 
number of examples tonight, we should remember that be- 
hind each of them lies this kind of performance. 

Clearly, no two missionary folklore performances will ever 
be the same, even if the same story is told in both. The time 
and place of telling, the nature of the audience, the skill of the 
teller, the reason for the telling-all these will combine to 
make the form and meaning of each performance unique to 
that performance. Still, while each performance is different 
from every other one, each is also similar to others. From per- 

formance to performance, through time and space, there will 
be consistencies and continuities in the products of these per- 
formances (the stories, songs, customs, and language usages), 
in the ways missionaries express themselves, and in their rea- 
sons for doing so. These are the focus of our study. 

To understand the significance of these consistencies and 
continuities in the lives of missionaries, we must look closely 
at the circumstances under which missionaries generate folk- 
lore and especially at the uses to which they put it. I will look 
at four of these. Each is different from the others, but in each 
we find missionaries attempting to maintain a sense of stability 
in an unstable world. 

CREATING AN ESPRIT DE CORPS 
Folklore binds missionaries together and instills 

equality in an authoritative system. 

T HE first use missionaries make of 
folklore is to create an esprit de corps, 
a sense of solidarity among them- 

selves. When a brand-new, nineteen-year-old 
elder, a "greenie," arrives in some distant mis- 
sion field, frightened, feeling very much an 
outsider, and wondering if he should catch 
the next plane home, the first folklore he is 
likely to encounter will probably be directed 
against him. For example, in Norway, when a 
new missionary arrived, seasoned elders: 

sat him down in a chair; they fixed a 
light above him, and they interro- 
gated him about his moral life. 
When he volunteered the informa- 
tion that he had kissed a g r l  before, 
they let him know that he was com- 
pletely washed up as far as his career 
goes in the mission. He would al- 
ways be a junior companion, never 
be allowed to lead a discussion. And 
he believed the whole thing. 

In London, England, new missionaries were 
told to save their bus ticket stubs for a half- 
penny rebate per ticket. The greenies saved 
drawers full of these-some, following in- 
struction, even ironed them-only to learn 
later that they were totally worthless. In 
Texas, a senior companion instructed his new 
junior companion how prayers were to be of- 
fered in the mission: 

"Now, Elder, out here we pray an 
awful lot. If we had to repeat these 
prayers all the time we'd spend most 
of our time on our knees and never 
have time to do the Lord's work. 
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Instead, we have all the prayers numbered." With that 
the two slid to their knees and the senior volunteered 
to say the prayer. "Number 73," he prayed, and 
jumped into bed, leaving the new missionary in a 
crumpled mass on the floor. 

F 

In Norway, a senior companion, after going through essentially 
this same ritual, prayed, "Lord, number 10 for me and number 
35 for the greenie." In Spain, greenies and senior missionaries 
prepared to eat a first dinner together: 

A junior companion is not just a junior companion-he is "little 

brother," "boy," "the slave." The senior companion is "boss," 

"the pope," "chief," "sir," and the mission president is "the man," 

"Big Roy," or "the head rhino.'' 

The zone leader asked one of the older elders to say 
the blessing on the food. They all bowed their heads, 
and the elder very seriously said, "Number 9, Amen." 
While the poor new missionaries were still recovering 
from that, the zone leader looked at the elder who 
had said the prayer and just as seriously retorted, 
"Elder, you always say the same prayer." 

Sometimes Church members, posing as someone else, usu- 
ally an investigator, have joined the senior missionaries in 
these pranks. In Norway again, the missionaries asked a 
greenie: 

"Do you have your first discussion?" And he said, "I 
have it. I've been studylng it. I learned it when I was 
down in the mission home." And they said, "Okay, 
you've got to have it good, 'cause we're gving it 
tonight." So they went-four of them-over to this 
house to give it-the discussion. And, of course, it 
wasn't really an investigator; it was a member. And 
they said, "This man is very musically inclined, and it 
gets a little bit mundane talking to him all the time. 
He likes us to sing him the discussions." And so they 
started out singng the first two lines of the first dis- 
cussion, and then he said, "Hit it!" And so the new 
elder proceeded to sing the rest of the discussion in 
Norwegan. 

In California, a senior companion offered to demonstrate to 
his new greenie how he succeeded in placing copies of the 
Book of Mormon in people's houses. The two of them knocked 
on a door. A woman answered, and the senior companion 

threw a book past her into the house and then ran, leaving the 
greenie to stammer out an explanation to the irate woman. The 
woman turned out to be the bishop's wife "and all worked out 
right in the end." In Germany: 

A senior companion had a married friend who was 
coming through Germany on his honeymoon. He was 
just about to get a greenie, so he arranged a party with 
all the missionaries in the district to welcome him. He 
also arranged to have his married friend act as a com- 
panion to another missionary at the party. At the party 
they arranged to have the greenie find the supposed 
missionary kissing a girl, who in reality was his wife. 
They didn't tell the poor greenie that it was a joke 
until he had been on his knees in fasting and prayer 
for three days. 

I could continue this way for the rest of the evening. The 
easiest missionary folklore to collect is this kind of prank 
played by seasoned missionaries, sometimes in collusion with 
members, on naive, unsuspecting greenies. When we first 
began to uncover these practices, we seriously wondered 
about the dedication of "ministers of the gospel" who would 
participate in such frivolous activity. Then a couple of our in- 
formants taught us what we should have known all along. One 
of them, a fellow who had protested to us that no such pranks 
had ever been played on him during his mission, later came to 
Professor Hams's office, laid his head on the desk, and sobbed, 
"I was never really a part of the missionaries; now I know that 
I had no jokes played on me because I was not accepted." 
Another young man told me that when he arrived in the 
Philippines, the first meal he was served in the mission home 
was made up of all green food served on green dishes on green 
linen to remind him of his greenness. "I felt like I had been 
baptized," he said. And this is exactly what these pranks are- 
baptisms, or initiation rituals. The missionary who had never 
been accepted by his fellows had not been initiated. People 
who must work closely together, who must depend on each 
other in a common struggle against an alien world, must, if 
they are to succeed, develop a camaraderie and a sense of com- 
munity. Through the initiation, the new missionary, the out- 
sider, is incorporated into the system. In scriptural terms, he 
puts off the old man, the greenie, and puts on the new man, 
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the seasoned elder. He now belongs. He is first abused in some in these pranks, then, as a means of establishing and main- 
way; through the abuse he is humbled; as he recovers from the taining a sense of community among their members. 
experience, usually through shared laughter, he becomes one Other folklore practices also contribute to this sense of 
with the group. "I felt kind of dumb at first," said one greenie, community A greenie newly anived in the field will often hear 
"but it was kind of fun after it was all over." Another com- his companions speaking a language he does not understand. 
mented, "It took me a while to cool down, but afterward we A junior companion is not just a junior companion-he is 
laughed for days about the whole thing." Still another, who "little brother," "the young one," "boy," "the slave." The senior 
had been subjected to praylng by numbers, said, "It took me a companion, on the other hand, is "the boss," "the pope," "the 
minute to figure it out, but after I did they all laughed and had chief," "sir." The g r l  back home is "the wife," "the lady in 
a [real] prayer. We did it a few weeks later to some new elders." waiting." The rejection letter from this girl is "the Dear John," 
In this last instance, the new missionary, only just initiated "suitable for framing," "the acquittal," "the Big X." The mission 
himself, soon began to initiate others and thereby was brought home is "the zoo," "the Kangaroo court." Investigators are 
still more tightly into the system. Most missionaries participate "gators," "our people." Good investigators are "goldies," "dry 

Mormons." Investigators who are not interested 
in the message but like to talk to missionaries 
are "professionals," "gummers," "lunchy, " "the 
punch and cookie route." The Book of Mormon 
is a "bomb" (BOM). Baptisms are "tisms," 
"dunks," "splashes," "payday" Tracting is 
"bonking on doors," "self-torture." The tracting 
area is "the beat," "the jungle," "the war zone." 
Good missionaries are "spiritual giants," 
"rocks," "nails." Aspiring missionaries are 
"straight-arrow Sams," "cliff climbers," "phar- 
isees." Bad missionaries are "screws," "hurters," 
"leaks," "liberals." The mission president is "the 
man," "Big Roy," "the head rhino." A returned 
missionary is "a reactivated makeout," "an oc- 
topus with a testimony" And so on. No mis- 
sionary, of course, will know all of these terms. 
But almost all will know some of them or 
others like them. They have been generated 
over time as missionaries have characterized 
the circumstances of their lives in specialized 
language-in missionary slang or argot. When 
we asked missionaries why they used this lan- 
guage (and they use it most when they are by 
themselves-never with investigators and 
seldom with mission leaders), the most 
common response was that it creates a feeling 
of self-identification with other missionaries. It 
contributes, in other words, to that sense of 
community the initiation pranks help to estab- 
lish. Once a greenie learns it, he no longer is a 
greenie, an outsider. He is now a missionary. He 
belongs. He speaks the language. 

But this is not the only use of this language. 
The second most common response to our 
question was that the language was a means of 
letting off steam, a kind of "silent rebellion." 
One missionary replied, "It was about the only 
thing we could say that wasn't programmed." 
In this unprogrammed language, spoken in ca- .i(* sual conversations. missionaries have found a 
means of dealing at least in part with pressures ", 

2 
b imposed by the system. A missionary who can 
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Good missionaries do not do what characters in the stories do, 

but good missionaries love the tales anyway. One LR.P." missionary 

said, "Those of us who were straight, who kept the rules, had to tell 

stories like these to survive." 

laugh at his beat-up bicycle ("the meat grinder"), at his food 
("green slop"), at his apartment ("the cave"), and even at 
chafing rules is likely to be much more effective than one who 
broods over these circumstances. If he can laughingly call his 
tracting area "the war zone," he is likely better to survive the 
battle. 

Sometimes, however, the laughter makes non-missionary 
Mormons uncomfortable. Many of them do not particularly 
enjoy hearing the Book of Mormon referred to as a "bomb" 
("How many bombs did you place today, Elder?"); nor do they 
like to hear baptisms called "splashings" or "dunkings." But 
these people do not have to see their names on a comparative 
list each month showing the number of books placed, and 
they do not have to struggle to meet a baptismal quota. The 
missionaries are simply dealing with pressures in one of the 
ways open to them-by smiling through language at what 
might otherwise be their undoing. It is quite clear from our 
data that most missionaries admire the good elders, "the gi- 
ants," and dislike the bad ones, "the screws." Yet for the mis- 
sionary who never quite succeeds as well as he would like, 
who never leads the mission in baptisms, it is sometimes com- 
forting to view those who do as "climbers" or "straight-arrow 
Sams." Similarly, when a small group of missionaries refer to 
the mission president as "Big Roy," instead of "President Jones," 
they are not setting out to overthrow the authoritarian struc- 
ture of the mission; they are simply reminding themselves that 
the authority who presides over them-fearsome as he some- 
times appears-is also a man. 

A STEAM VALVE 
Missionaries live vicariously through the bold, brash stories. 

T HE second way missionaries use folklore, then, is to 
cope with the pressures resulting from submitting to 
the way of life and to the sometimes naggng rules pre- 

scribed by mission authorities. This fact is even more evident 
in some of the stories missionaries tell. Consider the following: 

Two missionaries were stationed in Zambia (formerly 
Northern Rhodesia) and were doing their normal 
missionary work. After a while, they decided to split 
and take off into the Congo. Their chapel was only 
forty miles from the Congo, and Leopoldville, where 

all the revolutionary excitement was going on, was 
not much further away So they devised a plan-to 
make out their weekly reports to mission headquar- 
ters two weeks in advance and give them to their 
landlady, who in turn would send one in each week at 
an appointed time. By this means, the missionaries 
would have two free weeks to venture into the wilds 
of the Congo. All this would have gone well, except 
the stupid landlady sent the report for the second 
week in first and the report for the first week second. 
That spilled the tomatoes, and the mission president 
caught them. 

This is one of the most widely told stories we have collected. 
The details can change. The landlady can send all the reports 
in at once to save money The place the elders visit will depend 
on the mission; from Brazil they go to Argentina, from Chile to 
the Easter Islands, from Italy to Egypt, from Norway to 
Scotland, from Germany to Yugoslavia, from Okinawa to 
Hong Kong, and from parts of the United States to other parts 
of the United States. In all cases, however, the structure is the 
same: the missionaries prepare activity reports for several 
weeks in advance and leave them with the landlady; the mis- 
sionaries take an unauthorized trip; the landlady sends the re- 
ports in out of sequence (or all at once); the missionaries are 
caught. 

In somewhat similar stories, missionaries enter a sporting 
event against mission rules-a surfing contest, an auto race, a 
ski race, a bronco ride-and win. They are photographed; the 
pictures are published by the press; and the mission president 
sees them. In still others, missionaries participate in an event 
outside mission boundaries, like a World Series game, and 
somehow manage to appear in front of a TV camera just as 
their mission president back home sits down to watch the 
evening news. 

Though many missionaries disapprove of the actions in 
these stories, most enjoy the stories. One of them said he en- 
joyed the mixed-up-report narrative "because missionaries 
don't do that kind of thing, and these guys did." That's exactly 
the point. Good missionaries do not do what characters in the 
stories do. Yet they delight in telling the stories. Why? Again, 
the missionaries themselves provide answers. One of them, 
who had been an assistant to his mission president told me, 
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"Those of us who were straight, who kept the rules, had to tell 
stories like these to survive." Another assistant to the president 
said, "You would always like to do something like that your- 
self, and you kinda admire someone who has the guts to do it." 
A third missionary, in what is also a good description of a 
story-telling performance, commented perceptively: 

This [an unauthorized trip story] was told to me as a 
true story by my first companion while we were out 
tracting one day. If you spend eight hours a day just 
walking around knocking on doors, you gotta have 
something to do, and it's nice weather, and you wish 
you weren't doing it [tracting], and you start telling 
stories. It's escapism. It took a long time; he embell- 
ished it and dragged it out so we could waste a lot of 
time with it. Then we'd daydream and think about 
where we'd like to go if we took a vacation. 

In other words, some missionaries tell these stories because 
the characters in the stories do for them what they cannot do 
for themselves-take a vacation, at least in fancy, from the rig- 
orous life they must pursue each day of their missions. The 
characters in the narratives do not, I stress, provide models for 
the missionaries to emulate. Most missionaries know that to 
behave in such a way would be destructive to both themselves 
and the missionary system. The wayward missionaries in the 
stories, as Roger Abrahams has suggested of other such trick- 
ster heroes, are not models for conduct but rather "projections 
of desires generally thwarted by society"' The trickster's "cele- 
brated deeds function as an approved steam valve for the 
group; he is allowed to perform in this basically childish way 

so that the group can vicariously live his adventures without 
actually acting on his impulses." In other words, as one of our 
missionaries said, "The elders told stories like this just to re- 
lieve the monotony, so you could just imagine what it would 
be like without getting in trouble for [doing] it." 

CHANNELING BEHAVIORS 
Folklore tells missionaries that God and Satan are intimately 

involved in their lives. 

T HE third way missionaries use folklore is to persuade 
themselves and their companions to conform to ac- 
cepted standards of conduct. Through dramatic narra- 

tions that tell of God and Satan intervening in their lives, mis- 
sionaries attempt to show what punishments will befall the 
emng and what rewards await the righteous. The message of 
the unauthorized trip stories we have just considered is am- 
biguous. Since the wayward elders are always caught, the nar- 
ratives could be told to warn missionaries to stay in line. 
Sometimes they are. Normally, however, like trickster tales in 
general, such tales are told as amusing stories, as stories de- 
signed to provoke laughter. The accounts of supernatural pun- 
ishments and rewards, on the other hand, are told in dead se- 
riousness. 

For missionaries who dishonor their priesthood and engage 
in sacrilegious acts, the wrath of God is quick and sure. One 
widely known story, recounted throughout the mission 
system, tells of elders who, as in the following account, are 
struck dead for testing their priesthood power by attempting 
to ordain a post or a Coke bottle or an animal: "Two mission- 
aries were messing around, and they decided to confer the 

"Ifanyonefrom the ward calls, tell 'em I'm at the temple." 
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priesthood on a dog which they 
saw on the street. Before they 
could complete the ordinance, 
a bolt of lightning came and 
struck the dog and the two el- 
ders, and it zapped them." 

Ironically, it is usually Satan 
rather than God who punishes 
the missionaries for their way- 
ward conduct. In one rather 
temfylng cycle of stories, a mis- 
sionary attempts to strengthen 
his testimony of Christ by 
seelung first a testimony of 
Satan. In Denmark, much to 
the horror of his companion, a 
missionary began one night to 
pray to the devil. 

He proceeded to pray, 
hour after hour; his 
companion had gone 
to bed and left him on 
his knees praylng for a 
manifestation, or want- 
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"When the missionaries returned for the second discussion, the woman 

wanted to be baptized. 'I know you are true messengers,' she said. 'Last 

time, I poisoned your food and you have come back.'" 

ing to see the devil in person. And so, as the story 
goes, he finally . . . made enough noise so his com- 
panion woke and went to the window and saw a 
black figure on a black horse coming down the road 
toward their apartment. And they were up at least two 
stories, and this particular individual, as the story 
goes, jumped out of the window. 

Another telling of the story, this time from Norway, ended this 
way: 

He looks over to the bed where his companion has 
gone to bed finally, and he's completely dead from his 
appearance, and there's a black figure on a white 
horse in the room, who is laughing. And then it just 
lund of fades away, until there's nothing and the com- 
panion's dead. 

In many tellings of the story, the nonpraylng companion sum- 
mons the mission president for help. Usually when they enter 
the room by breaking down the door, they find the praying 
elder suspended in the air, his hair sometimes as white as an 
old man's. In one account, when they open the door, the sus- 
pended elder's body is slammed against the wall; instant death, 
the result. In another, they find the bed pinned to the ceiling 
with the missionary dead between bed and ceiling. In still an- 
other, the elder is in bed, burned from one end to the other. In 
some instances, the shell of a body remains, but the insides 
have been cooked out. 

Since not many missionaries are likely to pray to the devil, 
these stories are probably told and retold because of their 
evocative and symbolic power. They can be seen as warnings 
against evil in general. Numerous stories, however, do relate to 
specific missionary rules and regulations and are told to in- 
spire proper adherence to them. For example, a photograph 
taken of an elder swimming, against mission rules, showed a 
black figure hovering near the swimmer. A Brazilian mis- 
sionary refused to sleep in his temple garments because of hot 
weather: "When his companion woke in the morning, he 
found the errant elder pressed into the wall so hard that he 
could hardly pull him off. The elder was obviously dead from 
being mashed into the wall." In Oklahoma, two missionaries, 
one with a broken arm, attended a fundamentalist revival 

against mission rules. The preacher healed the missionary's 
arm, but as a result, the elder was possessed by an evil spirit. 
When the mission president cast out the spirit, the elder's arm 
broke again. In other stories, missionaries are either killed or 
tormented for violating a variety of rules: experimenting with 
spiritualism, playlng the ouija board, swimming, boating, 
dating a girl, playlng rock music, arguing with companions, 
not staylng with companions, or sometimes simply not 
working hard enough. In actual performance, these stories 
have an emotional impact I cannot begn to communicate 
here. I have listened to them, and they have frightened me. 
Missionaries who participate in the telling or hearing of them 
will not lightly violate mission rules. 

If the missionaries' God is a wrathful God, he is also a gen- 
erous God, amply rewarding those who do his will. Stories 
demonstrating this point are so numerous I cannot begin to 
survey them here. Three brief examples will have to suffice: 

Two missionaries in the Canadian Mission were dri- 
ving home from a discussion meeting one day, and 
there was quite a bad storm going. They were clear 
out in the middle of nowhere when their car broke 
down, and they were unable to repair it. They de- 
cided they would just freeze to death if they stayed 
there, so they got out of the car and started walking 
down the road. After a couple of hours they were 
pretty badly frozen anyway, and could tell they 
weren't going to be able to go much farther. Just then 
they heard a car coming behind them. It stopped and 
the man opened the door, and they got into the back 
seat. They were so cold they just lay down on the 
floor, and didn't even look at the man. Finally they 
came to a service station, and the man stopped the car 
at the side of the road and let them out. They got out 
and stumbled over to the station, but they still hadn't 
really gotten a look at the man in the car. When they 
got up to the station, the attendant looked surprised, 
and asked where they had come from. They said from 
the car that had just stopped out in front. He said, 
"There hasn't been any car come along for a couple of 
hours." They went out to the road and looked, but 
there weren't even any tire tracks. [The man driving 
the car was thought to be one of the Three Nephites.] 
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There were two elders who were tracting, and one ther out into the country. And finally they came to 
woman invited them into her home and said she was this little farm. It was so late that they couldn't leave, 
looking for a true church. And she fed them. They so the couple were very, very, very nice, and in fact, 
made an appointment to come back and teach her they even vacated their own bed and gave it to him 
some time later. As soon as they came back, and she and his companion, and they slept on the floor. And 
saw who they were at the door, she invited them in as it turned out, they were converted-the whole 
and said, "I want to be baptized," without even family 
talking to them. And they asked her why and she said 
that she had read that the true servants of the Lord The first two stories deal with the very real dangers mis- 
could eat poison things and they would not be sionaries face on the highways and at the hands of the fre- 
harmed. And then she told them that what she had quently hostile people they must try to convert. The telling of 
fed them last week had been poison. these stories provides some relief from the fear engendered by 

these circumstances. For example, the teller of the missio- 
A missionary and his companion one time decided to naries-in-the-storm narrative related it to prove "the ability of 
take a little bike ride through the countryside, and the Lord to protect those who place their faith in him and live 
they just kept going and going and going, and got far- good lives." The teller of the poison story, a mission leader, 

used it as "a faith-promoting experi- 
ence of what can happen if elders 
honor their priesthood and do their 
jobs properly" The message of both 
is clear: do your duty and the Lord 
will protect you. The third narrative 
belongs to a category I call last-door 
stories. In these, missionaries are led 
to, or are impressed to knock on, 
just one more door, behind which al- 
ways lives a future convert. Again 
the message is clear: no matter how 
discouraged you are, no matter how 
many doors have been slammed in 
your face, if you will trust in the 
Lord, keep trymg, and knock on that 
last door, you will eventually suc- 
ceed. 

All of the stories we are consid- 
ering here-whether of punish- 
ments or rewards-follow what I 
call an anxiety-reducing formula. In 
the of such a story, the 
narrator will "name," or identify, a 
recurrent ~roblem (a missionarv 
who seems possessed by an evil 
force, for example, or a hostile com- 
munity that threatens the safety of 
the missionaries); the performer will 
seek in the traditional stories avail- 
able to him accounts of similar prob- 
lems solved in the past; applylng the 
wisdom gleaned from these stories, 
he will suggest a behavioral resolu- 
tion to the present difficulty (don't 
break mission rules or work hard 
and trust the Lord). Missionaries 
who participate in such perfor- 
mances will have their fears allayed, 
will gain a sense of control over a 
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"The missionary allowed the woman to put her hands on his head and 

feel the bumps where his horns had been clipped. 'Well, I don't feel 

anything,' she said. And he said, 'Not even a little bit silly?'" 

threatening environment, and will thus be able to work more 
effectively. 

OVERCOMING THE WORLD 
The wicked are punished; the righteous, rewarded. 

HE final use to which missionaries put folklore is one 
that in some ways subsumes all the others. In this in- 
stance, missionaries tell stories to persuade themselves 

that, in spite of massive evidence to the contrary, they may 
eventually emerge victorious. The largest number of narratives 
here are the conversion stories I have just alluded to, stories 
that tell of missionaries bringing converts into the Church and 
that provide hope to so-far unsuccessful elders. But in many 
narratives, the missionaries do not win converts; they just 
win-they get the best of a hostile world that has seemingly 
conspired against them. For example, a missionary who has 
been tormented again and again by animals will delight in the 
following account: 

He went to this discussion. The lady's cat was always 
bothering him. This cat just kept coming in and 
would attack everything on the flannel board [the 
board missionaries use for demonstrations]. He came 
up close to him and this elder just kinda reached 
down and flicked it on the bridge of the nose. Didn't 
mean to hurt the cat but it killed it. It dropped on the 
floor and the lady was out of the room at the same 
time, so they curled it around the leg of the chair. And 
he sat and petted it all through the rest of the discus- 
sion. The next time they went, the lady mentioned 
the cat was dead. 

Most of these stories have to do with missionaries getting 
the best of smart alecks they encounter while tracting. For ex- 
ample, when a jokester says, "I hear you guys believe in bap- 
tism by immersion," and throws a bucket of water on the el- 
ders, one replies, "Yeah, and we also believe in the laylng on of 
hands," and then he "cools him." When a nosy lady snickers, 
"I hear you Mormons wear secret underwear," a sharp elder re- 
sponds, "Well, isn't your underwear secret?" Or "Ma'am, there's 
nothing secret about our underwear. If you'll show us your un- 
derwear, we'll be willing to show you ours." When a red- 

headed Norwegian woman fumes, "I know what you guys do. 
You come over here to get all the women and you take them 
back to Salt Lake City and sell them," the missionary replies, 
"That's right. We just sent a shipment off last week. In fact, we 
had ten with red hair, and lost one dollar a piece on them." 
When a woman asks the missionaries at her door if it is true 
that all Mormons have horns, the new junior companion 
replies: 

"Yeah, as a matter of fact I just had mine clipped in 
Salt Lake just before I came out here." And she says, 
"Really?" and he says, "Yeah, you can feel the little 
bumps right here on my forehead." And so she put 
her hand on his forehead, "Well, I don't feel any- 
thing." And he said, "Not even a little bit silly?" 

In one instance that recalls the story in which missionaries 
were poisoned as a test of their power, two missionaries called 
on a protestant minister. 

He said, "Gentlemen, I have here a glass of poison. If 
you will drink this poison and remain alive, I will join 
your church, not only myself but my entire congrega- 
tion." And he said, "If you won't drink this poison, 
well, then I'll conclude that you are false ministers of 
the gospel, because surely your Lord won't let you 
perish." And so this put the missionaries in a lund of 
a bind, so they went off in a comer and got their 
heads together, and they thought, "What on earth are 
we going to do?" So finally, after they decided, they 
went back over and approached the minister and 
said, "Tell you what-we've got a plan." They said, 
"You drink the poison, and we'll raise you from the 
dead." 

In these stories, the missionaries gain victory over their ad- 
versaries through the skillful use of their own wits. In other 
stories, when the opposition is keener, they are not equal to 
the task and are forced to bring the Lord in to fight the battle 
for them. In these accounts, following biblical example, the el- 
ders shake dust from their feet and thereby curse the people 
who have treated them ill. The Lord responds to the mission- 
aries' actions in a dreadful manner. In Norway, a city treats 
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missionaries harshly; they shake dust from their feet, and the 
city is destroyed by German shelling during the war. 
Throughout the world, other cities that have mistreated mis- 
sionaries suffer similar fates. Towns are destroyed in South 
America by wind, in Chile by floods, in Costa Rica by a vol- 
cano, in Mexico by an earthquake, in Japan by a tidal wave, in 
Taiwan and Sweden by fire. In South Africa, a town's mining 
industry fails; in Colorado, a town's land becomes infertile, 
and in Germany a town's fishing industry folds. Individuals 
who have persecuted missionaries may also feel God's wrath. 
An anti-Mormon minister, for instance, loses his job, or breaks 
his arm, or dies of throat cancer. A woman refuses to give mis- 
sionaries water, and her well goes dry. A man angnly throws 
the Book of Mormon into the fire only to have his own house 
bum down. In one story, widely known, two elders leave their 
garments at a laundry, and when the proprietor holds them up 
for ridicule, both he and the laundry bum, the fire so hot in 
some instances that it melts the bricks. 

I do not admire the sentiments expressed in these stories, 
but as a former missionary who has been spat upon, reviled, 
and abused in sundry ways by people I only wanted to help, I 
understand them. I still remember standing on doorsteps after 
being stung by cruel, biting rejections, and muttering to my- 
self, "Just wait, lady Comes the judgment, you'll get yours." I 
would not have "dusted my feet" against anyone; few mission- 
aries would. But many savor the victories that are theirs when 
they participate in performances of these stories, performances 
that persuade them that God is on their side and will help 
them carry the day For a moment at least, the world bent on 

F M O R M O N  
NGQuARTERS? 

thwarting their intentions to save it seems conquerable. 

THE SIGNIFICANCE OF FOLKLORE PERFORMANCE 
We all need encouragement while living in this imperfect world. 

I N one of our stories, a newly arrived missionary goes into 
the bathroom each morning, lathers his face richly, and 
shaves with great care. His companion, growing suspi- 

c~ous, checks the razor and discovers the greenie has been 
shaving without a blade. In a missionary song, a parody of "I 
am Sixteen Goin' on Seventeen," a senior companion sings to 
his greenie: 

You are nineteen, going on twenty 
Now greener than a lime, 
And you have learned the twelve discussions 
If you are on the dime. 

Totally unprepared are you 
To face the world of men, 
Timid and scared and shy are you 
Of things beyond your ken. 

You need someone older and wiser 
Telling you what to do. 
We are twenty-one, some of us twenty-two. 
We'll take care of you. 

In studylng missionaries, we must keep always in mind that 
we are dealing with untried. " 
indeed often unshaven, young 
men-nineteen and twenty- 
who in their first real encoun- 
ters with the outside world are 
placed in circumstances that 
would try the mettle of the 
best men. In spite of J. Golden 
Kimball's quip that the Church 
must be true, otherwise the 
missionaries would have de- 
stroyed it long ago, these 
young people function re- 
markably well. Few of them 
crack under the enormous 
pressure they face each day 

1 am not foolish enough to 
argue that the missionaries en- 
dure only because of their 
folklore. They endure pri- 
marily because they are com- 
mitted to their gospel and con- 
vinced of the importance of 
their work. But that conviction 
is constantly bolstered and 
maintained by the lore they 
have created. As we have seen, 
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"Missionaries endure primarily by faith but also by the lore they develop 

to bolster that faith, to express both their joy and frustration, to build 

esprit de corps and a sense of common purpose, and to help them 

through the rough spots." 

through the performance of this lore they develop a strong es- 
prit de corps; they relieve the pressures imposed by the rule- 
bound nature of the system; they channel behavior down ac- 
ceptable paths; and, most important, they develop a picture of 
a world that can be overcome. 

That world, of course, is very often the world missionaries 
want it to be rather than the one it is. A performance of folk- 
lore is much like a game. In it missionaries create a world sim- 
ilar to but nevertheless separate from the one in which they 
live. And in that fictive world they play the roles and face the 
problems that will be theirs in the real world. If the perfor- 
mance is successful, the fictive world and the real world for a 
moment become one, and missionaries leave the performance 
with the belief, or at least the hope, that problems faced and 
solved there can be faced and solved in similar ways in real life. 
They are a little like the ballad hero, Johnny Armstrong, who, 
mortally wounded, leaned on his sword and shouted encour- 
agement to his men: 

Saymg, fight on, my merry men all. 
And see that none of you be taine; 
For I will stand by and bleed but awhile, 
And then will I come and fight again. 

Missionaries bleed. But they come back to fight again. The sig- 
nificance of folklore performance is that it helps them keep up 
the fight. 

In all of this there is nothing unique to Mormon mission- 
aries. The problems faced by missionaries are not just mis- 
sionary problems; they are human problems. A missionary 
who tells a new junior companion to save worthless bus ticket 
stubs is not much different from a Boy Scout who sends a ten- 
derfoot on a snipe hunt or a logger who crams a greenhorn's 
lunch bucket full of grasshoppers. The world is full of greenies 
who, to function adequately, must first be initiated. Other 
people besides missionaries, then, must develop a sense of 
community, must deal with pressures imposed by the systems 
they live under, must encourage proper behavior, and must 
come at last to believe they can subdue the world. What mis- 
sionaries share with others is not so much common stories or 
practices but rather common reasons for performing them- 
common means of achieving these ends. From studylng the 
folklore of missionaries, or railroaders, or college professors, 

we will, to be sure, discover what it means to be a missionary, 
a railroader, or a college professor. But if we learn to look, we 
will discover also what it means to be human. 

EIGHTEEN YEARS LATER 
One thing is clear: missionaries will respond to 

IijefeS pressures by generating stories that 
reflect their world view and help them cope. 

I N the fall of 1968, my colleague and friend from the BYU 
English Department, John B. Hams, came to me with a 
suggestion. "You teach the Finnish culture and literature 

course for returned missionaries from Finland," he said. "I 
teach a similar course for missionaries who served in Denmark 
and Norway. Why don't we see what kind of missionary folk- 
lore we can collect from them?" What a great idea! In recent 
years, folklore scholarship had shown that in the process of 
living together and of responding to the circumstances of daily 
living, people in any cohesive group would generate a body of 
folklore that would mirror their principal values, attitudes, 
joys, and fears and would function in their lives in significant 
ways. What would the folklore of Mormon missionaries, cer- 
tainly a cohesive group, tell us about the missionaries them- 
selves and about their world? The only thing that troubled me 
was that I had not thought of the project first. I was, after all, 
the professional folklorist; John was an outsider, a professor of 
English Romanticism. I swallowed my pride and told John he 
had come up with a capital idea. In a few weeks, we were 
ready to embark on a collecting and research endeavor that 
would bring us both enormous pleasure. 

On 31 October 1968, 1 joined John in his Danish1 
Norwegan literature course-an evening class that met for 
about two-and-a-half hours. We set up a tape recorder, ex- 
plained briefly what we were about, gave a few examples of 
folklore in general, and then invited class members to share 
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with us and their fellow students stories they had heard or told 
in casual gatherings of missionaries in the field or as they 
mixed with other returned missionaries following their return 
to civilian life. Hours later, long after the class had officially 
ended, we ran out of tape and had to send our eager infor- 
mants on their way We had collected sixty-five missionary 
tales. 

But had we collected folklore or just some good stories? 
One distinctive feature of a folk narrative is that the story will 
be known by many members of a group and will therefore 
exist in multiple versions. One returned missionary told us our 
first version of a story I would later discuss in some detail in 
my essay The narrator told of two enterprising Danish mis- 
sionaries who had been assigned to the Faeroe Islands and de- 
cided to take advantage of their isolated location, about half 
way between Denmark and Iceland. They filled out their 
weekly reports several months in advance, gave them to their 
landlady and told her to send in one each week to the mission 
home in Copenhagen. Then they got jobs on a whaling ship 
and worked their way to New York, where they had a grand 
time at the World Series. Shortly before they returned to the 
Faeroe Islands, the landlady mixed the reports up, sent one in 
out of sequence-and the missionaries got caught. Several 
class members said they had heard the same account and as- 
sured us that it was true. The following day, I told the story to 
my folklore class. A young woman sucked in her breath and 
said, "Oh, that happened all right, but it happened in my mis- 
sion in Australia. And the missionaries didn't go to the World 
Series; they went into the bush country and hinted kangaroo. 
And the landlady didn't mix up the reports. She knew the el- 
ders didn't have much money, so she put the reports together 
and mailed them all off in one package to the mission home." 
A fellow sitting at the back of the class shook his head and 
said, "Both those stories are wrong. It happened in my mission 
in France, and the missionaries went to Cairo." 

And so it began. Subsequent collection-at first by John 
and me and later by folklore students worlang under my di- - 
rection-brought in hundreds of "unauthorized trip" accounts 
as well as additional versions of other stories we heard that first 
night. We had indeed tapped into a gold vein of oft-told sto- 
ries, authentic missionary folklore. 

As our collection grew, John and I gave numerous talks on 
missionary folklore to both scholarly and popular audiences, 
usually taking a tape recorder along to record the tales our au- 
diences were eager to share. I began using missionary folklore 
examples in a number of my general folklore publications, but 
we published only one essay strictly on missionary lore, titled 
"And They Spake with a New Tongue (on Missionary ~lang)."~ 
We were having too much fun collecting and constantly dis- 
covering new forms of lore to take time out to put our conclu- 
sions i n  writing. Later, when I was teaching at Utah State 
University, I decided it was finally time to get serious about the 
material we had recorded. In 1981, I was asked to give the 
Annual Faculty Honor Lecture in the Humanities. I decided to 
focus on missionary folklore. 

I wanted to write an essay that would appeal to popular au- 
diences and prove useful to scholars as well. I wanted to pro- 
duce a work that would increase sympathetic understanding 
of the remarkable young men and women who devote their 
lives to missionary service-and do so in a way that would be 
neither apologetic nor debunking and would be appreciated 
by Mormons and non-Mormons alike. I wanted to move be- 
yond a provincial discussion of missionary lore and use this 
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lore to illustrate theoretical premises current in contemporary 
folklore scholarship. Especially, I wanted to see if I could 
couch those premises in language understandable to ordinary 
human beings without taking anything away from the theory 
behind those premises. 

I followed the course I always follow when preparing to 
write. I read and read and read until I reached saturation point. 
Then I picked up my pen. Late one night, the writing took on 
an almost mystical character. At the time, I still wrote in long- 
hand on a yellow note pad. I had sketched out an outline but 
found myself violating it more often than following it. On this 
occasion, I had the strange, disembodied sensation of 
standing apart from myself, watching myself write. More than 
with anything else I have written, "On Being Human" began 
taking on an independent life while I was writing it; I felt as 
though I were simply recording what already existed. I vividly 
remember seeing words I had not expected form at the end of 
my pen as it moved across the paper; I was discovering what I 
wanted to say as I said it. 1 knew I had to get some sleep so I 
could still function the next day, but I couldn't wait for 
morning so I could get back to my note pad to find out what I 
was going to say 

On 18 November 198 1, I delivered "On Being Human: The 
Folklore of Mormon Missionaries" to a packed auditorium. As 
was the custom, Utah State University Press had printed one 
thousand advance copies of the lecture. These sold out the 
next day The second print run also sold out. The demand di- 
minished, but the lecture is still in print. The next year, 
Sunstone and New York Folklore, in a special issue on religion, 
reprinted the lecture, thus making it available to broader 
Mormon and scholarly audiences3 Unfortunately, SUNSTONE 
so garbled the essay, dropping in pages out of sequence and 
moving words around at random, that it no longer made much 
sense. 

The address received a favorable response from most of the 
groups I had wanted to reach. At the conclusion of the usu lec- 
ture, the audience, comprised of devout Mormons, fence-sit- 
ting Mormons, disinterested non-Mormons, and strident anti- 
Mormons applauded enthusiastically The following day, a 
non-Mormon USU student told me she had never much liked 
missionaries but because of the lecture had begun to view 
them more positively An Episcopalian friend in New York 
wrote: "I've always rejected Mormon missionaries in the past, 
but now I'm going to invite those dear boys in for a cup of 
coffee." A number of parents, who I feared might be offended 
by the lecture, bought copies for their missionaries in the field. 

Within the scholarly community, the address was also well 
received. It became required reading in introductory folklore 
courses at SUNY Buffalo and at UCLA, in an occupational folk- 
lore course at Pennsylvania State University, and in a religious 
folklore course at the University of Notre Dame. In their recent 
textbook, Folhloristics: An ~ntroduction,~ Robert A. Georges and 
Michael Owen Jones give the essay considerable play, assuring 
that for some time at least folklore teachers and students will 
be aware of it. 

I have continued to use examples of missionary folklore in a 

number of scholarly presentations and essays. I have also given 
more popular talks and published essays focused solely on 
missionary lore, drawing on the same narrative corpus that 
underpins "On Being Human." What I had written in the essay 
about trickster missionaries began to dissatisfy me almost im- 
mediately The prevailing notion in the scholarship was that 
trickster figures break all societal norms and provide us a 
means to vicariously break the same norms. Citing Freudian 
folklorist Roger Abrahams, I had made the same point about 
missionary tricksters. But the more I looked at these mis- 
sionary neer-do-wells, the more I realized that they did not 
break all the rules. They broke only the chafing rules that one 
could repent of and still remain a missionary True, some sto- 
ries we had collected told of missionaries committing sexual 
sin or a grievous sacrilegious act, but these were cautionary 
tales, not really trickster stories. Missionaries did not laugh at 
these accounts and derived no vicarious pleasure from telling 
them, as they did from relating and smiling at the trickster 
tales. Those who committed these dastardly deeds either were 
excommunicated or ended up dead; they did not remain mis- 
sionaries. I wondered if what I had observed in missionary sto- 
ries might also apply to trickster figures in other cultures and 
explored that possibility in a 1982 paper at the annual meeting 
of the American Folklore Society Before I had left the session, 
the editor of Journal of Folklore Research had laid claim to the 
essay, "Trickster Tales and the Location of Cultural Boundaries: 
A Mormon ~xample . "~  

A fair amount of missionary lore grows out of tensions in- 
herent in the mission system. In "On Being Human," I made 
no suggestions for changing the system, but as time passed, I 
became intrigued by the possibility of using missionary lore to 
identify and then perhaps ease some of these tensions, thus 
making the missionary experience more beneficial for all in- 
volved. In 1983, I was invited to explore this topic at a confer- 
ence cosponsored by the UCLA Center for the Study of 
Comparative Folklore and Mythology, the UCLA Graduate 
School of Management, and the National Endowment for the 
Humanities. The paper was published as "Dealing with 
Organizational Stress: Lessons from the Folklore of Mormon 
~issionaries. "6 

I again drew on material in "On Being Human" in a paper I 
gave at the annual meeting of the Society for the Scientific 
Study of Religion and later published as "Powers of Heaven 
and Hell: Mormon Missionary Narratives as Instruments of 
Socialization and Social ~ontrol."' 

The sixty-five items of missionary folklore John Hams and I 
collected in 1968 have now swelled into four thousand five 
hundred items filling some six thousand five hundred pages. 
We have entered the full text of these items into a computer 
data base, making global word crunching of the entire corpus 
possible. We have classified these items into sixteen thematic 
groupings dealing with the circumstances of missionary life 
and have subdivided these categories into still more thematic 
units. To each item in the collection, we have also applied a 
trait analysis including such features as the gender of the col- 
lector, the informant, the individuals in the story; the time and 
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place the story took place; the place the informant learned the 
story, from whom, and under what circumstances; and so on. 
We have recently entered both the classification and the trait 
analyses into the computer, making it possible to analyze the 
data from a variety of perspectives. For example, we can now 
make gender analyses, focusing on the different kinds of lore 
generated by sisters versus elders and can thus gain a better 
understanding of male and female responses to mission life. 

Such study is crucially needed. The main problem with "On 
Being Human" is that the essay focused almost exclusively on 
the folklore of male missionaries, primarily because during the 
1960s and 1970s, when we collected the lore on which the 
essay is based, most missionaries were male. During those 
years, students in my Finnish culture and literature class were 
entirely male. That circumstance changed as more and more 
sister missionaries entered the field in the 1980s and 1990s. In 
1995, the last time I taught the Finnish class before I retired, 
about a fourth of the students were women. The critical mass 
of sister missionaries not available when I wrote my essay now 
exists. In 1988, Danette Paul, a student in my graduate folk 
narrative class, collected lore from these returned sister mis- 
sionaries for a wonderful term project entitled "Missionaries 
without Ties." Focusing exclusively on sister missionary lore, 
Paul presented a picture of missionary life quite different from 
that sketched in "On Being Human." Other collections have 
followed and await scholarly interpretation. 

Other forms of missionary folklore that John and I did not 
collect in our initial efforts now also comprise a crucial part of 
the collection, especially a large number of missionary cus- 
toms, such as games played while tracting to make the work 
less tedious (one companion will give the other three words he 
or she must somehow work into the door approach), and tran- 
sitional rituals enacted at key points in the mission-six 

months ("bump day"), twelve months ("hump day"), eighteen 
months ("slump day"), twenty-four months ("dump day"). On 
"hump day," the missionary will bum a tie; on "slump day," a 
shirt; on "dump day," sometimes an entire, and worn-out, 
suit-each event signifylng the missionary's drawing closer to 
the day he himself will be burned out, or, in missionary par- 
lance, ready to "die." Sister missionaries, whose "hump day" 
will come at nine months, the gestation period, will sometimes 
enact a new birth, signifylng perhaps a new start for the second 
half of their missions. 

One thing is clear: while earlier forms of missionary lore 
may fade (the unauthorized trip story is heard less often these 
days), new forms will take their place (a story of the Three 
Nephites saving sister missionaries from a rapist can today be 
heard at all quarters). As missionary life changes, missionaries 
will respond to these changed circumstances as they have al- 
ways done-by generating stories and practices that will re- 
flect their world view and will help them cope with pressures 
that might otherwise be their undoing. Though much of what 
I wrote in 1981 needs updating, I still hold to my original con- 
clusions. Missionaries endure not only because of their faith 
(their primary motivation), but also because of the lore they 
develop to bolster that faith, to express both their joy and frus- 
tration, to build esprit de corps and a sense of common pur- 
pose, and to help them through the rough spots. If we will 
look closely at this lore, we will gain a sympathetic under- 
standing of missionary life we cannot always get in other ways 
of this remarkable cadre of young women and men who will- 
ingly sacrifice their time, and sometimes their very lives, to 
help save their fellow beings. And in the process, we will come 
away with a better understanding of what it means to be 
human. D 
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Grappling constructively with the frustrations of Church activity. 

WHY THE CHURCH 
IS AS TRUE AS THE GOSPEL 

By Eugene England 

I WAS CONVINCED WHEN I WAS A BOY THAT THE 
most boring meeting in the Church, perhaps in the world, 
was a quarterly stake conference. In those days, they were 

held every three months and included at least two, two-hour 
sessions on Sunday The most interesting highlights to us chil- 
dren were the quavery songs literally "rendered by the 
"Singing Mothers" and the sober sustaining of the stake No 
Liquor-Tobacco Committee. 

But one conference was particularly memorable. I was 
twelve and sitting near the front because my father was being 
sustained as a high councilor in a newly formed stake. I had 
just turned around in my seat to tease my sister, who was sit- 
ting behind me, when I felt something, vaguely familiar, 
burning at the center of my heart and bones and then almost 
physically turning me around to look at the transfigured face 
of Apostle Harold B. Lee, the "visiting authority" He had sud- 
denly interrupted his prepared sermon and was giving the new 
stake an apostolic blessing. And I became aware, for a second 
and confirming time in my life, of the presence of the Holy 
Ghost and the special witness of Jesus Christ. How many 
boring stake conferences would I attend to be even once in the 
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presence of such grace? Thousands-all there are. That pearl 
is without price. And because I have since learned better what 
to look for and find there-not doctrinal revelation so much 
as understanding of and experience with the members of the 
Church-the conferences are no longer boring. Thus, one of 
the earliest and most important pillars of my faith came not 
through some great insight into the gospel but through an ex- 
perience I could only have had because I was doing my duty in 
the Church, however immaturely 

Yet one cliche Mormons often repeat is that while the gospel 
is true, even perfect, the Church is, after all, a human instru- 
ment, historybound, and therefore understandably imper- 
fect-something to be endured for the sake of the gospel. 
Nevertheless, I am persuaded by experiences like that one at a 
stake conference and by my best thinking that, in fact, the 
Church is as "true," as effective, as sure an instrument of salva- 
tion as the system of doctrines we call the gospel-and that is 
so in good part because of the very flaws, human exaspera- 
tions, and historical problems that occasionally pve us all 
some anguish. 

I know that those who use the cliche about the gospel being 
more "true" than the Church want the term gospel to mean a 
perfect system of revealed commandments based in principles 
that infallibly express the natural laws of the universe. But 
even revelation is, in fact, merely the best understanding the 
Lord can give us of those things. And, as God himself has 
clearly insisted, that understanding is far from perfect. He re- 
minds us, in the first section of the Doctrine and Covenants, 
"Behold, I am God and have spoken it; these commandments 
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are of me, and were p e n  unto my servants in their weakness, often of a remarkably clear nature, to individuals, still do not 
after the manner of their language, that they might come to ovemde individuality and agency They are not exempt from 
understanding. And inasmuch as they erred it might be made the limitations of human language and moral perception that 
known" (DQC 1:24-25). This is a remarkably complete and the Lord describes in the passage quoted above, and thus they 
sobering inventory of the problems involved in putting God's cannot impose universal acceptance and understanding. 
knowledge of the universe into human language and then This problem is compounded by the fundamentally para- 
having it understood. It should make us careful about claiming doxical nature of the universe itself and thus of the true laws 
too much for "the gospel," which is not the perfect principles and principles that the gospel uses to describe the universe. 
or natural laws themselves-or God's perfect knowledge of Lehi's law, "It must needs be, that there is an opposition in all 
those things-but is merely the closest approximation that in- things" (2 Ne. 2:1 l), is perhaps the most provocative and pro- 
spired but limited mortals can receive. found statement of abstract theology in the scriptures, because 

Even after a revelation is received and expressed by a it presumes to describe what is most ultimate in the uni- 
prophet, it has to be understood, taught, translated into other verse-even beyond God. In context, it clearly suggests that 
languages, and expressed in programs, manuals, sermons, and not only is contradiction and opposition a natural part of 
essays-in a word, interpreted. And that means that at least human experience, something God uses for his redemptive 
one more set of limitations of language and world-view enters purposes, but also that opposition is at the very heart of things; 
in. I always find it perplexing when someone asks a teacher or it is intrinsic to the two most fundamental realities-intelli- 
speaker if what she is saylng is the pure gospel or merely her gence and matter, what Lehi calls "things to act and things to 
own interpretation. Everything anyone says is essentially an in- be acted upon." According to Lehi, opposition provides the 
terpretation. Even simply reading the scriptures to others in- universe with energy and meaning, even makes possible the 
volves interpretation, in choosing both what to read in a par- existence of God and everything else: Without it, "all things 
ticular circumstance and how to read it (tone and emphasis). must have vanished away" (2 Ne. 2:13). 
Beyond that point, anything we do becomes less and less "au- We all know from experience the consequences for mortal 
thoritative" as we move into explication and application of the life of this fundamental, eternal truth about reality 
scriptures, that is, as we teach "the gospel." Throughout history, the most important and productive ideas 

Yes, I know that the Holy Ghost can give strokes of pure in- have been paradoxical; the energizing force in all art has been 
telligence to the speaker and bear witness of truth to the conflict and opposition; the basis for success in all economic, 
hearer. I have experienced both of these lovely, reassuring pfts. political, and other social development has been competition 
But such gifts, which guarantee the overall guidance of the and dialogue. Think of the U.S. federal system of checks and 
Church in the way the Lord intends and provide guidance, balances and a two-party political system (which together 

make pluralistic democracy pos- 
sible), or of Romanticism and 
Classicism, reason and emotion, 
freedom and order, individual and 
community, men and women 
(whose differences make eternal in- 
crease possible), justice and mercy 
(whose opposition makes our re- 
demption through the "At 
Onement" possible). Life in this uni- 
verse is full of polarities and is made 
full by them; we struggle with them, 
complain about them, even try 
sometimes to destroy them with 
dogmatism or self-righteousness, or 
retreat into the innocence that is 
only ignorance, a return to the 
Garden of Eden where there is de- 
ceptive ease and clarity but no salva- 
tion. William Blake, the prophetic 
poet, taught that "without contraries 
is no existence," and warned that 
"whoever tries to reconcile [the con- 
traries] seeks to destroy existence." 

"Not to worry-I happen to know God doesn't recognize ordinances Whatever it means that we will 
performed without authorization of the proper priesthood line of authority." eventually see "face to face," now we 
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can see only "through a glass, darkly" (1 Cor. 13: 12), and we 
had better make the best of it. So, as we know it in human 
terms, the "gospel" is not-and perhaps, given the paradoxical 
nature of the universe itself, cannot ever be-a simple and 
clear set of unequivocal propositions. 

And that is where the Church comes in. I believe it is the 
best medium, apart from mamage (which it much resembles 
in this respect), for grappling constructively with the opposi- 
tions of existence. I believe that the better any church or 
organization is at such grappling, the "truer" it is. And I believe 
we can accurately call the LDS church "the true Church only if 
we mean it is the best organized method for doing that and is 
made and kept so by revelations that have come and continue 
to come from God, however "darkly" they of necessity emerge. 

Martin Luther, with prophetic perception, wrote, "Marriage 
is the school of lovem-that is, marriage is not the home or the 
result of love so much as the school. I believe that any good 
church is a school of love and that the LDS church, for most 
people, perhaps all, is the best one, the "only true and living 
Church (D&C l:3O)-not just because its doctrines teach and 
embody some of the great and central paradoxes but, more im- 
portant, because the Church provides the best context for 
struggling with, working through, enduring, and being re- 
deemed by those paradoxes and oppositions that gve energy 
and meaning to the universe. Just before his death, Joseph 
Smith, also with prophetic perception, wrote, "By proving con- 
traries, truth is made manifest."' By "prove" he meant not only 
to demonstrate logically but to test, to struggle with, and to 
work out in practical experience. The Church is as true-as ef- 
fective-as the gospel because it involves us directly in 
proving contraries, working constructively with the opposi- 
tions within ourselves and especially between people, strug- 
gling with paradoxes and polarities at an experiential level that 
can redeem us. The Church is true because it is concrete, not 
theoretical; in all its contradictions and problems, it is at least 
as productive of good as is the gospel. 

WHY OPPOSITIONS IN THE CHURCH ARE PRODUCTIVE 
They push us toward a new kind of being. 

L ET us consider why this is so. In the life of the true 
Church, there are constant opportunities for all to serve, 
especially to leam to serve people we would not nor- 

mally choose to serve-or possibly even associate with-and 

thus opportunities to leam to love unconditionally. There is 
constant encouragement, even pressure, to be "active": to have 
a calling" and thus to have to grapple with relationships and 
management, with other people's ideas and wishes, their feel- 
ings and failures; to attend classes and meetings and to have to 
listen to other people's sometimes misinformed or prejudiced 
notions and to have to make some constructive response; to 
have leaders and occasionally to be hurt by their weakness and 
blindness, even unrighteous dominion; and then to be made a 
leader and find that you, too, with all the best intentions, can 
be weak and blind and unrighteous. Church involvement 
teaches us compassion and patience as well as courage and dis- 
cipline. It makes us responsible for the personal and marital, 
physical, and spiritual welfare of people we may not already 
love (or may even heartily dislike), and thus we leam to love 
them. It stretches and challenges us, though disappointed and 
exasperated, in ways we would not otherwise choose to be- 
and thus gives us a chance to be made better than we might 
choose to be, but ultimately need and want to be. 

Michael Novak, the lay Catholic theologan, has made this 
same point concerning marriage. In a remarkable essay pub- 
lished in the April 1976 Harperk, he reviewed the increasing 
inclination of modem intellectuals to resist, desert, and even to 
attack marriage, arguing that the main reason the family, which 
has traditionally been the bulwark of economic and emotional 
security, is currently "out of favor" is that many modem 
opinion-makers are unwilling to take the risks and subject 
themselves to the disciplines that the school of mamage re- 
quires. But he then points out how such fears, though justi- 
fied, keep them from meeting their own greatest needs. 
Similarly, I believe that those who resist, desert, and attack the 
Church often fail, from a simple lack of perspective, to see 
their own best interest. As you read this passage from Novak, 
substitute the Church for marriage: 

Marriage [the Churchl is an assault upon the lonely, 
atomic ego. Marriage is a threat to the solitary indi- 
vidual. Marriage does impose grueling, humbling, baf- 
fling, and frustrating responsibilities. Yet if one sup- 
poses that precisely such things are the preconditions 
for all true liberation, mamage is not the enemy of 
moral development in adults. Quite the opposite. 

Being married and having children [being active in 
the Churchl has impressed on my mind certain 
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lessons, for whose learning I cannot help being 
grateful. Most are lessons of difficulty and duress. 
Most of what I am forced to learn about myself is not 
pleasant. . . . My dignity as a human being depends 
perhaps more on what sort of husband and parent 
[Church member] I am, than on any professional 
work I am called on to do. My bonds to my family 
[my church] hold me back (and my wife even more) 
from many sorts of opportunities. And yet these do 
not feel like bonds. They are, I know, my liberation. 
They force me to be a different sort of human being, 
in a way in which I want and need to be forced. 

I bear witness that the Church can do those same frustrating, 
humbling, but ultimately liberating and redeeming things for 
us-qwe can learn to see it as Novak does mamage, if we can 
see that its assaults on our lonely egos, and the bonds and re- 
sponsibilities that we willingly accept, can push us toward new 
kinds of being in a way we most deeply want and need to be 
pushed. 

Two keys to this paradoxical power in the LDS church are, 
first, that it is, by revelation, a lay church and radically so- 
more than any other-and, second, that it organizes its con- 
gregations geographically, rather than by choice. I know that 
there are exceptions, but the basic Church experience of al- 
most all Mormons brings them directly and constantly into po- 
tentially powerful relationships with a range of people and 
problems in their assigned congregation that are not primarily 
of their own choosing but are profoundly redemptive in po- 
tential, in part because they are not consciously chosen. Yes, 
the ordinances performed through the Church are important, 

as are its scriptural texts and moral exhortations and spiritual 
conduits. But even these, in my experience, are powerful and 
redemptive because they embody profound, life-giving oppo- 
sitions and work harmoniously with those oppositions 
through the Church structure to give truth and meaning to the 
religious life of Mormons. 

Let me illustrate: In one of his very last messages, during a 
Saturday evening priesthood session, Church President David 
0. McKay gave a kind of final testament that was a bit 
shochng to many of us who are conditioned to expect that 
prophets have no trouble getting divine manifestations. He 
told how he struggled in vain all through his teenage years to 
get God "to declare to me the truth of his revelation to Joseph 
Smith." He prayed "fervently and sincerely," in the hills and at 
home, but had to admit to himself constantly, "No spiritual 
manifestation has come to me." But he continued to seek truth 
and to serve others in the context of Mormonism, including 
going on a mission to Britain, mainly because of trust in his 
parents and in the goodness of his own Church experience. 
Finally, as President McKay put it, 

the spiritual manifestation for which I had prayed as a 
boy in my teens came as a natural sequence to the 
performance of duty. For, as the apostle John de- 
clared, "If any man will do his will, he shall know of 
the doctrine, whether it be of God, or whether I speak 
of myself" (John 7: 17). 

Following a series of meetings at the conference 
held in Glasgow, Scotland, was a most remarkable 
priesthood meeting. I remember, as if it were yes- 
terday, the intensity of the inspiration of that occa- 

sion. Everybody felt the rich 

''Well, they'd better study it out in their own minds because 
there? not going to be any visitation today." 

outpouring of  the Spirit of 
the Lord. All present were 
truly of one heart and one 
mind. Never before had I ex- 
perienced such an emotion. 
It was a manifestation for 
which as a doubting youth I 
had secretly prayed most 
earnestly on hillside and in 
meadow. . . . 

During the progress of the 
meeting, an elder on his own 
initiative arose and said, 
"Brethren, there are angels in 
this room." Strange as it may 
seem, the announcement 
was not startling; indeed, it 
seemed wholly proper, 
though it had not occurred 
to me that there were divine 
beings present. I only knew 
that 7 was overflowing with 
gratitude for the presence of 
the Holy 
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I have had many confirmations of President McKay's 
prophetic witness in that sermon. Most of my profound spir- 
itual manifestations, those that have provided the rock- 
bottom convictions I have about the reality of God and Christ 
and their divine work, as well as my most troubling, soul- 
searching moral struggles with the great human issues of per- 
sonal integrity versus public responsibility, loyalty to self 
versus loyalty to community, redemptive freedom versus re- 
demptive structure-all these have come, as President 
McKay affirms, "as a natural sequence to the performance of 
duty" in the Church. 

I know God has been found by unusual people in unusual 
places-in a sudden vision in a grove or orchard or grotto, or 
on a mountain or in a closet, or through saintly service to 
African lepers or to Calcutta untouchables. But for most of us, 
most of the time, I am convinced he can be found most surely 
in "the natural sequence to the performance" of the duties he 
has gven us that all of us (not just the unusual) can perform in 
our own homes and neighborhoods and that the Church, in its 
unique community, imposed as well as chosen, can best teach 
and empower us to perform. 

PERSONAL EXAMPLES 
In our response to other, exasperating Saints lies salvation 

I HAVE come to an overwhelming witness of the divinity 
of the Book of Mormon, such that the Spirit moves me, 
even to tears, whenever I read any part of it, and I came 

there by teaching it at church. I am convinced that book pro- 
vides the most comprehensive "Christo1ogy"-or doctrine of 
how Christ saves us from sin-available to us on earth and 
that the internal evidences for the divinity of the book en- 
tirely overwhelm the evidences and arguments against it, 
however troubling. One Sunday last summer, as I tried to 
help a young woman who had attempted suicide a number 
of times, once just recently, and was feeling the deepest 
worthlessness and self-rejection, I was moved to read to her 
some passages from the Book of Mormon about Christ's 
atonement. As I read those passages to that desperate young 
woman and bore witness of their truth and power in my own 
times of despair and sin, her lips began to tremble with new 
feelings, and tears of hope formed in place of those of an- 

guish. 
In moments such as these, I was able, through my calling as 

a bishop, to apply the atoning blood of Christ, not in theory 
but in the truth of experience. In addition, I have come to 
know the ministering of angels because I have done my duty 
in temple attendance and have gone whenever possible to 
temple dedications. And I have found that we mortals do in- 
deed have the power to bless our oxen and cars as well as 
people because, as a branch president, I was pushed to the 
limits of my faith by my sense of responsibility to my branch. 

Before I was a branch president, I served in the bishopric of 
the Stanford Ward in the mid-1960s and taught religion at the 
Institute to bright young students. At the same time, I was 
doing graduate work in English literature and trylng to come 
to terms intellectually with modem skepticism and relativism 
and the moral dilemmas of the civil rights and anti-war move- 
ment as well as the educational revolutions of the time. I 
tended to see religon very much in terms of large moral and 
philosophical issues that the Church did or did not speak to. 
In 1970, I accepted a position as dean of academic affairs at St. 
Olaf, a Lutheran liberal arts college in the small town of 
Northfield, Minnesota, and within a week of arriving was 
called as president of the little Mormon branch in that area. I 
suddenly entered an entirely different world, one that tested 
me severely and taught me much about what "religion" is. At 
Stanford, much of my religious life had been involved with un- 
derstanding and defending the gospel-and had been ideal- 
istic, abstract, and critical. In Northfield, as branch president 
for twenty families scattered over seventy-five miles and 
ranging from Utah-born, hard-core inactives with devastating 
marital problems to bright-eyed converts with no jobs or with 
drunken fathers who beat them, I soon became involved in a 
religious life that was practical, specific, sacrificial, 
exasperating-and more satisfying. h d  I saw, more clearly 
than before, how true the Church is as an instrument for con- 
fronting all kinds of people with the processes of salvation, de- 
spite-even because of-its management by imperfect instru- 
ments like me. 

I think of a young man in that branch who had been 
made a social cripple by some combination of mental and 
family problems: He was unable to speak a word in a group 
or to organize his life productively. As we gave him in- 
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creasing responsibilities in our branch, supported him with son had just been killed by his brother driving drunk-and 
much love and patience while he struggled to work with then helping the brother forgve himself. And after six 
others and express himself, I was able to see him grow into a months, I found that my branch members, initially properly 
fine leader and confident husband and father. I think of a suspicious of an intellectual from California, had come to feel 
woman whose husband made her life a hell of drunken in their bones, from their direct experience, that indeed my 
abuse but who patiently took care of him, worked all week faith and devotion to them was "stronger than the cords of 
to support her family, and came to church each Sunday in death." And the result promised in Doctrine and Covenants 
drab but jaunty finery and with uncomplaining determina- 121:44-46 followed: There flowed to me "without compul- 
tion. She found there, with our help, a little hope, some sory means" the power to talk about any of my concerns and 
beauty and idealism, and strength not only to endure but to passions and to be understood and trusted, even if not agreed 
go on loving what was unlovable. The Church blessed us all with. 
by bringing us together. Now that may all sound a bit selfish, even obsessive, about 

During the five years I served, there were, among those the Church's contribution to my own spiritual maturity. But 
seventy to one hundred members, perhaps two or three what was happening to me was happening to others. A young 
whom I would normally have chosen for friends-and with couple who had lived in Spain for a year right after the wife 
whom I could have easily shared my most impassioned and had joined the Church came to the branch. Their Church ex- 
"important" political and religious concerns and views, the perience, especially hers, had been essentially gospel-oriented, 
ones that had so exercised me at Stanford. With inspiration deeply felt, and idealistic but abstract, involving very little ser- 
far beyond my usual less-than-good sense, I did not begn my vice to others. She was a dignified and emotionally reserved 
tenure as branch president by preaching about my ideas or woman, bright, creative, and judgmental-and thus afraid of 
promoting my crusades. I tried hard to see what the imme- uncontrolled situations or emotional exposure. The husband 
diate problems and concerns of my flock were and to be a was meticulous, intimidating, somewhat aloof. I called 
good pastor, one who fed and protected them. And a remark- them-despite their resistance-into positions of increasing 
able thing happened. I traveled hundreds of miles and spent responsibility and direct involvement with people in the 
many hours-helping a couple who had hurt each other into branch, and I saw them, with some pain and tears, develop 
absolute silence learn to talk to each other again; guiding a into powerfully open, empathetic, vulnerable people, able to 
student through drug withdrawal; teaching an autocratic mil- understand, serve, learn from, and be trusted by people very 
itary man to work cooperatively with his counselors in the el- different from themselves. And I saw them learn that the very 
ders quorum presidency; blessing a terribly sick baby, aided exposures, exasperations, troubles, sacrifices, and disappoint- 
by its father, who was weak in faith and frightened; com- ments that characterize involvement in a lay church like 
forting, at a hospital at four in the morning, parents whose Mormonism-and that are especially difficult for idealistic lib- 

erals to endure-are a main 
source of the Church's power to 

7- teach us to love. They are now 
teaching others what they have 

This lesson-that the 
Church's characteristic "prob- 
lems" are among its strengths- 
has been continually confirmed 
as I have served as bishop of a 
ward of young married students 
at BYU. The two most direct, 
miraculous, and ultimately re- 
demptive blessings the Lord 
gave us when the ward was or- 
ganized were having as mem- 
bers a spastic quadriplegic child 
in one family and seriously 
handicapped parents in an- 
other. I had known the crippled 
child's mother for nearly a year. 
After I had spoken on the 
Atonement at her sacrament 
meeting, she had come to me 
for counsel and help with her 
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anger, guilt, and loss of faith as she tried to understand the 
failure of hospital care that had made one of her twins into a 
desperate physical, emotional, and financial burden, one that 
had ended her husband's education and intended profession, 
severely tested their mamage and their faith as priesthood 
blessings seemed to fail, and left her close to breakdown and 
apostasy. Now, as I prayed for guidance in organizing a new 
ward, I felt clearly as I ever had those "strokes of intelligence" 
Joseph Smith described, telling me that I should, against all 
common sense, call her as my Relief Society president. I did, 
and despite being on the verge of moving away, she accepted. 
She became the main source of the unique spirit of honest 
communication and sense of genuine community our ward 
developed. She visited all the families and shared without re- 
serve her feelings, struggles, successes, and needs. Together 
with her husband, she spoke openly in our meetings about 
her son, his problems, and hers, asked for help and accepted 
it, and all the while did her duty and endured. We have all 
learned from them how to be more open, vulnerable, gra- 
cious, persistent, to turn to each other for all kinds of help 
and not to judge. 

I first met the handicapped couple wandering through the 
halls of our ward house on our first Sunday They were not 
looking for our ward; in fact, they lived just outside our 
boundaries, but I am certain the Lord sent them. They have re- 
quired a major expenditure of our ward resources-time, wel- 
fare aid, patience, tolerance-as we worked to get them em- 
ployed, into decent housing, out of debt, capable of caring for 
their bright, energetic child, and tried to help them become 
less obtrusive in meetings and less offensive socially And I 
have learned two lessons. First, the Church structure and re- 
sources (which are designed for voluntary, cooperative but dis- 
ciplined effort with long-range, essentially spiritual goals) have 
been ideally suited to building the necessary support system 
for them, one that may yet succeed in keeping the family to- 
gether and may even bless them with more progress. Second, 
the blessings have come to the ward as much as to them as we 
have learned to expand greatly our ideas about "acceptable" 
behavior and especially our own capacities to love and serve 
and learn from people we would otherwise never know. One 
woman called me to report on her efforts to teach the woman 
some housekeeping and mothering skills, confessed her earlier 

resentments and exasperations, and told me in tears how 
much her heart had softened and her proud neck had bent as 
she had learned how to learn from this sister so different from 
herself. 

These are examples, I believe, of what Paul was talking 
about in 1 Corinthians 12, the great chapter on spiritual gifts, 
where he teaches that all the parts of the body of Christ, the 
Church, are needed for their separate gifts-and, in fact, that 
those with "less honorable" and "uncomely" gifts are more 
needed and more in need of attention and honor because the 
world will automatically honor and use the others. It is in the 
Church especially that those with the gifts of vulnerability, 
pain, handicap, need, ignorance, intellectual arrogance, social 
pride, even prejudice and sin-those Paul calls the members 
that "seem to be more feeblev-can be accepted, learned from, 
helped, and made part of the body so that together we can all 
be blessed. It is there that those of us with the more comely 
and world-honored gfts of riches and intelligence can learn 
what we most need-to serve and love and patiently learn 
from those with other gifts. 

But that is very hard for the "rich and "wise" to do. And 
that is why those who have one of those dangerous gifts tend 
to misunderstand and sometimes disparage the Church- 
which, after all, is made up of the common and unclean, the 
middle-class, middle-brow, politically unsophisticated, even 
prejudiced, average members. And we all know how exasper- 
ating they can be! I am convinced that in the exasperation lies 
our salvation, we can let the context that most brings it 
out-the Church-also be our school for unconditional love. 
But that requires a change of perspective, one I will now sum- 
marize. 

TRUTHS, AUTHENTICITY, EXPERIENCE 
Ordinances are "dead works" unless they express both 

our integrity and our solidarity with others. 

HE Church is as true as-perhaps truer than-the 
gospel because it is where all can find fruitful opposi- 
tion, where its revealed nature and inspired direction 

maintain an opposition between liberal and conservative 
values, between faith and doubt, secure authority and fright- 
ening freedom, individual integnty and public responsibility, 
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and thus where there will be misery as well as holiness, bad as 
well as good. And if we cannot stand the misery and the 
struggle, if we would prefer that the Church be smooth and 
perfect and unchallengmg rather than as it is-full of naggng 
human diversity and constant insistence that we perform ordi- 
nances and obey instructions and take seriously teachings that 
embody logically irresolvable paradoxes-if we refuse to lose 
ourselves wholeheartedly in such a school, then we will never 
know the redeeming truth of the Church. It is precisely in the 
struggle to be obedient while maintaining integnty, to have 
faith while being true to reason and evidence, to serve and love 
in the face of imperfections and even offenses, that we can gain 
the humility we need to allow divine power to enter our lives 
in transforming ways. Perhaps the most amazing paradox 
about the Church is that it literally brings together the divine 
and the human through priesthood service, the ordinances, 
the gifts of the spirit-in concrete ways that no abstract system 
of ideas, even the gospel, ever could. 

My purpose here has not been to ignore the very real prob- 
lems of the Church or the power of the gospel truths. As I have 
tried to indicate all along, the Church's paradoxical strength 
derives from the truthful paradoxes of the gospel it embodies, 
contraries we need to struggle with more profoundly in the 
Church. And we must not merely accept the struggles and ex- 
asperations of the Church as redemptive but genuinely try to 
reach solutions, where possible, and reduce unnecessary exas- 
perations. (Indeed, it is only when we grapple with the prob- 
lems, not merely as intellectual exercises but as problems in 
need of solution, that they prove redemptive.) 

But along with our sensitivity to problems, we must also, I 
believe, have more respect for the truth of action, of experi- 
ence, which the Church uniquely exposes us to, and respond 
with courage and creativity-be active, critical, faithful, be- 
lieving, doubting, struggling, unified members of the body of 
Christ. To do so, we must accept the Church as true in two im- 
portant senses. First, it is a repository of redemptive truths and 
of the authority to perform saving ordinances. Though those 
truths are difficult to pin down to simple propositions, taken 
together, they create the willingness to serve that makes pos- 
sible the redemptive schooling I have described. The Mormon 
concept of a nonabsolute, progressing God, for instance, 
though not reducible to a creed or even to systematic theology, 
is the most reasonable, emotionally challengng but satisfying, 
ever revealed or devised. And even though that concept is not 
universally understood in the same way, it remains true, as a 
thoughtful friend once remarked to me, that "the idea of 
eternal progression is so engrained in our Church experience 
that no statement or even series of statements can root it 
outn-and that, of course, supports my main point about the 
primary truth of the Church. In addition, the power of ordi- 
nances, however true in form and divinely authorized, is lim- 
ited by the quality of our preparation and participation. Like 
baptism of infants, being ordained, partaking the sacrament, 
and receiving our endowments can be merely what Moroni 
called "dead works," an offense to God and valueless, unless 
they are genuine expressions of our solidarity with others, 

living and dead, and sincere responses to the communion of 
the Saints that is the Church. 

But one essay cannot cover everything, and I have been 
emphasizing how the Church is true in a second way that is 
too much neglected. Besides being the repository of true 
principles and authority, the Church is the instrument pro- 
vided by a loving God to help us become like him. It gives us 
schooling and experiences with each other that can bind us 
in an honest but loving community, which is the essential 
nurturing place for salvation. If we cannot accept the Church 
and the challenges it offers with the openness and courage 
and humility they require, then I believe our historical 
studies and our theological enterprises are mainly a waste of 
time and possibly destructive. We cannot understand the 
meaning of the history of Mormonism or judge the truth of 
Christ's restored gospel unless we appreciate-and act on- 
the truth of the Church. 

FOURTEEN YEARS LATER 
The Church was not restored to validate our prejudices but to 

provide lots of chances to repent andforgive. 

0 VER THE PAST FOURTEEN YEARS, SINCE THIS 
essay was presented at the Sunstone symposium and 
then published in SUNSTONE and then republished as 

the title essay in Why the Church Is As True As the Gospel 
(Bookcraft, 1986; Tabernacle Books reprint, 1999), I have 
thought about it often. Sometimes I have done so when people 
told me the essay kept them active, and relatively sane, amid 
the many exasperations of Church activity and service, but 
mostly I have thought about it as a help in my own journey 
Someone told me recently that the essay threw them a "spiri- 
tual life-preserver" at a crucial juncture; its ideas have been my 
own lifeboat, as well. 

One of the first times I thought of it was when my neighbor 
Ray Andrus asked me to serve in the ward bishopric with him. 
Ray is very different from me, a BYU business school conserva- 
tive who I believed thought of me at that time as an imprac- 
tical, liberal egghead-and I was sure he was a chauvinistic 
anti-intellectual. It must have taken an angel with a drawn 
sword to convince him to call me, but he did. Having gone 
public in my essay with my conviction that lay service with 
strange people was at the heart of the revealed Restoration, I 
couldn't turn him down-despite the strong temptation. In 
those callings, we prayed together, wept together over ward 
members' tragedies and mistakes, blessed the sick and com- 
forted the dylng together, and I learned to love him as I do few 
others. 

I thought of my essay four years later, about a year after that 
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bishopric had been released and I had been called to be a 
Gospel Doctrine teacher, when a fearfully conservative ward 
member complained to the bishop (I learned later) about my 
liberal interpretations of the Old Testament. I was quietly 
booted upstairs to teach the quarterly Teacher Development 
class (an ironic variation of "if you can't teach, teach others 
how"). I was hurt, even a bit vengeful when I eventually 
learned what had really happened, but I remembered my bold 
words about going to Church as a servant not a consumer, and 
I worked hard at my new calling. Then another calling was 
added-Family History class teacher-and three or four times 
a year between Teacher Development classes, I repeated a 
strenuous, homework-filled, seven-week course I had devel- 
oped on "writing your personal history." As I read and made 
suggestions about the tentative, often tender, manuscripts that 
eventually most of the ward had to write about their "most 
negative and most positive life experiences" (assignment #1) 
and then encouraged their ongoing efforts to keep that honesty 
and depth of feeling throughout their histories and daily jour- 
nals, I learned to love them anew-and they learned to know 
my heart and trust me. 

I thought of "Why the Church Is As True As the Gospel" a 
year ago when a new bishop, Dean Barnett, called me to teach 
Gospel Doctrine again and gave me a special blessing that I 
would be able to "relate to my class emotionally as well as in- 
tellectually." The blessing has been fulfilled. The ward mem- 
bers, recalling the trust they gained as I served them in the 
bishopric and as their personal history teacher and finding 
that love confirmed in my clearly evident commitment to the 
gospel of Christ and to them as I teach, have allowed the class 
to become a marvelous forum for both diversity of ideas and 
unity of feeling. I have even succeeded in deconstructing the 
terms "conservative" and (especially) "liberal," which have 
been turned by the culture wars from neutral words de- 
scribing different approaches to politics and culture and the- 
ology into dismissive, even violent, epithets, in both the 
United States of America and the Church. After hearing "lib- 
eral" used that way in our ward, even (somewhat tentatively) 
about me, I announced one Sunday that in two weeks, I was 
coming out of the closet. I urged them to come, with friends, 
to see if I was a conservative or a liberal. The place was 
packed, and I simply told my life story, from early spiritual 
experiences that convinced me that Jesus lives, wants uncon- 
ditional generosity from us, and has appointed his apostles to 

lead his Church, to my resulting confidence to examine any 
question or issue and my development as a pro-civil rights, 
anti-war activist in the 1960s, on to my experiences healing 
my Chevrolet and my father and serving as a branch presi- 
dent and a bishop-and as their brother in our ward. Then I 
asked them what I was. After debating for a while whether I 
was a conservative or a liberal or both, they accepted the sug- 
gestion of one of my most vocal, conservative class heck- 
lers-that I was really a "radical middle-of-the-roader." I then 
applied this discussion to our lesson by giving them four in- 
terpretations of the Abraham and Isaac story: ultra-conserva- 
tive, conservative, liberal, and ultra-liberal. They saw both 
conservative and liberal views as defensible and valuable as 
well as limited, ylelding different insights, and got the point 
about those being descriptive rather than normative terms. 
Since then, with a few slips, we've all been able to use the 
terms that way in class. 

I also thought of my essay when some at the annual confer- 
ence of Affirmation: Gay and Lesbian Mormons in September 
1998 told me, in tears, of their struggle against overwhelming 
odds to be active Mormons-rejected equally by the gay com- 
munities, which stereotype the Church as homophobic, and 
by their own leaders and ward brothers and sisters, who 
stereotype all gays as immoral, even devilish. The message of 
"Why the Church Is As True As the Gospel" certainly applies to 
the minorities in the Church, whose efforts to belong and serve 
are made even more exasperating by the hostility, uneasiness, 
and even sentimental patronizing by the majority But the es- 
say's main message is to that majority, who set the cultural tone 
of the Church. We are the ones who must constantly remind 
ourselves that the Church is not a place to go for comfort, to 
get our own prejudices validated, but a place to comfort 
others, even to be amicted by them. It is a revealed and effec- 
tive opportunity to give-to learn and experience the meaning 
of the Atonement and its power to change us through uncon- 
ditional love. It is a place where we have many chances to re- 
pent and forgive-if, for a change, we can focus on our own 
failings and the needs of others to grow through their and our 
imperfect efforts. 0 

NOTES 

1. History ofthe Church 6:428. 
2. David 0. McKay, The improvement Era (Dec. 1968),85. 
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We always ask, "What must a person do to enter the 
celestial kingdom?" But the question "What must one be?" 

generatesfar more profitable results. 

VITAL DIMENSIONS IN THE MORMON 
RELIGIOUS EXPERIENCE 

By Arthur R. Bassett 

J OSEPH SMITH, IN HIS FAMOUS LETTER TO 
John Wentworth of the Chicago Democrat, maintained 
that, for the Latter-day Saints, the first principle of the 

gospel is faith in Jesus Christ. For purposes of this paper, I 
extend that concept and suggest faith, or trust, in Christ and 
his approach to life is not to be viewed simply as the first link 
in a chain of gospel principles but rather as the central hub 
around which all other principles revolve-first, therefore, in 
order of importance. 

I am currently of the opinion that what Thomas a Kempis 
called the imitation of Christ is what the gospel or good news 
is all about, that it is the bond that binds together all of the 
teachings of the prophets from Adam to the present,1 and that 
the ultimate purpose behind all the organizational and sacra- 
mental phenomena associated with the Church is simply to 
help bring everyone involved to a lifestyle similar to that of 
Christ. 

However, I personally am uneasy about the term "imitation 
of Christ" because it has always connoted to me a partial loss of 
one's individual initiative. So, with apologies to the a Kempis 
followers, I use a different terminology and speak rather of a 
"knowledge of Christ." I chose this phraseology following the 
lead of scriptural passages similar to John 17:3 in which Jesus 
states, "And this is life eternal, that they might know thee the 
only true God, and Jesus Christ, whom thou hast sent." 

Since this passage is central to the thrust of this paper, I 
point out that salvation and exaltation in the Mormon sense of 
those terms are based upon our acquiring this knowledge of 

ARTHUR R. BASSETT, a professor of humanities at Brigham Young 
University, presented this paper at the 1979 Mormon Theological 
Symposium on the University of Utah campus; it was published in 
SU~CSTONE in the December 1979 and May 1985 issues. He may be 
contacted by e-mail at <arthur-bassett@byu.edu>. 

Christ. According to the Doctrine and Covenants (195-1 l),  
"eternal" is another name for God. Hence, eternal life is God's 
life-life with God or celestial life. Thus, according to the pas- 
sage in John, entrance into the celestial kingdom is predicated 
on one's coming to know God and Christ. 

This same point, it seems to me, is made in other scriptural 
passages. I cite two to illustrate my point. One of these comes 
from the Sermon on the Mount, delivered near the beginning 
of Christ's ministry; the other comes from the parable of the 
ten virgins, p e n  near the end. Both passages were directed 
specifically to the membership of Christ's church rather than to 
the world in general. 

First, from Matthew 7:21-23: Speaking to some who had 
prophesied, exorcised, and done many wonderful works in his 
name-members of the priesthood of his church, according to 
President John ~a~lorz-the Savior informs them at the time 
of their judgment that they must now depart from him, ac- 
cording to the King James Version, because he "never knew" 
them. However, Joseph Smith, in his translation of the Bible, 
significantly renders the passage to read: "And then will I say, 
Ye never knew me; depart from me ye that work iniquity" OST 
Matt. 7:33). 

In the parable of the ten virgins (Matt. 25:l-13), again di- 
rected to the members of the ~ h u r c h , ~  the same phraseology is 
used. The five foolish virgins are refused entrance into the 
presence of the bridegroom (Christ) because they lack knowl- 
edge of him. Again, Joseph Smith changed "I know you not" to 
"Ye know me not" OST Matt. 25: 11). 

These scriptures point emphatically to the conclusion that 
entrance into the presence of God or the celestial kingdom in 
the life beyond this is predicated on one's coming to know 
him. 

But how is the word "know" used in this context? Obviously, 
there are several possible levels of meaning. "Know" might de- 
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KNOWING 

il one understands 
1t.111~ of ~LUIIL~ILKIILU,  101 t.~amvle, absurdit 

alier 

scribe a casual acquaintance or, at the other end of the spec- 
trum, connote complete empathy, literally an "infeeling," a 
sense of total oneness with the individual involved so that in 
thinking and feeling like him, one understands him com- 
pletely I believe that the latter condition is what Jesus was 
talking of when he prayed to the Father that his disciples 
might be one with him as he is with the Father: "That they all 
may be one; as thou, Father, art in me, and I in thee, that they 
also may be one in us" (John 17:21). 

Ultimately, this type of knowing, which I call empathetic 
knowing, involves one's being like Christ in thought and char- 
acter as nearly as possible, given that individual's potential. 
When this oneness has been achieved, then the purpose for 
the Church will have been accomplished. That is what I un- 
derstand Paul to be saylng when he writes concerning the or- 
ganization of the Church, that it is to remain until "we all come 
in the unity of the faith, and of the knowledge of the Son of 
God, unto a perfect man, unto the measure of the fulness of 
Christ" (Eph. 4: 11-13). This type of knowledge of Christ rep- 
resents for me the apex of faith in him. 

Now, having laid this initial premise, I shift my focus 
slightly to address the problem of how one comes to know the 
Savior empathetically: (1) through knowing in a cerebral sense, 
which I will later distinguish from empathetic knowledge; (2) 
through doing; and (3) through being. Using this trifurcation of 
the larger principle, I hope to illuminate some possible areas of 
concern for Latter-day Saints in our quest for life with God. 

KNOWING 
We knowJesus by studying the man rather than his teachings. 

T HE first part of the triad is "knowing" in a cerebral 
sense and acquiring the factual information concerning 
the life and teachings of Jesus. Obviously, one must 

first know about Christ before he can know him. No one could 
argue with Paul when he states, "And how shall they believe in 
him of whom they have not heard?" (Rom. 10:13). There are, 
it seems to me, at least two important considerations: (1) What 
type of information are we seeking? and (2) How does one 
seek this information? 

One comes to know Jesus by studylng the man himself 
rather than the teachings he espoused isolated from the facts of 

his life. My own experience has led me to conclude that we 
should do more to make Jesus the man a central focal point in 
our meetings and lessons. Theological principles become 
much more meaningful when viewed in the context of a life. 
People inspire us much more than principles do. 

I suspect that that is why Jesus used himself repeatedly as a 
visual aid of sorts. Rather than engaging in extended polemic, 
he often would simply remind his disciples that his lifestyle 
was what they needed to know most. A brief reminder was 
sufficient: "I am the way; I am the truth; I am the light" (see 
John 14:6). Perhaps that is why in the sacramental prayer we 
are instructed to "always remember him" (D&C 20:79) rather 
than to always remember his teachings or his commandments. 
Recalling his life calls to mind his teachings, while the opposite 
is not always true. I am of the opinion that no lesson or 
sermon in the Church should be gven that is not anchored 
firmly in the concreteness of the life of the Master. 

I also believe that no study of Christ is complete without an 
accompanying study of humankind, his major project. I sus- 
pect that no one comes to know the Master until one comes to 
understand what he was attempting to do, and no one under- 
stands what he was attempting to do until he understands the 
problems of humankind that he addressed. For example, after 
reading the writings of Sartre and Camus on absurdity, despair, 
and alienation or apathy, I understand much better the Savior's 
urgency in stressing the antithetical principles of faith, hope, 
and charity 

Through a study of humans, we discover the problems (and 
often the joys) of life; through a study of Christ, we discover 
the answers to these problems. Neither is fully understood 
without the other. All of this leads to one of my major con- 
cerns: students who come into my classes in the humanities 
feeling that no one outside the Church-especially those who 
deal with the suffering of life-have anything to teach them. 
Far too often we as a people become insular and talk only to 
and about ourselves. No one will begin to approach a measure 
of the stature of Christ in this life or the next until he or she 
makes an honest effort to understand the dimensions of life's 
problems. 

As to how one seeks the cerebral knowledge of Christ the 
man, I suggest four major avenues: (1) through personal con- 
versation with God in prayer; (2) through guidance from those 
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who have in this life come to some knowledge of him; (3) 
through participation in the ordinances of the Church; and (4) 
through a careful and constant study of the scriptures. I will 
just pass over the first two and comment briefly on the latter 
two. 

We can better prepare our people for participation in the 
ordinances of the Church by talking more about the value of 
symbolic communication. To those students in my classes who 
complain about poets communicating indirectly through the 
use of metaphor and simile, I emphasize that the Savior was 
perhaps the greatest indirectionist of all. It was his style of 
teaching, even though it brought his disciples to a point of 
frustration at the Last Supper, for example, when they asked 
him to speak plainly. It is a style of teaching that goes far be- 
yond what can be done through more direct styles of dis- 
course. I think we could all work more. toward discerning the 
deeper truths that God has couched in simple ceremony. 

I am also deeply concerned that our people seem so indif- 
ferent to the value of scriptures as means of communication 

with God. Frankly, I wony when I work with some of our re- 
turned missionaries in religion classes or adults in gospel doc- 
trine classes who have been exposed to scripture all their lives 
and I note the level of their perception. It seems to me that we 
of all people have been given an excellent opportunity to 
pursue knowledge through this channel; I wish we made 
better use of these opportunities. 

Some of the scriptures we know rather well. Scriptures used 
in defending the position of the Church on authority or 
Church organization, for example, are thoroughly familiar to 
returned missionaries. And some among us, those I call the 
Carnivorous Christians because they seek a steady diet of meat 
with no milk, to use Paul's metaphor, go beyond the mark in 
their desire to master all the esoteric doctrine unique to Mor- 
monism and spend long ponderous hours poring over scrip- 
ture of that genre. There are other important scriptures, how- 
ever, that I feel we neglect. These neglected scriptures often 
teach the simple basics or milk of the gospel, those first and 
last principles, such as faith, hope, and charity-the things 

"Every now and then I get glimpses of something really big, 
butfor the most part we see through a glass darkly." 

that really matter in an 
eternal sense. Simple they 
may be, but at the same time 
they contain the most pro- 
found insights God has 
given us in our search to un- 
derstand him. And with 
apologies to my Orthodox 
Jewish friends, I submit that 
God has served us milk and 
meat in the same dish, and 
we can do much more in 
seeking a knowledge and 
understanding of these. 

DOING 
When Mormons speak ofa 

person's spiritual well-being, 
we call them "active" o r  

"inactive." 

LIST "doing" as the 
second dimension in 
our quest to know the 

Savior. It is in this aspect of 
the Christian experience that 
one comes closest to what I 
would feel good about 
calling an imitation of 
Christ. Existential involve- 
ment adds depth to cerebral 
activity. I need not belabor 
this point. All of us have ex- 
perienced the fact that 
reading or thinking about an 
activity is a very different 
phenomenon from actually 
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participating in the same activity Reading a romantic novel is 
never a fitting substitute for being in the arms of the one you 
love. 

James deals with this point at great length in his general 
epistle. According to James, works are an integral aspect of the 
principle of faith. Works are the outward manifestation of the 
inward faith. Faith and works are not separate aspects of the 
gospel; they are two sides of the same phenomenon. 

Religious activism has thrived in the soil of Mormonism. 
We have been kingdom builders from the first and are proud 
of ourselves for molding out of the sun-baked soil of the 
wilderness and carving out of the great granite of the moun- 
tains that socio-political phenomenon called the Great Basin 
Kingdom. That struggle against the wilderness has given us the 
focal point for our activity 

The mythos that a people weaves about itself tells much 
about the self-image of the group. We have enshrouded our- 
selves with the mantle of ancient Israel and taken upon our 
shoulders the task of kingdom building. We have filled our 
hymns with the metaphors of labor and battle, even though 
these have mellowed somewhat with time. We no longer sing 
of treading on the necks of our foes, but we still envision our- 
selves as the hope of Israel, Zion's army. Last year, I was with a 
group of Saints at a sacrament meeting in Jerusalem, and we 
were singing the hymn, "Hope of Israel." Suddenly I started to 
listen to what I was singmg, and the words took on a new 
meaning in that setting. As we sang of sounding the war cry 
and flashing the sword and rising in might to disarm the 
foemen, I thought of the Arabs passing in the street, and I sud- 
denly got chills down my back, wondering what they would 
think of the hymns coming from our place of worship. 

In these hymns, we are continually putting our shoulders to 
the wheel or sowing, daily sowing, or doing some good in the 
world today Our arts in general have, until recently, glorified 
the pioneer heritage. We have had very little art commemo- 
rating the New York, Ohio, Missouri, or Illinois periods of 
Church history. Some of our art has been centered in the First 
Vision and the restoration of the Aaronic priesthood, but pri- 
marily we have built monuments to the memory of the pio- 
neers-families at gravesides at Winter Quarters, bedraggled 
soldiers of the Mormon Battalion, handcart companies, sea- 
gulls. We have chosen the beehive as our symbol, and much of 

the pioneer syndrome is still with us. When we talk of a per- 
son's spiritual well-being, we speak of his or her being "active" 
or "inactive." 

Perhaps some of that is changng with the worldwide ex- 
pansion of the Church. The pioneer metaphors do not work as 
well as they once did when the Church was primarily a Utah 
phenomenon. The hymn, "I Am a Child of God," may be re- 
placing "Come, Come, Ye Saints" as the way we choose to sing 
about ourselves. At last spring's Bw Mormon Arts Festival, the 
pioneer theme was noticeably absent. If these casual percep- 
tions are accurate, then perhaps that in itself says something 
about what may be happening to us as a people. 

It will be interesting to see how we view ourselves as doers 
in years to come, for it seems to me that we are concurrently 
headed in two different directions. Ironically, as our field of op- 
eration as a church enlarges from the Great Basin Kingdom to 
the world, our focal point of emphasis as a people is con- 
tracting from the world or Church to a family setting. Does this 
mean that in the future, the bulk of our people will become 
more cosmopolitan and urbane in their outlook, or more in- 
sular and provincial? 

One of the most important questions one must ask con- 
cerning the stamp of activism, however, centers in what is hap- 
pening internally as a result of all our doing. 

BEING 
The qualities of character we seek for our inner souls arefew. 

T HIS brings me to the third point of the triad, which 
frankly concerns me most because it receives so little 
attention. That is the principle of "being," what we be- 

come as a result of our cerebral knowledge and our activity. 
Far too often, we work on the assumption that if we continue 
with the externalities of religious activity all will be well with 
US. 

We always ask, "What must a person do to enter the celes- 
tial kingdom?" when we catechize our youth. The answer 
comes back, "Be baptized, and mamed in the temple." While 
this response is accurate as far as it goes, I think the implica- 
tions our young people draw from this type of question are 
clear. I would like to see us rephrase the question to ask, 
"What must one be to enter the celestial kingdom?" I think the 
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discussion this question would generate might be far more 
profitable in terms of our ultimate quest. 

Whereas in the hymn, "I Am a Child of God," we used to 
sing, "Teach me all that I must know to live with Him someday" 
(which I would suggest in passing raises some extremely inter- 
esting questions), now we sing, "teach me all that I must do to 
live with Him someday" We have three verses in "I Am a Child 
of God." I would like to see us keep the first chorus as it was 
and sing "teach me all that I must know." In the second chorus 
we could sing "teach me all that I must do," and then with the 
third sing "teach me all that I must be to live with Him 
someday" And then I think we will develop the full picture of 
our goal. 

Our attitude toward doing is perhaps based on the well-es- 
tablished fact that we will ultimately be judged by our works 
and on the fact that the term "works" has come to connote 
only external activism. But it seems to me that the Lord judges 
on the internal climate of an individual as well as on the ex- 
ternal activity. When we judge an act as good or bad, like 
Samuel seeking David, we often judge solely by externalities. 

The Lord, however, looks upon the heart; if the character 
that motivates the action is not good, then the work, by defin- 
ition, is not good. Mormon writes, "By their works ye shall 
know them. . . . For behold, God hath said a man being evil 
cannot do that which is good." Note that he does not say they 
cannot perform what outwardly seems to be a righteous act 
but rather that the act is not counted as a good work in the 
eyes of God. He continues, "If he offereth a gft,  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 righteous- 
ness. . . . wherefore he is counted evil before God. And like- 
wise also is it counted evil unto a man, if he shall pray and not 
with real intent of heart." (Moro. 7:&9.) That is an interesting 
concept, praying oneself into hell. 

It is not my intent to belabor this point because I think it is 
the same one made by Paul in his famous epistle on love (1 
Cor. 13). According to Paul, a person may have all knowledge 
and give everything he has for the building up of the lungdom, 
including, ultimately, his life. However, if he has not acquired 
the attribute of love as the dominant aspect of his personality, 
he remains a cipher so far as the celestial kingdom is con- 
cerned. 

Love is our ultimate goal, love and its many subdivisions. In 
his second epistle, Peter, who knew Christ well, writes, "And 
besides this, giving all diligence, add to your faith virtue; and 
to virtue, knowledge; and to knowledge, temperance; and to 
temperance, patience; and to patience, godliness; and to godli- 
ness, brotherly kindness; and to brotherly kindness, charity" 

Then note carefully the following verse: "For if these things 
be in you, and abound, they will make you that ye shall be nei- 
ther barren nor unfruitful in the knowledge of our lord Jesus 
Christ" (2 Pet. 1:5-8; emphasis added). Here then is the ulti- 
mate definition of what I have been calling empathetic knowl- 
edge, the quality of becoming more like Christ. Into the hands 
of such a person, God can deliver all that he has, including the 
sword of his power, for he knows for certain that it will be 

sheathed in the scabbard 

"When I said I wanted a haircut a Prophet would be comfortable with, 
this isn't exactly what 1 had in mind." 

of gentleness and under- 
standing and forgiveness. 

It is relatively simple 
to gain knowledge of the 
cerebral variety It re- 
quires more effort, per- 
haps, to perform as we 
ought. However, restruc- 
turing the human person- 
ality is the most difficult 
of all tasks. Some of you 
have read Ben Franklin's 
account of his experiment 
in this realm. He isolated 
one attribute of character 
to work on each month, 
but finally gave up his 
project of self-improve- 

I 
ment in discouragement. 
He tried to do it on his 
own, as some of us do, by 
a sheer display of will. 

! I do not believe that 
we can change our char- 
acter totally by ourselves, 
no matter how many 
goals we set nor how 
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strong our will power. That appears to come as an act of grace, 
as a gift of God. We seldom talk about grace in the Church ex- 
cept to use it as a foil in a discussion of salvation by works. 
Still, the Book of Mormon, like the writings of Paul, is filled 
with such doctrine. 

I do not mean to imply that we can do nothing about aiding 
in this dispensation of grace into our lives. I am emphatically 
not a Calvinist. But I believe we change only when we reach 
the point that we have "a broken heart and a contrite spirit," to 
use scriptural terms, when we reach the point that we realize 
we can do nothing on our own and then surrender our pride 
and yleld ourselves to God's direction. William James was right 
when he located such phenomena at the edge of our extremity 
In conditions of financial and social success, such a surrender 
is obviously difficult for most of us. 

Whereas we now pray like Augustine of old-"Give me 
virtue and deliver me from concupiscence, but not yet, not 
yetm-we learn in our Gethsemane to pray to Christ in his. We 
will probably not receive angels to strengthen us, but I believe 
that w e  will receive strength beyond our own, for I am not 
speaking of a stance that is totally passive. For the Christian, 
the surrender of one's own will is the most courageous act pos- 
sible, involving as it does not a surrender of effort but a redi- 
recting of will that requires far more effort, thought, and cre- 
ative energy than the old stance. It seems to me a frightening 
thing to kneel before God and ask for your assignment as a 
Christian rather than presenting him with a list of things you 
want done that day. 

The qualities of character we seek in the climate of our 
inner souls as Christians are few in number. Paul's list of the 
fruits of the spirit by which a Christian is known includes the 
following: love, joy, peace, long-suffering, gentleness, good- 
ness, faith, meekness, and temperance (Gal. 5:22-23). Note 
that the list is almost identical with Peter's. Ten small words, 
but in them resides eternal life. These are the inward core of 
good works; the outward manifestations are legon. 

Joseph Smith lists these same qualities as the prime motiva- 
tions from which all priesthood activity should flow (D&c 
121:41-43). Let me conclude with a statement from that same 
letter from which the section on priesthood was extracted, 
written by the prophet from Liberty Jail. I wish that it also had 
become part of our scripture. 

The things of God are of deep import, and time, and expe- 
rience, and careful and ponderous and solemn thoughts 
can onlyfind them out. Thy mind, 0 man! i j  thou wilt lead 
a soul unto salvation must stretch as high as the utmost 
heavens, and search into and contemplate the darkest 
abyss, and the broad expanse of eternity-thou must 
commune with God. 

And then he concludes, "How much more dignified and noble 
are the thoughts of God, than the vain imaginations of the 
human heart! "4 

It is there, in the human heart and its feelings, that we 
should look, ultimately, for our record of achievement as a 
people and as individuals. It is there that we develop our 
knowledge of Christ and come to understand the meaning of 
faith in Jesus Christ as the first principle (the prime principle) 
of the gospel, the one from which all other principles flow. It is 
there, ultimately, that we qualify, with the help of God, for 
eternal life. 

20 YEARS LATER 
How does an unloving person become a loving person? 

A S A FAN OF THE HUMANITIES, I HAVE LONG 
been intrigued by the phenomenon of creativity-and 
more specifically by its longevity in some people. I 

am amazed that Michelangelo and Titian, for example, con- 
tinued as creative forces well into their eighties and bemused 
that others, such as William Cullen Bryant, reach their creative 
peaks in their late teens and then have little or nothing to add. 
Lately, as I have been thinking about my own life, I have been 
thinking a lot about Bryant. 

I often ask myself if it was good news or bad news that I 
came to my most important theological insights (for me at 
least) at the begnning of my academic career and then had 
little more to add. Almost everything I have written since this 
piece for the Sunstone symposium twenty years ago has been, 

ANNIVERSARY PAGE 75 



at best, another footnote to "Knowing, Doing, and Being." 
Looking back, I still consider this my most significant writing, 
my most comprehensive analysis of the "big picture," my letter 
to the world (to borrow a phrase from Emily Dickinson). 

I am often trylng to convince my students that life is much 
more complex than any of us makes it out to be, especially in 
the Church discussions I have been privy to-that problems 
are more overwhelming and answers more elusive than we 
dare to acknowledge. And the gospel, in responding to this 
complexity, must often appear in the same multifaceted 
guise-at least in its details. Often we become overwhelmed 
by the chaos of all of this and find ourselves frantically 
thrashing around for answers in the seemingly never-ending 
torrent of all the minutia we are forced to confront daily. We 
need, from time to time, to lift our vision above the waves and 
take another look at the distant shore-at our ultimate desti- 
nation. 

Ironically, though the Apostle Paul is not my favorite bib- 
lical personality, one small segment from one of his letters has 
channeled my entire theological viewpoint since I worked 
through that article on "Knowing, Doing, and Being." That 
passage contains his famous (or infamous) teaching on faith, 
hope, and charity (1 Cor. 13) and their exclusive importance to 
any philosophical or theological viewpoint. 

I use the term "infamous" because often I feel very alone in 
the stance I have taken. Though I hear Paul's triad evoked in 
the thick of other principles stressed in the meetings I have at- 
tended, more commonly I hear equal or even greater emphasis 

gven to the other facets of the gospel downplayed by Paul: the 
pursuit of prophecy, understanding of mysteries, seeking of 
knowledge, the obtaining of faith to move mountains (in con- 
trast to faith in the Savior), feeding of the poor, and total sacri- 
fice for the Church. But these are all principles subordinated 
by the Apostle Paul to the more important triad of faith, hope, 
and charity-which, after all, gve meaning and purpose to 
everything else we do. 

As the Master commented (when talking about tithes and 
offerings and their relationship to judgment, mercy, and faith): 
"These ought ye to have done, and not to leave the other un- 
done" (Matt. 23:23). In short, works without faith are also 
dead. For Paul, the inner man or woman was far more impor- 
tant than the outer-and I guess I would like to hear this point 
stressed more than I seem to hear us stressing it. As I have 
noted in other settings, perhaps more important than the 
question, "What are you doing in the Church?" is the implied 
question of Paul: "What is the Church doing in you?" 

Although Paul's insight is buried away as one tiny segment 
of his much larger letter to the Corinthian Saints, it is hardly 
obscure in the writings of Moroni and Mormon at the conclu- 
sion of the Book of Mormon (see Moro. 7-8 and especially 
10). There it forms the final summation of all that that volume 
represents. But, even in discussing those chapters, we often 
seem to miss the larger thrust of Mormon's letters to Moroni, 
plain as it is: that in the final judgment, our standing before the 
Lord will be based on our becoming faithful, hopeful, and 
loving disciples. More commonly, when we explicate that ma- 

terial, I have heard pri- 
mary emphasis placed 
on one particular pas- 
sage buried in the larger 
whole of those chap- 
ters-Moroni's state- 
ment regarding how one 
can know the truthful- 
ness of the Book of 
Mormon (Moro. 10:4)- 
rather than on how one 
can come to know the 
Master. Certainly, Mo- 
roni 10:4 is also vitally 
important but certainly 
not more so than the 
major message centered 
in the same triad as 
Paul's, the crowning in- 
sight of Moroni's that 
summarizes all that pre- 
cedes it in the book, the 
great denouement, as it 
were, of the Book of 
Mormon: "And except 
ye have charity ye can in 

"And the calling of bishop goes to . . . " 
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kingdom of God; neither can ye be saved in the kingdom of 
God if ye have not faith; neither can ye if ye have no hope" 
(Moro. 10:21). 

I believe that life, in the final analysis, is about establishing 
relationships: (1) with our Father in heaven-and thereby 
with the larger cosmos that he has created and shared with us 
(through complete faith and trust in him); (2) with ourselves 
(and the confidence born of hope as sons and daughters of our 
Heavenly Father); and (3) with others (through the establish- 
ment of a Christ-like love for all). Jesus taught this principle, it 
seems to me, in his comments regarding the great command- 
ments (Matt. 22:36-40): love of God (faith), love of neighbors 
(charity), and (implied) confidence in one's self as a child of 
God (hope). 

I, and probably most of us, still have much to achieve in the 
arena of faith. Thinking about that principle of late has led me 
in a new direction in my prayers-in the direction of asking 
more for guidance and understanding, and for his nearness in 
times of difficulty, in contrast to trylng to orchestrate the things 
that I would have him do for me or for others. Also, within the 
last little while, I have thought more extensively about what it 
means to love him unconditionally In the Church, it seems, we 
converse often (more so than any time I can remember in my 
own lifetime) about his unconditional love for w, while at 
the same time, we tend to love him conditionally-only 
when agreeable things are occurring in our lives. 

I have been deeply impressed of late by the insights re- 
garding faith and hope manifest in the sermons of Apostle 
Neal A. Maxwell-hoping against hope that I will be spared 
from having to learn those same insights through a trial sim- 
ilar to his. Especially was I gratified in the October 1998 
General Conference to listen to Elder Maxwell's powerful 
and insightful sermon on hope-to have him address that 
word as a noun, rather than a verb. It would be difficult to 
sermonize more profoundly upon that subject than Elder 
Maxwell did then, and I am thankful that we have such an 
articulate advocate among us for that principle addressed by 
Paul. In our world of seemingly endless chaos, we desper- 
ately need the confidence that comes as one establishes a 
sustaining relationship with Christ, as one comes to know 
him more securely. 

I still can't understand why the Prophet JosephS revisions 
of Matthew 7:23 and Matthew 25:12 (which changes the 
emphasis from God? knowing us to our knowing him) was not 
noted in the current LDS edition of the Standard Works. That 
word change introduces a crucial point relating to our the- 
ology: that our eternal life (life with God, the Eternal Father) 
is predicated upon our coming to know him by becoming 
like him. He knows us; we need to know him, and as we do 
so, our confidence will increase in him through faith, and in 
ourselves through hope. 

The problem of learning how to love as I ought is still a 
major hurdle for me; I suspect it might be for others, as well. 
With all of the political rancor that has dominated the news 
of late and divided us as a people, I have been especially con- 

cerned about this problem. I am naive enough that I still want 
us to be loving and forgiving with all of our fellow beings in- 
stead of being spiteful about others simply because of differing 
political persuasions. I still hopefully await a priesthood or 
Sunday School or Relief Society lesson on the topic: "How 
does an unloving person become a loving person?" Perhaps, 
because the answer is so terribly elusive and difficult to come 
by, it may never appear in my lifetime. But, again, it might be 
worth an hour's meditation every so often. 

And, finally, I still wait for that meaningful change in the 
verses of "I Am a Child of God-the introduction of the 
phrase, "Teach me all that I must be, to live with him some 
day" Then, perhaps, I can die in peace. V 

NOTES 

1. John the beloved (Rev. 19:lO) defines the spirit of prophecy as the testi- 
mony of Jesus. I interpret this to mean that the motivating spirit behind all that the 
prophets had to say was their testimony of Christ and his mission. 

2. From a sermon at a conference of the Salt Lake Stake, 6 Jan. 1879. See 
Hyrum Smith and Janne Sjodahl, Doctrine and Covenants Commentary (Salt Lake 
City: Deseret Book, 1957), 462-63. 

3. Harold B. Lee in Conference Report, Oct. 1951,26-27. 
4. History ofthe Church, 3:296. 
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Despite institutional friction, the nineteenth-century's generalized image of a 
female counterpart to a literal, male Father God is receiving increased attention 

and expansion and is becoming more personalized and individualized. 

THE MORMON CONCEPT OF A 

By Linda Wilcox 

T HE IDEA OF A MOTHER IN HEAVEN IS 
shadowy and elusive, floating around the edges of 
Mormon consciousness. Mormons who grow up singing 

"0 My Father" are familiar with the concept of Heavenly 
Mother, but few hear much else about her. She exists, appar- 
ently, but she has not been very evident in Mormon meetings 
or writings, and little if any "theology" has been developed to 
elucidate her nature or characterize our relationship to her. 

While nearly all world religions have had female divinities 
and feminine symbolism, the god of westem Judeo-Christian 
culture and scripture has been almost unremittingly mascu- 
line.' Still, the idea of a heavenly mother or a female counter- 
part to the male father-god is not unknown in Christianity 
Recently discovered gnostic texts from the first century after 
Christ reveal doctrinal teachings about a divine Mother as well 
as Father. In some texts, God is conceived of as a dyad, both 
male and female. There is also a body of writings that identifies 
the divine Mother as the Holy Spirit, the third member of the 
Trinity, which then becomes a family group-the Father, 
Mother, and 

Christianity has also had the elevation of Mary in 
Catholicism. From first being the Mother of God, Mary even- 
tually became the mother of everyone as she took on a medi- 
ating function and became a divine presence to whom prayers 
could be addressed. This feminization of the divine made pos- 
sible some further theological developments, such as the four- 
teenth-century thought of Dame Julian of Norwich, who wrote 
about the motherhood as well as fatherhood of God and devel- 
oped a symbolism of Christ as   other.^ 

The nineteenth-century American milieu from which 

LINDA WlLCOX received an M.A. in educationfrom Stanford and 
an M.A. in history from the University of Utah. She presented this 
paper at Sunstone's 1980 Mormon Theological Symposium, and it 
was published in the September/October 1980 issue of SUNSTONE. 
She can be contacted by e-mail at <lindadesimone@yahoo.com>. 

Mormonism sprang had some prototypes for a female deity as 
well. Ann Lee had proclaimed herself as the feminine incama- 
tion of the Messiah, as Christ had been the male incamation- 
a necessary balance in her system since she described a god 
who was both male and female, father and mother. The Father- 
Mother god of the Shakers and Christian Scientists included 
both sexes in a form of divine androgyny, as in this prayer by 
Mary Baker Eddy: 

Father-Mother God 
Loving Me 
Guard me while I sleep 
Guide my little feet up to ~ h e e . ~  

By the end of the century, Elizabeth Cady Stanton, in her 
Woman$ Bible, was explaining Genesis 1:26-28 ("And God 
said, Let us make man in our image, after our likeness. . .") as 
implylng the "simultaneous creation of both sexes, in the 
image of God. It is evident from the language," she writes, 
"that the masculine and feminine elements were equally repre- 
sented" in the Godhead that planned the peopling of the earth. 
To her, as in the gnostic texts, a trinity of Father, Mother, and 
Son was more rational, and she called for "the recognition by 
the rising generation of an ideal Heavenly Mother, to whom 
their prayers should be addressed, as well as to a   at her."^ 

Half a century before Mrs. Stanton's Woman's Bible, 
Mormonism had begun to develop a doctrine of just such a 
Heavenly Mother-a glorified goddess, spouse to an actual 
Heavenly Father, and therefore the literal mother of our spirits. 
While the need for a divine feminine element in religion is per- 
haps universal, the form it took in Mormonism was particu- 
larly well suited to other aspects of Mormon theology. The 
Mother in Heaven concept was a logcal and natural extension 
of a theology that posited both an anthropomorphic God who 
had once been a man and the possibility of etemal procreation 
of spirit children. 
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ORIGINS IN MORMONISM 
With scant scriptural basis, early Church leaders inferred 

the existence of a Heavenly Mothel: 

T HE origins of the Heavenly Mother concept in 
Mormonism are shadowy. The best known exposition 
is, of course, Eliza R. Snow's poem "0 My Father," or- 

the title it was known by earlier-"Invocation, or the Eternal 
Father and Mother." When the poem was first published, in 
the Times and Seasons, it canied the notation, "City of Joseph, 
Oct. 1845," but the actual date of composition is not known. 
(It does not appear in Eliza's noteboowdiary for the years 
1842-1~44.)~ 

Although President Wilford Woodruff gave Eliza R. Snow 
credit for orignating the idea ("That hymn is a revelation, 
though it was given unto us by a womann7), it is more likely 
that Joseph Smith was the first to expound the doctrine of a 
Mother in Heaven. In 1895, the First Presidency Second 
Counselor Joseph E Smith preached that God revealed that 
principle ''('that we have a mother as well as a father in 
heaven') to Joseph Smith; Joseph Smith revealed it to Eliza 
Snow Smith, his plural wife; and Eliza Snow was inspired, 
being a poet, to put it into verse."' 

Other incidents tend to confirm this latter view. Susa Young 
Gates told of Joseph's consoling Zina Diantha Huntington on 
the death of her mother, in 1839, by telling her that not only 
would she know her mother again on the other side, but, 
"More than that, you will meet and become acquainted with 
your eternal Mother, the wife of your Father in Heaven." Susa 
went on to say that at about this same time, Eliza R. Snow 
"learned the same glorious truth from the same inspired lips" 
and she was then moved to put this truth into verse.' Since 
Zina Huntington and Eliza were close friends as well, it is also 
a likely possibility that Zina might have spoken of this idea to 
~1iza.l' 

Women were not the only ones to have had some acquain- 
tance with the idea of a Mother in Heaven during the lifetime 
of Joseph Smith. There is a third-hand account of an experi- 
ence related by Zebedee Coltrin: 

One day the Prophet Joseph asked him and Sidney 
Rigdon to accompany him into the woods to pray 
When they had reached a secluded spot Joseph laid 
down on his back and stretched out his arms. He told 
the brethren to lie one on each arm, and then shut 
their eyes. After they had prayed he told them to open 
their eyes. They did so and saw a brilliant light sur- 
rounding a pedestal which seemed to rest on the 
earth. They closed their eyes and again prayed. They 
then saw, on opening them, the Father seated upon a 
throne; they prayed again and on looking saw the 
Mother also; after prayng and looking the fourth time 
they saw the Savior added to the group." 

Church leaders of the nineteenth century, though they did 
not speak much about a Mother in Heaven, seemed to accept 
the idea as a commonsense one, that for God to be a father im- 
plied the existence of a mother as well. Brigham Young said 

that God "created man, as we create our children; for there is 
no other process of creation in heaven, on the earth, in the 
earth, or under the earth, or in all the eternities, that is, that 
were, or that ever will be"'*-an indirect reference to the ne- 
cessity of a mother for the process of creation. He also quoted 
Apostle Heber C. Kimball's recollection of Joseph Smith's 
sayng "that he would not worship a God who had not a 
Father; and I do not know that he would if he had not a 
mother; the one would be as absurd as the other."13 

Apostle Erastus Snow also used indirect inference to ex- 
plain the logic of the Heavenly Mother concept. "Now, it is not 
said in so many words in the Scriptures, that we have a Mother 
in heaven as well as a Father," he admitted. "It is left for us to 
infer this from what we see and know of all living things in the 
earth including man. The male and female principle is united 
and both necessary to the accomplishment of the object of 
their being, and if this be not the case with our Father in 
heaven after whose image we are created, then it is an anomaly 
in nature. But to our minds the idea of a Father suggests that of 
a  other."'^ 

Elder Snow was somewhat distinct from other Mormon 
leaders in that he described God as a unity of male and female 
elements, much like the Shakers' Father-Mother God. 

"What," says one, "do you mean we should under- 
stand that Deity consists of man and woman?" Most 
certainly I do. If I believe anything that God has ever 
said about himself, and anything pertaining to the 
creation and organization of man upon the earth, I 
must believe that Deity consists of man and woman 
. . . there can be no God except he is composed of the 
man and woman united, and there is not in all the 
eternities that exist, nor ever will be, a God in any 
other way. . . . There never was a God, and there never 
will be in all eternities, except they are made of these 
two component parts; a man and a woman; the male 
and the female. l5 

To Erastus Snow, God was not a male personage, with a 
Heavenly Mother being a second divine personage; both of 
them together constituted God. 

This development of theology by means of inference and 
the commonsense extension of ordinary earth-life experience 
continued on into the twentieth century. In fact, it is the pri- 
mary approach taken by most of those who have made men- 
tion of a Mother in Heaven. For example, Elder Bruce R. 
McConkie, in Mormon Doctrine, wrote that "An exalted and 
glorified Man of Holiness (Moses 6:57) could not be a Father 
unless a Woman of like glory, perfection, and holiness was as- 
sociated with him as a Mother. The begetting of children 
makes a man a father and a woman a mother whether we are 
dealing with man in his mortal or immortal state."16 

One reason little theology was developed about a Heavenly 
Mother is the slim scriptural basis for the doctrine. But 
President Joseph Fielding Smith noted that "the fact that there 
is no reference to a mother in heaven either in the Bible, Book 
of Mormon or Doctrine and Covenants, is not sufficient proof 
that no such thing as a mother did exist there."17 One possible 
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reason for this gap in the scriptures is offered by a twentieth- 
century seminary teacher: "Considering the way man has pro- 
faned the name of God, the Father, and His Son, Jesus Christ, 
is it any wonder that the name of our Mother in Heaven has 
been withheld, not to mention the fact that the mention of Her 
is practically nil in scripture?"18 

ENNOBLING OF WOMEN 
Turn-of-century Mormons used Mother-in-Heaven 

to promote women? rights. 

I N looking now at statements by Church leaders in the 
twentieth century, I will focus briefly on three time pe- 
riods. (The examples presented here are not exhaustive, 

and I suspect that similar ideas on the subject turn up at other 
times throughout the century) The three periods are the first 
decade of the century, the 1920s and 1930s, and finally the 
more recent period of the 1960s and 1970s. I take note of 
some themes apparent in these time periods-themes that 
may be illustrative of developments in the larger society as 
well. 

For example, right after the turn of the century, one notice- 
able thread running through several comments about the 
Mother in Heaven was the association of that doctrine with the 
movement for women's rights, a major issue in the last years of 
the nineteenth century, especially in Utah. Apostle James E. 
Talmage, in discussing the status and mission of women, 

spoke of the early granting of the franchise to women in Utah 
and the LDS church's claim that woman is man's equal. In this 
context, he then went on to say, 

The Church is bold enough to go so far as to declare 
that man has an Etemal Mother in the Heavens as 
well as an Eternal Father, and in the same sense "we 
look upon woman as a being, essential in every par- 
ticular to the carrylng out of God's purposes in respect 
to mankind."19 

An article in the Deseret News noted that the truthfulness of 
the doctrine of a Mother in Heaven would eventually be ac- 
cepted by the world-that "it is a truth from which, when 
fully realized, the perfect 'emancipation' and ennobling of 
woman will result."20 To many, the concept of a Mother in 
Heaven was a fitting expression of a larger movement aimed at 
raising the status of women and expanding their rights and 
opportunities. 

Another theme, evident elsewhere in American thought, as 
well as in Mormonism, was the yearning for a female di- 
vinity-the need for a nurturing presence in the universe. A 
Mother in Heaven exemplified and embodied the maternal 
qualities men had experienced as so warm and soul-filling in 
their own mothers (or which they perhaps had not experi- 
enced and so now desperately wanted), qualities generally ab- 
sent in a male god that was a reflection of the stem, closed-in 
image of Victorian manhood. A nationally published article, 
excerpted in the Deseret News, said that the world was coming 

to accept the idea of a Mother in 
Heaven. It spoke of the tendency 
for human beings to crave, espe- 
cially in times of gnef and an- 
guish, the tenderness, gentle- 
ness, and sympathy of a 
mother-figure, which must in 
some way "be resident in the 
Divine ~ e i n ~ . " ~ '  And an article 
in the Millennia1 Star, noted how 
not only small children but also 
adults need and want a mother 
figure as a divine personage. 
"The heart of man craves this 
faith and has from time im- 
memorial demanded the deifica- 
tion of woman."22 

But also in that first decade of 
the twentieth century, in 1907, 
the LDS church's teaching of the 
Mother in Heaven doctrine was 
criticized and challenged by the 
Salt Lake Ministerial Association 
as being ~ n c h r i s t i a n . ~ ~  Mormon 
historian and member of the 
First Council of Seventy B. H. 
Roberts responded by claiming 

C 4. 6kA  that the ministers were inconsis- 
tent. They object to the idea of 

w L ~  bcL8tvQ i n  us qke f i e  
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Mother in Heaven can be almost whatever 

an individual Mormon envisions her to be. 

Perhaps, i r~n ica l l~  we thus set her up, 

despite herself, to fill the most basic maternal 

role of all-that of meeting the deepest needs 

of her children, whatever they might be. 

Jesus having a literal Heavenly Father, he said, but then they 
also complain because "we believe that we have for our spirits 
a heavenly mother as well as a heavenly father!" 

Now observe the peculiar position of these critics: It is 
all right for Jesus to have a mother; but it is all wrong 
for him to have a father. On the other hand, it is all 
right for men's spirits to have a Father in heaven, but 
our reviewers object to our doctrine of their having a 
mother there.24 

Two years later, the First Presidency of the L D ~  church is- 
sued a statement entitled "The Origin of Man." Although much 
of this message was concerned with explicating a Mormon 
view of man's (and woman's) earthly origns, the statement also 
took up the question of man's (and woman's) spiritual begin- 
nings as well. While couching the doctrine partially in abstract 
generalities such as that "man, as a spirit, was begotten and 
born of heavenly parents," the statement also made a clear and 
explicit reference to a Mother in Heaven. "All men and women 
are in the similitude of the universal Father and Mother," it 
said, "and are literally the sons and daughters of ~ e i t y . " ~ ~  By 
1909, then, if not before, the Mother in Heaven was an official 
part of LDS belief. Joseph Fielding Smith described this as one 
of presumably several "official and authoritative statements" 
about this doctrine.26 

EVERLASTING MOTHERHOOD 
Many twentieth-century leaders have wed 

Heavenly Mother to reinforce woman's role as mother: 

I N the 1920s and 1930s, there seemed to be an emphasis 
on the idea of "eternal" motherhood or "everlasting" 
motherhood, with several sermons or articles having titles 

of this sort or dealing with this theme. Somehow, it seemed 

important to emphasize that motherhood was as ongoing and 
eternal as was godhood. Apostle John A. Widtsoe, for example, 
found a "radiant warmth in the 

thought that among the exalted beings in the world to 
come we shall find a mother who possesses the attrib- 
utes of Godhood. 

Such conceptions raise motherhood to a high posi- 
tion. They explain the generous provision made for 
women in the Church of Christ. To be a mother is to 
engage in the eternal work of ~ o d . ~ '  

Apostle Melvin J. Ballard carried on the theme of everlasting 
motherhood when he noted that "motherhood is eternal with 
Godhood, and there is no such thing as eternal or endless life 
without the eternal and endless continuation of motherhood." 
With more fervor than accuracy, Elder Ballard claimed that 
there was not one single life form on earth without a mother- 
hence "there is no life in the realms that are above and beyond 
us, unless there also is a mother." Perhaps unaware of other 
strains of Christian thought-not to mention other cultures 
and religons that worshiped female deities-Ballard called the 
Mother in Heaven concept a "startling doctrine" that had so far 
as he knew, "never [been] taught before in the history of the 
world." He also emphasized the noble, goddesslike aspects of 
the Heavenly Mother. She stands side by side with the 
Heavenly Father "in all her glory, a glory like unto his. . . . a 
companion, the Mother of his children." She is "a glorified, ex- 
alted, ennobled   other. "28 

German Ellsworth, who served as mission president of the 
Northern States, also stressed the theme of "Eternal 
Motherhood," noting that finally, after eighty years, the world 
was coming to accept the doctrine that if we had a heavenly fa- 
ther we must have had a heavenly mother as well. Writing in 
the Deseret News, in 1932, Ellsworth linked this doctrine 
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specifically to the "true mission of women" on the earth, which 
was to be mothers. In particular, "the women of Zion can re- 
joice and take heart in the great calling gven to them, in being 
privileged to be the earthly mothers of the elect sons of our 
Heavenly Father." The Mother in Heaven concept seems impor- 
tant to Ellsworth mainly as a role model for women, who were 
to help achieve the (by then dymg) Progressive ideal by 
wanting to become mothers and seeking "to build up a better 
race-to successfully do their part in peopling the earth with a 
noble and intelligent class of citizens."29 These examples share 
an attempt to raise the status of the mothering role, or of 
women specifically as mothers, by pointing out that the Mother 
in Heaven role is as important and eternal as that of God. 

In more recent times, we can see some widening out, with a 
greater variety of images presented by general authorities who 
speak about a Mother in Heaven. President Joseph Fielding 
Smith, much like Elizabeth Cady Stanton, quotes Genesis 
1:26-"Let us make man in our image after our likeness" (em- 
phasis his)-and suggests, "Is it not feasible to believe that fe- 
male spirits were created in the image of a 'Mother in 
~eaven'?"~'  His emphasis implies that a female goddess was 
involved in the planning and decision-malnng, was part of 
whatever group of exalted beings decided to create earthly 
men and women. 

In a 1974 general conference address, Bishop H. Burke 
Peterson emphasized the Heavenly Mother's role as producer 
of spirit offspring. In asking Church members to count the 
cost of a mother working outside the home, he warned about 

the danger of becoming "a mother whose energy is so sapped 
that she is sometimes neglecting her call from the Lord, a call 
that will one day prepare her to become an eternal mother-a 
cocreator of spiritual ~ f f sp r ing . "~~  One supposes that by "her 
call," Brother Peterson means the care of her children and is 
suggesting that the complex responsibility of nurturing and 
guiding one's children is the most valuable preparation for 
eventually becoming an exalted goddess-mother. 

At a 1978 general conference, Church President Spencer W 
Kimball expressed a view of the Mother in Heaven as "the ulti- 
mate in maternal modesty" and "restrained, queenly elegance." 
He also emphasized her great influence on us: "Knowing how 
profoundly our mortal mothers have shaped us here," he said, 
"do we suppose her influence on us as individuals to be less if 
we live so as to return there?"32 Here we have maternal nur- 
turing attributes and also a recognition of an exalted goddess 
quality in the Mother in Heaven. 

During the same conference, newly called Assistant to the 
Twelve Neal A. Maxwell presented this version of the role and 
activities of our Heavenly Mother: 

When we return to our real home, it will be with the, 
"mutual approbation" of those who reign in the "royal 
courts on high." There we will find beauty such as 
mortal "eye hath not seen"; we will hear sounds of sur- 
passing music which mortal "ear hath not heard." 
Could such a regal homecoming be possible without 
the anticipatory arrangements of a Heavenly  other?^^ 

One of a Heavenly Mother's duties, it seems, might be to pro- 
vide an aesthetically pleasing en- 
vironment with sights and 
sounds of unimagnable glory to 
welcome her children home. 

"We honor woman when we 
acknowledge Godhood in her 
eternal Prototype," says an article 
in a 1910 Millennia1 But 
just what is the prototype? This 
brief survey of some of the im- 
ages that have been expressed 
about a less-than-well-defined 
entity suggest that one's concept 
of a Mother in Heaven may re- 
flect one's views about earthly 
women and their roles. Those 
who see women as basically baby 
factories might tend to empha- 
size the feminine deity's role as 
producer of spirit children. 
Those who consider women to 
be more refined and spiritual 
than men (on a pedestal, so to 
speak) may emphasize the 
Heavenly Mother's nobility and 

"Why should I pay $9.95for a temple cross-stitch pattern queenly attributes-and so 
when I can photocopy itfor twenty-five cents?" forth. 
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What does the Church have to fear? 

If God should become recognized 

in any meaningful way as female, 

male power could erode as 

expectations rose for women to share 

power more equally in the Church. 

GRASS-ROOTS ATTENTION 
What will become of the desire to worship Mother in Heaven? 

w HAT seems to be happening currently as far as de- 
velopment of the Mother in Heaven concept is 
concerned is an increasing awareness of and atten- 

tion to the concept at the grass-roots level in the Church- 
particularly among women, and in informal ways. A sampling 
of the poems submitted to most recent last Eliza R. Snow 
Poetry Contest sponsored by the Relief Society illustrates one 
strain of such thought. 

In the memory of one of the judges, this year was the first in 
which there were several poems submitted dealing with the 
subject of a Heavenly Mother. Collectively, these poems pic- 
ture a Mother in Heaven who is the quintessence of femininity 
and nurturing motherhood. She has a "radiant face," a "soft 
firm voice." She smiles a lot, although often her "gentle eyes fill 
with tears." Her spirit children learn wisdom at her knee. She 
gives tender goodbye kisses to her daughters as they leave for 
their earth missions. She passes out advice to set goals, over- 
come discouragement, take time to appreciate beauty-and, 
in times of despair, to call upon one's Heavenly Father and 
Elder Brother for help and comfort. She is "the Father's cher- 
ished half," who "surely must merit His eternal love." She is 
described as a "Goddess, a Priestess, and a loving companion" 
and as enough of a noble presence in the celestial realms that 
perhaps "the heavenly flowers bend with adoration" and "the 
animals await your caress." 

There is speculation in these poems about the Mother in 
Heaven's role in sending spirit chldren to earth. One poem has 
her announcing and justifying the departure times for various 
spirits. Another has a daughter running to tell the Mother the 
news of her impending departure. There is also speculation about 
what the Mother in Heaven's previous earth-life experience was 
like-and the supposition that it was very much like our own. 

Also evident in these poems is a vague sense of the authors' 

not really knowing enough to feel as close as they would like 
to the Heavenly Mother-wondering about her name and 
how we might react to it were we to know it, transferring the 
Father's attributes to her, yet realizing that she can only be ap- 
prehended "darkly1-and a resultant feeling of unease and in- 
completion. 

Although the content and style of these poems might be 
considered traditional or conventional as regards the Mother 
in Heaven role, the poems themselves indicate a wider interest 
in the concept of a Heavenly Mother among mainstream 
Church members than has perhaps been usual in the course of 
LDS church history35 

A recent cartoon shows a wife asking her husband, "What 
do you think Heavenly Mother's attitudes are about polygamy, 
Frank?" to which the husband responds, "Which Heavenly 
Mother?" A question to which there is as yet no definitive an- 
swer-but much speculation-is whether there is more than 
one Mother in Heaven. The Church's doctrinal commitment to 
plural marriage as well as the exigencies of producing at least 
billions of spirit children suggest the probability-some be- 
lieve necessity-of more than one Mother in Heaven. A 
Department of Seminaries and Institutes student manual hints 
at the possibility of multiple heavenly mothers. In a diagram 
entitled "Becoming a Spirit Child of Heavenly Parents," the in- 
dividual person (male) is depicted with upward lines to his 
heavenly parents; the one parent labeled "Heavenly Father" is 
capitalized, the other labeled, "A heavenly mother" is not capi- 

This capitalization is the church's style, and it may re- 
flect the ambiguity polygamy has on the doctrine. 

Lately, there has also been increased discussion and specu- 
lation about how we can or do relate to our Heavenly Mother 
(or mothers). In the nineteenth century, Apostle Orson Pratt 
taught that we are not to worship the mother of our spirits al- 
though we worship the father, "for the Father of our spirit is 
the head of His household, and His wives and children are re- 
quired to yield the most perfect obedience to their great 
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Head. It is lawful for the children to worship the King of 
heaven, but not the 'Queen of heaven."' Pratt went on to 
point out that yesus prayed to His Father, and taught His dis- 
ciples to do likewise; but we are nowhere taught that Jesus 
prayed to His Heavenly   other."^' However, in 1910, 
Apostle Rudger Clawson pointed out that men as well as 
women and children crave a Mother in Heaven to worship 
and "yearn to adore her." He said, "It doesn't take from our 
worship of the Eternal Father, to adore our Eternal Mother, 
any more than it diminishes the love we bear our earthly fa- 
thers, to include our earthly mothers in our  affection^."^^ 
Currently, there is no encouragement on the part of Church 
leaders to pray to a Heavenly Mother, and, in fact, there is 
even active discouragement. Whether one can worship or 
adore her without the mechanism of prayer andlor medita- 
tion is an open question. 

Still, there has been recently a more evident desire to reach 
out to Mother in Heaven in some way A 1979 letter to the ed- 
itor of Dialogue: AJournal ofMormon Thought told of a Mormon 
woman spending preparatory time in meditation, kneeling 
privately to pray, and then calling out for the first time, 
"Mother in Heaven. I believe you may exist. Are you there? We 
know the Father and the Son, but why have you not revealed 
yourselP" 

"And a wondrous voice clearly answered, 'Good daughter. 
Until this time, no one asked. The men have not thought to 
ask."39 

More women are now wondering and asking. Recently in 
Exponent 11, Lisa Bolin Hawkins expressed in a poem a 
prayerful reaching out to ask Heavenly Mother to reveal herself 
and provide women with an adequate role model of goddess- 
hood: 

ANOTHER PRAYER 

Why are you silent, Mother? How can I 
Become a goddess when the patterns here 
Are those of gods? I struggle, and I try 
To mold my womanself to something near 
Their goodness. I need you, who gave me birth 
In your own image, to reveal your ways: 
A rich example of Thy daughters' worth; 
Pillar of Womanhood to guide our days; 
Fire of power and grace to guide my night 
When I am lost. 
My brothers question me, 
And wonder why I seek this added light. 
No one can answer all my pain but Thee. 
Ordain me to my womanhood, and share 
The light that. Queens and Priestesses must bear.40 

This poem expresses a need that a Heavenly Mother can fill 
but that a male deity cannot, and it suggests attributes of both 
nurturance and spiritual power, as in the concept of the 
Mother "ordaining" her daughters and sharing special spiritual 
light with them. 

Other current expressions extend the image of a Heavenly 
Mother even further. Linda Sillitoe's poem is a good example: 

SONG OF CREATION 

Who made the world, my child? 
Father made the rain 

silver and forever. 
Mother's hand 

drew riverbeds and hollowed seas, 
drew riverbeds and hollowed seas 

to bring the rain home. 
Father bridled winds, my child, 

to keep the world new. 
Mother clashed 

fire free from stones 
and breathed it strong and dancing, 
and breathed it strong and dancing 

the color of her hair. 
He armed the thunderclouds 

rolled out of heaven; 
Her fingers flickered 

hummingbirds 
weaving the delicate white snow, 
weaving the delicate white snow; 

a waterfall of flowers. 
And if you live long, my child, 

you'll see snow burst 
from thunderclouds 

and lightning in the snow; 
listen to Mother and Father laughing, 
listen to Mother and Father laughing 

behind the locked door.41 

Here in this poem is a Heavenly Mother who is a full partner 
and cocreator with the Father of something other than ba- 
bies-making riverbeds and seas for the rain he makes, cre- 
ating fire and other elements on an equal basis with him-a 
competent, productive female figure who is also a sexual 
being, even outside of the context of bearing spirit children. 
Images such as this, reflecting strength, competence, sexuality 
and mutuality, are still rare. 

So, what can be said about Mormon theology concerning a 
Heavenly Mother? At present, the nineteenth-century general- 
ized image of a female counterpart to a literal male Father God 
is receiving increased attention and expansion and is be- 
coming more personalized and individualized. The widening 
"theology" currently developing is more of a "folkn or at least 
speculative theology rather than the traditional systematic de- 
velopment by theologians or definitive pronouncements 
coming from ecclesiastical leaders of the Church. For the mo- 
ment, Mother in Heaven can be almost whatever an individual 
Mormon envisions her to be. Perhaps, ironically, we thus set 
her up, despite herself, to fill the most basic maternal role of 
all-that of meeting the deepest needs of her children, what- 
ever they might be. 
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Do we still need the Mother? If so, what 

role should she play in our spiritual 

lives? In our theology? In our 

institutional Church? And how can 

we bring about her presence? 

NINETEEN YEARS LATER 

T HE SCENE: a gathering of the "Wednesday Lunch 
Group" of women researchers and Church employees 
in the late 1970s. 

UNDER DISCUSSION: the outline of the book we were 
thinking of creating, with each member describing her chosen 
topidchapter. 

THE CALL: Maureen Ursenbach Beecher said something 
like, "Let's have Linda write about Mother in Heaven," where- 
upon I acquired a most interesting research topic, which be- 
came a Sunstone symposium paper and magazine article as we 
waited for the book to take final form. 

The article was a fairly straightforward exercise: to provide a 
brief historical overview of the concept of a "mother in 
heaven" within Mormonism-where the idea came from and 
what people have said about it since. The article was not com- 
prehensive or exhaustive, but it gave an accurate sense of the 
tone and attitudes of various Church leaders over time, and 
then in the more recent past, of women who were beginning to 
respond to the concept in a more personal way 

The response to the article has, frankly, surprised me. I did 
not anticipate those people who have told me how they were 
moved by it. Nor did I imagine the extent of thought, discus- 
sion, and writing that has appeared in the Mormon commu- 
nity about Mother in Heaven since that time. My article did not 
cause this flowering: thoughts and feelings regarding Mother 

in Heaven were already percolating, as evidenced by the po- 
etry submissions in the late 1970s noted in the article. Other 
strands of feminism and goddess theology were already 
making dents in Zion by then. But perhaps this article, along 
with Carol Lynn Pearson's work on the subject at about the 
same provided a catalyst that brought the idea of a 
mother god more into the open in the Mormon community 
where it could more easily be looked at, thought about, pon- 
dered on, and shared. 

The range and extent of this discussion has been remark- 
able and would make an interesting follow-up study for 
someone-poems, personal experiences, theology, essays; 
women's groups, discussion groups, retreats, the Mormon 
Women's Forum, etc. In thumbing through a random issue of 
SUNSTONE from 1997, I was struck by the number of refer- 
ences to Mother in Heaven. One article (a reprint) was specifi- 
cally on the subject, and there were references in three feature 
articles and in the letters section. I doubt that this type of 
passing reference would have been so prevalent twenty years 
ago, which indicates to me that the topic has become more 
embedded in Mormon thinking over the past two decades. 

Perhaps the most unfortunate result of more attention to 
the topic of Mother in Heaven is that some people have gotten 
into trouble over it-for example, Janice Allred for speaking 
about the Mother and Gail Houston for allegedly praylng to 
her.43 If I were to revisit the subject in depth, this time I would 
be more interested in the contemporary psychologicaVsocio- 
logical aspects than in the historicaVtheologica1 ones. Why has 
this concept caused such concern by Church leaders? What is 
it that scares them? Early Church leaders generally exhibited a 
positive approach to the concept; only toward the later years 
were there signs of wariness or concern that someone might 
want to "worship" this "new" deity. And today, women (and 
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men) are being disciplined, excommunicated, and otherwise 
threatened and intimidated into keeping quiet. One must be 
careful to show no signs of any behavior that could be con- 
strued as worshipping or praylng (and often even public dis- 
cussing). President Gordon B. Hinckley has been firm in his 
counsel. To regonal representatives in April 1991, he cited 
prayer to a Heavenly Mother as an example of the "small be- 
ginnings of apostasy . . . a new bit of philosophy that did not 
square with the pure doctrine": 

Logc and reason would certainly suggest that if we 
have a Father in Heaven, we have a Mother in 
Heaven. Therefore, some assume that we may appro- 
priately pray to her. . . . But . . . I find nowhere in the 
Standard Works an account where Jesus prayed other 
than to His Father in Heaven or where He instructed 
the people to pray other than to His Father in Heaven. 

I have looked in vain for any instance where any 
President of the Church, from Joseph Smith to Ezra 
Taft Benson, has offered a prayer to "our Mother in 
Heaven." 

I suppose those who use this expression and who 

try to further its use, are well-meaning, but they are 
misguided. The fact that we do not pray to our 
Mother in Heaven in no way belittles or denigrates 
her. None of us knows anything about her. 

I caution you to counsel priesthood leaders to be 
alert for the use of this expression and to make cor- 
rection where necessary. Such correction can be han- 
dled in a discreet and inoffensive way But it should be 
firm and without equivocation. 1 use this only as an 
example of our need to keep the doctrine pure.44 

Although the prohibition here is against praying to Mother 
in Heaven, some have been disciplined for simply talking 
about her. It seems to me that only a big well of fear could ex- 
plain why the institutional Church goes to such lengths to 
keep a mother-god from full membership in the sacred family 
Fear of what? The obvious and easy answer is fear of loss or 
diminution of power or control-the "when God is man, then 
man is God" theory. If God should become recognized in any 
meaningful way as female, then male power could erode as ex- 
pectations rose for women to share power more equally in the 
Church. Then there is the effect on missionary work: funda- 
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mentalist Christians use the doctrine, along with plurality of 
gods, to show that Mormons are not really Christians. This fear 
response is a fertile area for thinkers and scholars to explore. 

When I ask women what's currently happening with 
Mother in Heaven issues, the answer seems to be, "not much." 
Certainly, the excitement of the young feminists of the 1970s 
and '80s surrounding the subject has worn off, and today's 
feminists think twice about discussing her in public or using 
her as a tool for empowerment. We've even reached a revi- 
sionist stage: a recent Sunstone symposium discussed why 
Mother in Heaven can't fulfill feminists' hopes.45 Clearly, there 
are questions to consider: Do we still need the Mother? If so. 
wha; role should she play in our spiritual lives? In our the- 
ology? In the institutional church? And how can we bring 
about her presence? E 
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I N T E R V I E W  

PASTORING THE FAR SIDE: 
MAKING A PLACE FOR BELIEVING 

HOMOSEXUALS 

A conversation with Stan Roberts. 

STAN ROBERTS sewed as bishop of the Belmont Ward (Calqomia) from 
1964 to 1970. In 1984, he was called to be bishop of the San Francisco 
Single Adult Ward. This interview was conducted by Elbert Peck in March 
1989,five weeks after Bishop Roberts was released. The interview wasfirst 
published in the February 1990 issue O~SUNSTONE. 

First, do we need single adult wards? 
When I was a high councilman assigned to singles, I strug- 

gled with the bishops to gve attention to singles. If a bishop 
wasn't committed to the need to serve the singles, he wouldn't 
call two people to serve on the stake single adult council be- 
cause it wasn't a priority. He was preoccupied with other 
things such as the Young Women and Young Men programs. I 
have no fault with that, except that as a pastor, he should be 
concerned about everybody in his ward. 

I had been a single adult bishop less than one year and was 
really enthusiastic about my new ward family when suddenly I 
got a threat to disband the ward. My two counselors and I re- 
ally did some soul searching about the value of single adult 
wards. All three of us felt that the best thing that could happen 
to the whole Church would be for its members to become sen- 
sitive to individuals, regardless of their marital status, their 
color, their economic background, or their cultural back- 
ground. I think that sometimes we put up bamers by saylng 
this is going to be a cultural ward, like Tongan, Samoan, Chi- 
nese, or Philippine. Sometimes when we put up a bamer, it 
becomes a long-term bamer, even though the idea is to bless 
the lives of those people in that culture for the short term. The 
same thing is true with singles. Yet, unless the Church as a 
whole is willing to bring singles into the mainstream of the 
Church in a married ward, they're certainly better off in a 
single adult ward. 

In order to not have single adult wards, bishops need to feel 
that there's value in the lives of single people-that they can 

make a contribution. The first criterion in extending a calling 
should not be that they have to be mamed. 

We had a woman who was a street person who, according 
to her, had two attempted rapes in her life. She's had a pistol 
pulled on her and fired at her. If we're willing to baptize her, 
then we need to pastor her needs. And that means to get her 
off the street, and that costs money It was interesting to see the 
resources and the cross-section of people who were willing to 
give. The people who were just getting off the street them- 
selves were as willing to give as the people who were the 
wealthiest in our ward, not only funds but time and energy 
and effort. The scars of the street really stay with people a long 
time. We have people who because of drug abuse will never be 
normal, and they're treated with great love. They're tough to 
deal with, but they're loved. I don't think a regular ward would 
tolerate them or have the time to attend to them. 

I've known single women who were asked by their bishop 
in a mameds ward not to talk to so-and-so because his wife 
was threatened. If there's anything going on in that relationship, 
the bishop ought to bring both of them in and say, "Knock off 
whatever you're doing." But what if the man is a Sunday School 
president and this is a teacher and they're talking about Sunday 
School and all he says is, "Well, how are you doing in your 
work? If that's not allowed, then we've separated the single 
person from the body of that ward. I don't know how you over- 
come those things. But that sensitivity needs to be addressed in 
the Church. 

On the other hand, in single adult wards, singles miss a lot 
by being separated from other age groups. They don't have the 
opportunity of being around little children and being exposed 
to the problems of adolescents. They're not exposed on a reg- 
ular basis to healthy mamages. They don't have the opportu- 
nity of seeing how the infirmities of old age overtake people 
and how that's an okay experience. The single woman who 
gets set in her mind on waiting for the perfect man needs to 
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Can gay men have the gift of the Holy Ghost? 

You bet, thereys no doubt in my mind! 

The Holy Ghost blesses those who seek it 

and are willing to live a Christ-like life. 

visit teach a mother with a bunch of young children and a 
house that's not perfect. A lot of single people live in a perfect 
order, and when they start courting somebody, unless that 
person is in perfect order, they don't nurture the relationship. 
That's a tragedy So, I think, living around that whole spectrum 
of family life is healthy It's not absolutely necessary. But all 
other things being equal, if singles have the opportunity to 
serve and be a part of family wards, then it would be healthy to 
disband single adult wards. 

H o w  has your view of Church leadership changed 
since you became a single adult bishop? 

I had been on the San Francisco Stake High Council for 
about eight years, and for the whole time, my assignment had 
been advisor to the young adults and then to the single adult 
ward when it was organized. Then when the Church closed 
down the institute program at the College of San Mateo, they 
asked me if I would teach an institute class in conjunction with 
my duties as a high councilman. So when I finally became 
bishop, I had some familiarity with young adults, but I was not 
aware of the dynamics of the ward even though I was there at 
least once a month and taught institute. But I wasn't a judge in 
Israel; I didn't deal with any of the personal problems. As I 
look back, when the stake president set me apart as bishop, 
one of the most significant things he said was that if I would 
prayerfully listen to the people's problems, I would find solu- 
tions. 

As a result of the kind of people who move to San Fran- 
cisco, there is a wide cross section of people in the ward, in- 
cluding homosexuals. We not only have business people, blue 
collar workers, and people who own their own business, but 
there is a great variety of cultural backgrounds. And everyone 
brings cultural baggage with them to church. I began to un- 
derstand that sometimes we let culture get in the way of the 
gospel. It doesn't matter that you're from the Philippines, but if 
you bring that culture in and it interferes with the teachings of 
the Savior, then it does matter. It's hard to push the culture 
back and let the gospel come to the forefront. That was an in- 
teresting challenge. 

As a bishop, because I would have empathy for a person's 
cultural needs and would try to administer to those needs, the 
Spirit would say, "Hey, this doesn't have anything to do g t h  

the gospel, you're spinning your wheels, teach the correct 
principles of the gospel and let him deal with his culture." That 
discovery was a very subtle thing; it didn't come all at once, 
but initially I felt a lot of energy going out that was not really 
producing any kind of a result as far as gospel standards in that 
person's life. 

D i d  the diversity and tolerance of lifestyles in your 
ward make it easier to embrace the gay community? 

Initially, I didn't think too much about the stake president's 
counsel to prayerfully listen because I hadn't yet listened. But 
as soon as I started listening and started relating what I heard 
from homosexuals with what I read in some books by the 
Brethren, I thought, that isn't what I am hearing. For example, 
I was reading about the dominant-motherlpassive-father fami- 
lies, but I was hearing different things from these children and, 
on occasion, their parents. I didn't say, "Well, the Brethren are 
wrong," because I really believe in sustaining a living prophet. 
So I started to search what the living prophet had said while he 
was the living prophet about some issues, and I felt okay about 
what I read there. As I started to study the issues, I concluded 
that sexual behavior is very vital to the Church and to God. 
The Savior and Heavenly Father set us up in families so that 
children will come into loving and caring homes where they 
can be nurtured and strengthened. Unfortunately, that doesn't 
happen all the time. Some children don't get a lot of care be- 
cause their parents are not experts in the areas in which their 
children have needs. How do you deal with these children 
who are now grown? 

As a Church administrator in this unique ward, I felt I was 
cut off a little bit from the administrators of the gospel over 
me. My stake president was very supportive. When we'd have 
a bishops' meeting, he and the other bishops would say, "Oh, 
Bishop Roberts, you have a tough job." But they didn't under- 
stand why it was a tough job. The challenges and actual issues 
were not discussed. 

Once, the stake president asked me to speak to the bish- 
oprics and the high council. It was an interesting experience 
because I was born and raised here and I knew most of the 
men fairly well. I stood up and addressed issues that two years 
before I had had no experience with. But as a pastor to a con- 
gregation that was dealing with homosexuality, I had to deal 

ANNIVERSARY PAGE 89 



S U N S T O N E  

with it if I was going stay in that calling. I told them about the 
cross section of my ward. I told them that 22 percent of my ac- 
tive priesthood were homosexual men. I asked them, "What 
do we do with people who are homosexual in the Church?" 
One person said, "They ought to kick them out of the 
Church." And I said, "Well, that's an alternative. Some of the 
gay people I've talked to say the same thing. You're right on 
with how some of the people in the gay community feel-that 
they'd be better off out of the Church." I let them just think 
about that, and then I asked, "But what do you do with a four- 
teen-year-old-girl? Do you want to kick her out of the Church? 
Or a twelve-year-old-boy? What do you want me to tell him? 
Do you really want to kick them out of the Church?" Of course 
they didn't. So I suggested to them that we would better serve 
the gay members when they're twelve so that when they're 
twenty-eight, they'll have some self worth and feel that God 
loves them. "Because I believe that God does love them," I 
said. "It's easy to love a twelve-year-old, and it's easy for me to 
love an eighteen-year-old, a twenty-eight-year-old, or one over 
thirty" I tried to get across that Heavenly Father loves all of us 
even though he doesn't like some of our behavior patterns. All 
of us need to change our behavior. That meeting was a good 
experience; it brought understanding. I don't think 1 changed 

anybody, but I think in the ,when they deal with somebody 
who is an adult homosexual, they might think, "I wonder what 
the Church is doing to kids like this? What would this kid's life 
be like if somebody would have dealt lovingly with him when 
he was twelve?" 

Initially, dealing with this issue really made me feel uncom- 
fortable, but because of my setting apart, I was willing to take 
the risk. My stake president really became supportive of what 
was going on. The scriptures are clear about sexual indiscre- 
tions-there's no place in the Church where a man and a 
woman can go out and have sexual relationships and not have 
to go through the process of repentance. The same is true for 
two women or two men. But it's the same law, and repentance 
works exactly the same way in each of those incidents. When I 
was a bishop before, it was the requirement to hold a court if a 
person committed adultery or fornication or was involved 
with homosexuality. In 1985, the Church changed its stance 
on courts. If somebody comes in with a broken heart and a 
contrite spirit and says, "I've done this, and my heart is 
broken," and then they are exposed to a court and kicked out, 
where's the motivation for them to confess their sins? Now the 
bishop has the discretion to forgive them for the Church and 
have them go and work it out between themselves and God, or 
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One man told me that when he was sixteen, 

his best buddy started dating one of the Laurels, 

and he became furious. He asked himself, 

ccWhatC going on with me?" 

Who is qualified to give him answers? 

he can put them on informal or formal probation or he can 
disfellowship or excommunicate them. But it's the bishop's dis- 
cretion, and it allows for the influence of the Holy Ghost in- 
stead of simply opening a handbook and saying, "This is what 
I do. . . ." Until the change, confession had became a very im- 
personal experience, and people were hurt and driven away 
And ten years later, that person may have three or four chil- 
dren who may never know about the gospel of Jesus Christ. 

I think it's far more important to be a pastor than be an ad- 
ministrator because pastoring is really what touches people's 
lives. We need to be trained to be better pastors. It's interesting, 
if you have a pastoring problem, you wait a long time to get 
help. But if there's a mistake on your tithing report, you get 
faster reaction. We need immediate reactions on pastoring 
people, too. 

D i d  you give sexually active homosexuals call- 
ings? 

Not to my knowledge. Of course, I could have been de- 
ceived. But I got to know them fairly well. If somebody had a 
lover or they were sleeping with somebody, I didn't give them 
a calling. I think in the eyes of many in the Church, anybody 
who says that they are homosexual is an "active homo- 
sexual"-sexually-but that's not the case. I had homosexuals 
who were active members of the Church who were not in any 
kind of relationship because I was willing to acknowledge that 
they were homosexual men and homosexual women. 

D i d  you try to change sexual orientation? 
No, absolutely not. 
I told them, I didn't care if they're a sinner, that's why they 

should be here. When someone got upset with me, I asked 
them why they were here in the first place. "I believe!" they'd 
say I'd tell them that if they believed, they have to fit into this 
ward, but in any case they were welcome to attend anytime be- 
cause this is not a country club for people who are perfect. 

W h a t  about gays who were active in the Church 
and also sexually active? 

I've had a lot gays ask me if they could move their member- 
ship to the ward, meaning, "Will you allow me to have my 

lover?" I replied that it's not a matter of me allowing you to do 
anything. I'm an administrator in the gospel, and these are my 
parameters. I asked them, "How would it be if I allowed un- 
married heterosexuals to live together?" They responded that 
its not equal since heterosexuals have the opportunity to get 
married. That's an issue that's unresolvable for me as an ad- 
ministrator for the gospel. I deal with what I have to deal with, 
and I try to put the teachings of the Saviour into those admin- 
istrative instructions. I can't change the commandments, and I 
still have to go by the handbook. I need to be tempered by the 
Spirit, but I have never been willing to say, "It's all right if you 
have that kind of a relationship." 

People who were involved in mutual masturbation, either 
orally or manually, would come to see me. When I first ar- 
rived, the gay community didn't trust me. They didn't trust 
anybody who was a Church administrator because, histori- 
cally, just the admission of having some homosexual feelings 
could bring on a court. If a man had a current recommend and 
he expressed those feelings, often his recommend was taken 
away or he was released from his calling. Eventually, I had 
people come in and talk to me. Initially they were people from 
my institute class who had known me for four or five years. 
That made it a lot easier for them. So when some finally came 
in and talked to me, they were open and I didn't take their rec- 
ommends away, I didn't discipline them in any way simply be- 
cause they felt that they might be homosexual. When people 
came in and confessed that they were presently or had been 
involved in a homosexual activity and now wanted to change, 
I tried to give them all the support that they were entitled to as 
member of the Church so that they could have the underpin- 
ning they needed to break away 

W h a t  kind of support? 
When they finally started to trust me, I had a lot of appoint- 

ments. We would talk about the issues-confession, repen- 
tance, and Church discipline. In most cases there was some 
discipline, but usually it was, "I want to meet you every week 
and talk about the scriptures." I asked them to read the scrip- 
tures, do their home teaching, and really try to be sensitive to 
the Spirit when they home taught. If somebody was involved 
in mutual masturbation, I met with them once a week for three 
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months. I never said, "I demand." I would say, "What do you 
want to do about this situation?" "I want to get out of it," they 
would usually reply "Then let's do such-and-such for the next 
three or four months and see if we can get you through it." I 
gave them permission to call me any time. If they felt a need to 
go dancing at a gay place, I wanted to know, even if it was two 
o'clock in the morning! I got some phone calls and I'd listen, 
and I would try to have them bring out the ultimate result of 
that behavior. We'd discuss whether it really was just the 
music that they were going to listen to or whether they were 
looking for a sexual outlet. I tried to let them know that I was 
really concerned about their personal welfare. Of course, some 
fell, but most of them made it through just by talking. I'd al- 
ways try to meet them in the next two or three days after that 
phone call, even if it was just for twenty minutes, just to get a 
report. 

We had a couple of spiritual homosexual men in the ward 
who were assigned as home teachers to around sixteen men. I 
would call and tell them, "You need to go visit this person, and 
you need to do it this week." And they would go visit; they 
would have a word of prayer, and the person would say, "You 
mean you're homosexual and you're here administering to my 
needs in a gospel-like way?" "Yeah," they'd say. "How do you 
resolve it? How do you come to grips with it?" And there was 
discussion and understanding. I don't understand everything 
about homosexuals. I didn't understand a lot of things I heard. 
But these guys did, and they really blessed lives. This arrange- 
ment blessed the person who was having difficulty, and it 
blessed the home teacher, because they both felt the gifts of the 
spirit-that's the thing that strengthens us. Then you see the 
result-those home teachers struggled with all their hearts 
wanting to help because they know the hurt that's out there 
more than I do. 

I listen to the hurt, and I try to relate to it as a father of six 
chldren. But I haven't experienced it. I probably interviewed 
over forty gay men and six gay women-good, wholesome 
beautiful experiences-and I've never had one person say, "I'm 
glad I'm a homosexual." They're in sorrow and feel sorrow 
about their sexuality, not once in awhile but twenty-four hours 
a day, seven days a week. We need to give them some tools to 
help them work with it. So, that's how we dealt with individ- 
uals who were homosexual. 

If people were blatant in their sexuality and were unwilling 
to repent, I would talk to them any time they wanted to. But if 
month after month after month, they were unwilling to do 
everything that I'd asked them to do, then I would say, "Hey, 
how do you feel about not being a home teacher? How would 
you feel about not partaking of the sacrament?" Most of them 
would say, "I haven't been home teaching because I don't feel 
good about it." "I haven't been taking the sacrament." The 
Spirit teaches that, too. The Spirit gves light to people. And I 
tried to get the Spirit in them, to give them even a slight op- 
portunity to have a spiritual experience, because that's what 
strengthens us. In the high council meeting, we talked about 
kicking them out of the Church. We got in a discussion about 
what's the most gnevous sin. It was interesting; they were 
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We need training to be better pastors. 

If a bishop has a pastoring problem, he waits 

a long time to get help. But if there's a mistake 

on your tithing report, you get faster reaction. 

willing to grade everything-this is the most serious, then this 
is the next, and so on. "The Savior says that 'the least degree of 
sinners aren't acceptable in God's kingdom.' And that's why 
Jesus died for our sins. So which sin is the most gnevous?" It's 
the "least degree of sin" that is going to keep me out of the 
kingdom of God until I'm willing to repent of it. That's the 
mentality we need to give to people, that we're all sinners. 

Wasn' t  all this counselling burdensome? 
Eventually, I started dealing with a fairly large number of 

men and women who had a sexual orientation problem. They 
were drowning. They had gone through confession, they had 
gone through the criteria which I set for them to get back into 
full fellowship in the Church, but I was still meeting on a one- 
to-one basis with them because they needed the support, just 
somebody to talk to. Finally I said, "I can't handle this, it's 
killing me. I need to meet with them as a group." I prayed and 
fasted about it and asked five individuals if they would be in- 
terested in coming once a week to my house to talk together as 
a group. 

Initially, I got three to agree and four showed up. Interest- 
ingly, the next week I got a call from LDS Social Services asking 
me if I would be willing to lead a gay support group. (Social 
Services had started to call me every now and then about my 
thoughts and actions regarding gay issues.) So with permission 
of my stake president, I expanded the group to include indi- 
viduals from the Bay area. The next week we had twelve 
people attend. Overall seventeen or eighteen probably partici- 
pated. For about two years, we sat for three hours every Sat- 
urday in my TV room. They criticized people in the Church for 
being unkind and uncaring. They discussed what they be- 
lieved about the gospel, how it all came down to the bottom 
line that they knew that Jesus was the Christ. They believed in 
the restoration of his gospel. Then I said, "Why are we 
meeting? Why are we here? Let's talk about some things about 
the Church. We don't want to be critical of the Church, but 
from our own point of view, if the Church did some things dif- 
ferently, how it might help kids?" They recognized that there 
was no way the Church was going to address the issues of a 
thirty-five year old gay but it might address the issue of a 
twelve-year-old kid. So we wrote eight issue papers. We as- 
signed topics: homosexuality-what it is, what it isn't, etc. 

Then we discussed them, really beat them up, and refined 
them to make sure they were correct. 

We talked about self-esteem: what the Church does and 
doesn't do to build self-esteem in someone who's homosexual, 
and what it could do. It was a tough paper because it meant 
that we became critical, but it was a non-threatening critical 
paper. We talked about Social Services because several of the 
guys in the group had had rough treatment from them. We 
talked about how parents feel when they suspect they have a 
child who's homosexual. We explored the scriptures, the myth 
and the reality. The papers were well done. When we finished, 
we discussed what to do with them and decided that we 
needed to go through the line of authority and whatever the 
next person above wanted to do with the papers he could do. 

Just as we were finishing, Alan Gundry, who works with ho- 
mosexual concerns for LDS Social Services in Salt Lake, 
phoned and asked if he could come out and visit with us. He 
and another man visited the group and also interviewed al- 
most everyone individually. Later, both men said it was a great 
experience. We finally gave the papers to the stake president 
who asked the group to come to the high council room and 
present the reports to the stake presidency and the executive 
secretary. Initially the group was reluctant: "What's the stake 
president going to do? Is he going to take down all our 
names?" I said, "No, we've done the job, we've been prayerful 
about it, let's present it to them." And so each person who pre- 
pared the paper gave a brief overview of that paper and had an 
interesting conversation with the stake presidency. I had kept 
the stake president abreast of what we were doing and what I 
felt was going on. 

We thanked them for accepting the papers, and they in turn 
gave them to our regional representative who, we later found 
out, had been a bishop in San Francisco during the sixties. I 
guess he read through them, because at an area conference he 
asked President Monson to read them and President Monson 
said to talk to Elders Wirthlin and Brewerton. The following 
Tuesday, Elder Brewerton, who was in our area presidency, 
phoned our stake president and asked him about the makeup 
of the ward. So that whole thing went full cycle. 

W h a t  happened to the group? 
It became a ward home evening group called "the Far Side." 
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You know, you do some things that are just stupid. I've sat in ality I said, "All these are covered by the Atonement." That re- 
this room and said things, and the group members look at me ally threatens people because that's the truth. I said, "You know 
and say, "Bishop, don't say that." Apparently I'd used a slang many men who are gay in this ward, but you don't know who 
word that has a significantly different meaning in the gay com- the gay women are." They looked around, surprised, like 
munity One day I said, "You know, you guys remind me of the "There are no gay women in our ward." I said, 'Yes, there are 
comic strip The Far Side. Sometimes I don't understand it; it some." The truth is good for us, and so we had a good 
just goes right by me." So when they set up the home evening meeting. The sisters really changed their attitudes toward these 
group, they called it the Far Side home evening group. Once guys. 
somebody from Salt Lake called and said, "They even have a Later, eight Hispanic women met with me. They felt sorry 
home evening group called 'the far side.' Now, what else could for the Caucasians because some of them were gay They 
that mean except homosexual activity?" If they would read the thought since the Lamanites were going to blossom as a rose 
comic strip, they would see that there was humor in the title. that Heavenly Father would never allow a Hispanic man to be 
It's called the Far Side home evening group because we had the gay They really got angry with me when I said there were 
north, south, east, and west home evening groups, and now some Hispanic members of the priesthood that will probably 
we also have the Far Side group. never be mamed. Not that they were actively involved in a re- 

lationship with a man, but their sexual orientation was not 
H o w  did the ward accept a gay group? heterosexual. That was practically blasphemy in their eyes, 
There was hostility at first. The sisters felt threatened when and they struggled with it. I probably helped six of them feel 

they heard about the group meeting at my house. Many okay, but several went back to the Spanish ward. 
thought that anybody who was gay ought to be out of the A month later, the elders quorum president came and said 
Church, and having all those gay men in the ward certainly cut some men in the ward were struggling with what I was doing, 
down the women's chances of getting mamed. It was a trial for too. So I spoke with the priesthood, and we had one of the 
our ward. I went in and took a whole Relief Society meeting to best meetings I've ever been in. It really tempered everybody It 
discuss the issue. I said, "What do you think is happening?" was as helpful for the homosexual men as it was for the 
And they started telling me. Then I shared my views. We clas- straight. We discussed how there are men in the ward who 
sified sin from the greatest to the least, including homosexu- have really come unto Christ and how some of them are gay 

but who will not participate in a homosexual rela- 
tionship because they love the Savior. It's not an 
easy task, and they struggle with it. When the 
straight men found out about their dedication to 
the Savior, real empathy occurred and a bridge was 
built. 

It surprised the sisters of the ward, and some of 
the brethren, too, when they found out that the 
gays who were visiting them had been more exact 
in their responsibilities as a home teacher than 
anybody they'd ever had. They'd see a need in the 
home, and the next time they'd contact me, they'd 
tell me that the need had been met. They always 
had a word of prayer in the home. Many priest- 
hood brethren don't feel that that's very important, 
but we really don't know what's going through a 
person's mind when we go into their home, and 
we need to leave a blessing and a prayer. If 
someone was sick, there was a card in the mail. 
They were caring home teachers. Then to have 
them come out gay! How could that be possible? 
The members finally got over that, and it's been a 
good example to the straight brethren that haven't 
been as caring home teachers as they should be. As 
a result, the quality of home teaching increased. 
I'm not saylng that there were no straight men in 
the ward who weren't just as caring, loving, and 

"It? best to convert a quaking aspen 
because you convert a whole grove. " 

kind home teachers. ~ ; t  the percentage ofvthose 
who were gay and who were really doing their job 
was higher than that of the straights. 
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Twenty-two percent of my active priesthood 

were homosexual men. Also, the percentage of 

those who were gay and who were really doing 

their job was higher than that of the straights. 

When President Hinckley said in general priesthood 
meeting that marriage was not to be encouraged as therapy for 
homosexuality, that really excited our ward because it kind of 
validated what we were doing. It made it okay that these guys 
probably shouldn't get married and the sisters could really be a 
friend to them, knowing that they were not going to many 
them. It helped because sometimes women would come in 
and wonder if they should many their home teacher. They'd 
say, "Why is he serving me so well unless he loves me?" I'd say, 
"Now you be careful, I'm not sure that person is interested in 
getting mamed." I wouldn't say he was gay, but sometimes the 
home teacher would tell them. 

H o w  open were the gay members? 
A lot of the gays in the ward, especially in priesthood meet- 

ings, have publicly said, "I'll probably never get mamed be- 
cause my sexual orientation isn't the same as yours." That gets 
around in the ward. At first it was damaging, but now it's not. 
I think we're healthier emotionally and spiritually. 

W h a t  about the AIDS project? 
It's called the San Francisco Singles Ward LDS AIDS Project. 

About three-and-a-half years ago, a medical student, who had 
been our elders quorum president and gospel doctrine teacher, 
found out he had leukemia two days before he graduated from 
medical school. It was devastating to the ward because he had 
served so many people so well. To have him deteriorate in a 
eight or nine months was really heart wrenching for the whole 
congregation. Even though he had gotten mamed, he stayed 
in our ward until he died so he wouldn't catch diseases from 
little children. Our ward served him. He didn't want to go to a 
hospital. He wanted a hospice to take care of him. The mem- 
bers of the ward sat with him so that his wife, who was also a 
medical student, could have time to herself for her own mental 
health. It brought us together as a ward family 

Later, we had a guy come to the ward who was gay and who 
had AIDS. He didn't even realize that the Church was in San 
Francisco. When he found out, he came and talked to me with 
a broken heart and a contrite spirit. Here he was with this dis- 
ease that was going to take his life-he sensed that he didn't 
have too many months to live. He was a delightful person, full 
of energy. He went through the process of repentance. 

Whether it was because of his disease, I don't know; I'm not 
going to make that judgment. All I know is that he came in 
and confessed his sins and had Godly sorrow. As a pastor, I 
wondered how the ward was going to care for him. Here was a 
person that had attended our Church probably six Sundays 
total. Once, he stood up and bore his testimony when he was 
just barely able to get around. But when we sent around a sign- 
up sheet for eighteen hours a day service, I was amazed. The 
members didn't care if it was the man who had served them so 
well as elders quorum president or this man, he was a son of 
God. They gave over seven hundred hours of loving care for 
Tom. When we had his funeral, the ward was there. 

In our bishopric meeting, we discussed the people in our 
ward who we knew were infected with AIDS. What was going 
to happen when a dozen infected people came to us and 
wanted to come back to the gospel? Were we prepared? We de- 
cided to develop a pamphlet and have a series of four lessons 
to help us better serve people who are dymg. 

Jim Lemmon had been giving volunteer help to support 
people with AIDS-taking people to the doctor, picking up dry 
cleaning, going to the grocery store, etc. He went and got 
training to also give emotional support-the spiritual support 
to pick people up, to listen, to help them cope with some hard 
times. It's very difficult to do, and you need training. My wife 
volunteered every week for one four-hour shift. Sometimes she 
would come home emotionally stressed; it's important that 
people who are rendering that kind of service also be fed 
themselves. So Jim trained members of the ward in a four- 
week course with eight students taught during Sunday School. 
People sign up for it, and it's always full. Among other things, 
it teaches that when you're caring for somebody with AIDS, 
you need to be cautious of certain things. It's beautiful because 
it's just the plainness of the gospel of Jesus Christ-caring for 
people who are really in need. 

The love of the ward members was unconditional for these 
people. They're single; they know what heartache is; they 
know what loneliness is. They don't want somebody who's 
dyng to be alone because they don't like to be alone while 
they're living. It's a great thing. Our stake president has looked 
at the program; he has some concerns, and they will be ad- 
dressed. I think preparation needs to be made in other metro- 
politan areas of the Church. I feel sure that in London, New 
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York, and Los Angeles there's a fairly large group of homo- 
sexual people. It would be a blessing to a congregation to be 
better prepared. There are two ways you can address people 
with AIDS: you can say, "Go to the gay community; we don't 
want anything to do with you," or you can minister to their 
needs. 

D i d  you seek out inactive gays? 
At a stake conference, Apostle David Haight once charged 

the stake to find the people that were not active in the Church. 
"I'll gve you the resources that you need to do that," he said. 
That was a really dynamic experience because everybody 
knew that he was talking about gays. We need to get the 
people out of the caves of San Francisco who are hiding from 
the Church. As a result, for five years, we've had missionary 
couples in the San Francisco single adult ward. These full-time 
missionary couples were great men and women; they literally 
went out and found the people that were hiding, most of 
whom are homosexual men. And most of them are still hiding. 
But they brought back a lot of people. It was a great blessing to 
our ward and to our stake. 

W h a t  about parents of gays? 
Parents would notify us that their inactive gay child was 

living in the city. We always struggled with the request to visit 
them, because it had to do with free agency, you know. Does 
an adult child have the right to be in San Francisco as a free 
agent? Does the parent have the right to phone the bishop and 
say, "Go visit my child?" Sure. If my child were in a strange 
country or a strange place, I might phone the bishop and say, 
"Will you go visit my child?" So we were always faithful when 
discharging that request. But most times we were not suc- 
cessful, and that was hard. But that was what the Lord asked 
us to do, so we went. Who knows, maybe when that person 
really gets in a crisis, he will remember that we visited him and 
come back or ask for help. It's always interested me that when 
you read the bishop's handbook where it talks about welfare 
services, not just funds, but welfare services, the bishop's re- 
sponsibility is to not just serve people who come to him, but 
his charge is to go out and serve people. 

Probably one of the most difficult things I've had to deal 
with was a fine mother and father who would come to visit 
their son dylng of AIDS. The first thing they would ask me was, 
"When are you going to hold the court on my son?" "What do 

;& Pontiusl Puddle 

you mean?" "Well, he needs to be excommunicated from the 
Church." "Why?" And they would start to unravel their per- 
ception of what needed to take place. I would tell them about 
their son coming to me and telling me about his life, and the 
mighty change I witnessed take place in his life. And yet, when 
they would see their son in a coma before he died, they wanted 
a court so he was out of the Church. I don't understand that. I 
don't understand that. I don't think they understand the power 
of the Atonement, the power of forgveness and repentance. 

W h a t  does the Church need to do to address ho- 
mosexuality? 

I would hope that the Church would give to those who 
pastor the tools really necessary to help young homosexuals. 
We have all the resources in the world and out of the world to 
gve whatever we have to people so that their lives can be 
better. The gay men and the gay women in this ward are good 
people, and they are emotionally happier because they feel 
spiritually secure, knowing that these are the means and 
bounds of the gospel of Jesus Christ. We need to teach that to 
gays when they're young. 

The youngest person that I talked to said he was seven 
when he felt that he was gay When he saw his brothers and 
sisters interact, he thought there was something wrong with 
him because he didn't feel the way they did. One man told me 
that when he was sixteen, his best buddy started dating one of 
the Laurels, and he became furious. He asked himself, "What's 
going on with me?" Who could he talk to about that? Who is 
qualified in the Church to talk to him? He tells his mother, 
"I'm really mad that Bruce has gone out with this girl. He 
shouldn't be going out with her; he should be going out with 
me because he's my boyfriend." What would the mother say? 
"You'll get over it." Sometimes they don't get over it. What do 
they do with those feelings? Can we give them the emotional 
and psychological aid to help them through? I don't know the 
answers. I wish I did. 

A psychiatrist at Children's Hospital came up to me and 
said, "I have two little children, two little boys that are four, 
that I'm working with." This man's a high priest in the Church; 
he's a psychiatrist; he specializes in children. How does he 
know that they're gay? Have those four-year-olds made the 
choice to be gay? Not a chance. There's something there that 
needs to be brought out. The Church needs to invest in re- 
sources to find out really what it is and what it isn't. And then 

when we find out what it is, we 
need to give the support needed. Is 
8 percent of the Church's male pop- 
ulation gay? It probably is. Are they 
worth helping? Sure they are! In the 
next thirty years, I hope we can 
learn to deal with a four-year-old 
and a ten-year-old in a clinical and 
gospel way so that when the guy's 
fifty-five and sixty, he will live in a 
better environment. But for the 
Church to start dealing with the 

LEADmS IN TWE TCI\RD WORLD. W E  AGREED 
THAT A SPIRITUALLY STRONG SOCIETY SWolb 
HELP OOT A SP\R\TUALLY STRUG&LIFLG ONE. 
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needs of a thirty-two-year-old is pretty difficult. I think even 
those people who've taken the hardest stand against homosex- 
uals would be sympathetic to dealing with the needs of a child. 

H o w  do we change our attitudes toward homosex- 
uality? 

That's a very difficult question. I teach seminary right now, 
and we just discussed the first chapters of Romans. It's sad to 
listen to the mean responses of these high school juniors and 
seniors toward homosexuals. And we live in San Francisco! 
You'd think that that influence would temper them to some 
degree, but boy, there's a lot of hostility. 

One man in the ward grew up in Salt Lake City. Once the 
guys in his priests quorum invited him to Liberty Park, and he 
came home with a bloodied, tom, white shirt, black eye, tear 
in his lip, puffy ear. "What's wrong, what did you do?" asked 
his mother, a first-generation American-she and her hus- 
band came from the old country. He said, "The priests quorum 
beat me up." "Why?" "Because I'm gay." "What do you mean 
gay?" "They think I'm a homosexual." (Up to then, he never 
had had a homosexual experience, never really entertained the 
idea that he was homosexual, although he had a light frame 
and was slightly feminine.) She said, "What's homosexual?" 
"They think I love men more than women." "Get out of my 
house!" she said. Fifteen-and-a-half! That should not happen; 
he's a child of God, too, whatever his problem. When he be- 
came an alcoholic, he was willing to have sex with anything; 
he didn't care what he was when he was drunk. But every time 
he got sober, he had remorse. You know, that's not fair. Why 
did that happen? 

I think of another person who served a fine mission. Came 
home from his mission, tried to do everything the Church 
wanted him to do. Dated, but never did get married. His 
mother and father suspected that he might be homosexual. Be- 
cause the Church supports the thesis that homosexuality is 
caused by a dominant mother and a passive father, his mother 
was really troubled and had a nervous breakdown. She's raised 
a fine family, and this son is a fine person. He became angry at 
the Church-not because of what he's going through, but be- 
cause of the anguish and terror he saw his mother go through. 
He said, "I'm never going to go back. I'm going to separate my- 
self from my mother so she can forget that she had me." That 
shouldn't happen. Those are the most u n l n d  things. I see a 
kid in pain like that and it breaks my heart. When they cry, I 
cry because I feel it. I know that this woman was not an over- 
dominant mother. And I know that her husband was not a 
passive husband or father. 

Leaders would serve the Church well by saylng to mothers 
and fathers: Love your children regardless of what their prob- 
lems are, and these are the helps that we can give to help you 
through any kind of a crisis with your child. If your child's in 
drugs, these are the things you can do; these are positive, good 
things, resources to use. If their compulsive problem is sex, 
and for a lot of teenagers sex is a new toy, this is how to deal 
with it so that you can save your child's life. If he or she's ho- 
mosexual, these are the things you do. 

There have to be some answers to those things. I don't 
know what they are. I know that love, unconditional love, 
goes a long way But to really help people, I think you need 
somebody like an Alan Gundry, or like a Dr. Richard Ferre at 
Children's Hospital in Salt Lake-people that understand the 
gospel but also know the complications of our minds. 

I talked to an LDS psychiatrist in Southern California, and I 
got so mad. I could not believe this man's mind. He was to my 
way of thinking so far afield from the truth. He was still talking 
electric shock. He was still talking that every person can be 
corrected. That idea needs to be put to bed. Every person 
cannot be corrected. I think some can be helped so that they 
can even live in married life, but not everyone. What are the 
resources that are needed then to help people? I don't know. It 
almost motivates me to go back to school so I could become a 
psychiatrist. But I can't read well enough; I can't write well 
enough. But there's somebody out there who can do it. I know 
there is an answer. I think if the Prophet Joseph were alive, you 
could probably knock on his door and say, 'Joseph, what do 
you think about this issue?" He probably would ponder it a 
long while. But I think he would probably give you a pretty 
good, concise answer. When we sat in my TV room with the 
group, our prayers were that maybe at some point the prophet 
would get our papers and ask Heavenly Father what should 
happen. Not that the Church's doctrine needs to be altered or 
changed, but just to know what to do. 

This  calling has changed your life. 
It5 been the most unique experience I've had because I felt 

the Spirit so often. I would literally get in my car at ten o'clock 
at the church on a Sunday evening, exhausted, and the next 
thing be turning off my lights in the garage and not remember 
driving home-really not remember. That was scary I believe 
with all my heart there are ministering angels. I've had mem- 
bers of my bishopric-members who at one time lived in a 
gay relationship with a companion and who went through a 
court and through the process of repentance that the Church 
demanded of that person, but who was still a homosexual 
man-set people apart, and you felt the power of the priest- 
hood through the Holy Ghost going through that person and 
then have the person being set apart stand up and look right 
into his eyes and say, "For the first time in my life, I understand 
a section in my patriarchal blessing I've never understood." 
Can gay men have the gift the Holy Ghost? You bet, there's no 
doubt in my mind! It didn't just happen once, it happened 
many times, because the Holy Ghost blesses those who seek it 
and are willing to live a Christ-like life. And this guy was doing 
everything he could do to do exactly what the Church re- 
quired of him, except that he could not take a wife because he 
knew that it would hurt her. 

I really cherish the experience I had as a bishop. It was a sa- 
cred experience-the whole thing. You get so intimately in- 
volved with people's lives. And you really see how a small 
amount of input can get such great results. That's the thing 
they wanted, just a little bit of love from a Church adminis- 
trator. It just makes them fly V 
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Necessary, though uneasy, alliances exist between institutions and 
individuals. Tne underlying tension isfindamental: 

A central purpose of mortality is to allow individual 
growth through the exercise offree agency. A central pur- 
pose of institutions generally is to maintain themselves 
with a minimum of disorder lndividualfree agency, in its 
purest form, implies the existence of unlimited choice. 
Institutions, on the other hand, require a certain level of 
conformity in order to preserve their identity. 

With this introduction, the B. H. Roberts Society, an independent 
Salt Lake City group devoted to "examining and discussing all as- 
pects of the restored gospel as they relate to contemporary society," 
announced its series of lectures to explore the benefits and costs the 
relationship between the institutional Church and the individual. 

Tne series'first lecture was delivered on 12 March 1981 by J. 
Bonner Ritchie. Professor Ritchie's presentation was informal, lively, 
personal-and timely. To preserve the tone, the transcript of his 
speech has been only lightly edited. 

T WENTY YEARS AGO, I WAS SERVING IN GERMANY 
as a young second lieutenant in the Army In the 
middle of the night, as often happened, I received a 

telephone call to go pick up a couple of soldiers in my platoon 
who were drunk and in trouble. One had been hit by a train, 
and the other was not tembly rational. As I took them to the 
dispensary, I was intrigued and frightened by the comment of 
the uninjured one, "He's probably better off dead than being a 
soldier in the Fiftieth Ordnance Company" As a new platoon 
leader in that organization, I wondered what my role was 
going to be. How could I cope with that environment? How 
could I change that attitude? I think I can trace my bepnning 
as a behavioral scientist to the reflections of that night. I began 
the process of making a long-term professional commit- 
ment-it has been reinforced over the years by many other 
events, some humorous and some more poignant-that I was 
going to dedicate my life to trylng to help people protect them- 
selves from organizational abuse. I didn't know exactly how I 
was going to do it, what academic or professional route to 
follow. Besides I had another three years' commitment to the 
Army, plenty of time to formulate career goals. 

Another military experience: One morning, I told a young 
private what to do, and he said, "Hell, no, Lt. Ritchie. I'm not 
going to do that. " I started thinking about organizations a little 
further. Now I was really wondering. I had a piece of paper 
signed by General Dwight Eisenhower saylng I was an officer 
and that people would do what I said. A few did, and I thought 
it was magic and everybody would obey Then one day, an in- 
dividual did not. 

I didn't know quite what I was going to do when I got out of 
the Army, but I ended up back in graduate school at Berkeley 
during the 1960s, trylng to understand what universities were 
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doing to students and what students were doing to universi- 
ties. As chairman of a doctoral student organization at Berkeley 
during the Free Speech Movement, I had an interesting per- 
spective on what people sometimes force organizations to do 
to them. Then I was caught up in civil rights activities. Driving 
between West Point and Tupelo, Mississippi, one day with a 
group of black people who were t y n g  to organize a catfish 
farm, we were trailed by a pickup truck with no license plate. 
The person sitting in the right hand seat had a shot gun that he 
began firing. I was reminded that organizations like the KKK 
sometimes provide an excuse for people to behave in ways that 
they might not behave in full public review. With those shots 
rinpng out, I started to think about how you help a group of 
black farmers trylng to make a living, but receiving only a 
third the return of white farmers producing the same product. 

I suggest one more explanation for my perspectives-the 
family I grew up in. I distinctly recall the night when I was a 
young teenager that my mother either kept me up or stayed up 
with me-I'm not sure which-most of the night, debating 
whether or not God's omniscience, foreknowledge, and perfect 
information took away individual freedom. I can remember 
that debate vividly. It started about eight o'clock at night. I re- 
member the defiant stand I took. As my mother went through 
a series of arguments, I think she felt that she was teaching me 
a very final truth. What she was in fact doing was teaching me 
a process in which questioning is important, in whch debate 
is useful and fun. A process in which having a different 
opinion is not a reason to reject but a reason to discuss. A 
process that demands rigor, that demands inquiry, that makes 
one uncomfortable with anything but carefully developed, 
even if sometimes defiant and rebellious, positions on any se- 
ries of issues. 

My father, on the other hand, was a very peaceful, easy- 
going, pleasant individual. I recall his behavior as a priesthood 
quorum advisor, where he put incredible effort into loving and 
helping people. He did not flaunt or neglect organizational 
procedures but rather placed in a secondary position sanc- 
tions, policies, and tenets of a theological system in favor of 
loving a group of boys, of which I was one. I have observed my 
dad as a bishop, a stake president, and in a temple presidency, 
but never have I learned a more important lesson than when I 
saw him, as my deacon's quorum advisor, make people more 
important than organizations. 

From that background, I amved at a crusade of great impor- 
tance to me. m l e  I do not feel we can make organizations safe 
for people, I think we can help people protect themselves from 
organizational abuse. By doing so, we can free people to de- 
velop their creative potential using the organization as a re- 
source, rather than as a limiting force. I would hope that we can 
make our organizations (especially the Church) more effective 
tools for noble purposes. This is especially important in a con- 
temporary world where we so often see a dichotomy between a 
self-indulgent, narcissistic approach to organizations, on the 
one hand, and the noble dream of the idealist on the other. The 
individual and the organization are not inevitably pitted against 
each other, but there is always the high probability of a negative 
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effect which must be guarded against. It is the latter 
point I would like to explore further. 

If I were a better behavioral scientist, I would 
give a talk tonight on the messages I have received 
from all those who knew I was speaking. I've had 
enough prescriptions about what I should do that if 
I followed my normal pattern, which is to resist all 
such advice, I would have nothing left to say I 
would have been preempted by people who told 
me that I should give a very careful and rigorous 
theological talk, because some are a little suspicious 
of my theological interpretations. Some told me I 
should gve a very professional organizational 
theory talk in order to establish academic credi- 
bility Others told me I should provide a historical 
trace of individual-church conflicts. Others said I 
should deal with purely contemporary conflicts in 
the institutional-individual battleground. Some 
said my only purpose should be to suggest a set of 
practical future strategies. It is interesting to com- 
pare those who said that I should present an objec- 
tive, detached, academic value point of view with 
others who said that I should relate my own per- 
sonal feelings. 

As I look at such prescriptions, I wonder what 
they reveal about all of us and our agendas? What 
do they say about our pain or frustration with organ- 
izations? What about the attempt to skirt the issues 
by virtue of academic niceties? And, what about the 
demand to take on the issues with a gut-level con- 
frontation? What is the process within each of us? 
Can we back off and identify those forces within us 
that make us so self-righteous in our apology for 
the organization or so defensive in our attack on it, 
so protective of individual prerogatives in light of 
organization encroachment or so defensive in terms 
of the right of the organization to dictate? 

These ought to be some of the questions gener- 
ated for each of us. What are our motives as we de- 
fend or attack a point of view in the individual-or- 
ganization interface? Tonight, I will suggest a series 
of issues over which this interface can lead to se- 
rious dysfunctions for either the individual or the 
organization. 

INDIVIDUAL RESPONSIBILITY 
1 am troubled when someone says you will not 

be held responsible because you are obeying 
legitimate authority." 

T HE first issue is the concept of responsi- 
bility We sometimes use the organization as 
a default mechanism, absolving us of the re- 

sponsibility of making moral choices. The organiza- 
tion becomes the repository of virtue or the reposi- 
tory of responsibility One of the biggest "cop-outs" 
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you can hear in any organizational context and especially in 
Mormon culture is the statement, "I will do what I am told, 
and if it's wrong, the person who told me must bear the re- 
sponsibility" I am justified because I am obedient. If I am told 
to do something that turns out to be evil or inefficient or un- 
productive, my loyalty to the organization somehow absolves 
me of responsibility for the results of that choice. 

I am very troubled when someone says you will not be held 
responsible because you are obeying legitimate authority or 
usurped authority The degree of responsibility can, of course, 
be qualified in contexts such as war, limited information, con- 
strained resources, or lack of ability However, we still should 
be aware that while organizational loyalty can and should be a 
very positive force, it can turn into one of the most insidious 
forces in any social system when it binds the hands or the 
mind. It becomes a force which victimizes the individual, who 
feels freed from the burden of moral choice. And I know of 
nothing in political, ecclesiastical, social, athletic, academic, or 
military history which justifies that kind of philosophy of or- 
ganizations. We cannot allow the dictates of anyone to relieve 
the burden, pain, or growth that goes with individual respon- 
sibility A quote from John Taylor expresses the points suc- 
cinctly: 

"I was not born a slave! I cannot, will not be a slave. I 
would not be slave to God! . . . I'd go at His behest; 
but would not be His slave. I'd rather be extinct than 
be a slave. His friend I feel I am, and He is mine:-a 
slave! The manacles would pierce my very bones- 
the clanking chains would grate upon my soul-a 
poor, lost, servile, crawling wretch to lick the dust 
and fawn and smile upon the thing who gave the lash! 
Myself-perchance my wives, my children to dig the 
mud, to mould and tell the tale of brick and furnish 
our own straw! . . . But stop! I'm God's free man: I 
will not, cannot be a slave! Living, I'll be free here, or 
free in life above-free with the Gods, for they are 
free. . . .' 

This condition is expressed by Sartre: we are condemned to 
choose. We are condemned to be free in the sense that there is 
always a final choice that none of us can defer to anyone else. 

If we do not abrogate our choices to leaders, what part 
should religion play in our lives? Gordon Allport described re- 

ligon in terms of intrinsic and extrinsic criteria-the growth 
and security functions2 Security religion provides refuge. It 
builds an ecclesiastical wall which protects from the onslaught 
of questions and doubts and decisions. Growth religion, on 
the other hand, forces its adherents to grow, to accept respon- 
sibility to assume the burden of proof, to move beyond ex- 
trinsic constraints. Growth religon provides not a wall but 
stepping stones to climb for the purpose of understanding, an- 
alyzing, serving, and making choices. We all seek the safe 
harbor at times. We need to be protected, to rest so we can go 
back for the battle. Security needn't be an inhibiting force; it 
can and should be positive. Whether it is or not depends more 
on how the member responds to the system than how the 
system makes demands on the member. 

One of my favorite talks (to a ward with a three o'clock 
sacrament meeting) begins with the question, "Where are you 
supposed to be at three o'clock on Sunday afternoon?" And the 
usual answer is "Well, you're supposed to be at sacrament 
meeting." While that is not the worst answer, my answer is a 
little more qualified. Yes, you're supposed to be in sacrament 
meeting, if you have nothing better to do. Be careful what you 
regard as something better, but if you never have anything 
better to do, you may not be thinking. And if you never have 
anything better to do, you are not accepting the responsibility 
of choosing to go for a good reason. If the only reason you go 
is that sacrament meeting is happening every Sunday after- 
noon at that time, I would argue that you have defaulted in 
your responsibility I remember one particular afternoon when 
I was a new bishop, and I had gone to the ward a half hour be- 
fore sacrament meeting. The new elders quorum president was 
there. A call came from the wife of a California man who was 
in the University hospital with a rare blood condition. She 
asked if someone would come see him. I approached the el- 
ders quorum president, "There is a man at the hospital who is 
very ill. Would you go visit him?" He said, "Sure, I'll go this 
evening." I said, "No, maybe you'd better go right now." He 
said, "You mean you're asking me to miss sacrament meeting 
to go to the hospital?" I said, "Forget it; I'll go to the hospital. 
You conduct sacrament meeting." And I left. The sacrament 
meeting got conducted; I'm not sure by whom. I really wasn't 
terribly concerned about it. I remember the next Sunday com- 
ments were made about passing a bleeding, starving, hungry 
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person to get to the synagogue to learn how to care for your 
fellow men. Where should you be on Sunday afternoon? If you 
never had a sick person, someone in need, a priority above 
and beyond institutional constraints, then you could be de- 
faulting your responsibilities. 

Sometimes we look at moral choices just in terms of 
choosing between good and evil. While these are important 
decisions, I think the higher moral responsibility comes not in 
choosing between good and evil, but in choosing between two 
goods. The essence of the issue comes in the process of making 
the choice, not simply in the external criterion measurement 
applied to the choice made. Some of the most difficult deci- 
sions I have had to make have been between spending time 
with a twelve-year-old boy or a seventeen-year-old grl.  

I remember a program for a group of explorers years ago. 
We were trylng to help them understand the organization of 
the Church and the role of the bishop. So we decided to have 
them role-play the bishop's job. We took the situations right off 
my bulletin board. The bishop comes home on Friday; a week- 
long vacation is planned with his family-time the family re- 
ally needs away together. There have been several telephone 
calls for the bishop during the afternoon. Someone has broken 
into the Church and defaced a sacred picture. Someone else 
put a hose in the basement and flooded the church; the floor of 

One effect of the growth of the Church 
in Latin America-the siesta. 

the recreation hall is buckling. A teenage girl is pregnant, 
needs counseling, and, subsequently, a marriage ceremony 
The death of an older person has occurred, and of course, the 
family wants the bishop to conduct the funeral the following 
Tuesday The local Unitarian church calls to ask the Mormon 
bishop to speak about Mormonism at their church the next 
Thursday night. The Relief Society president reports a person 
who has been receiving fast offering funds is using them to buy 
beer. Anyway, a typical week-items which demand the atten- 
tion of the bishop. The situation was set up to provoke 
thought about the complications of the job. I remember that as 
we had these kids play out the role, to a person they said, "I'd 
cancel my vacation." I remember one young explorer looking 
at me and saymg, "Well what would you do?" I said, "I'd go. I'd 
make at least one call to my first counselor; possibly three: to a 
counselor, the elders quorum president, and the Relief Society 
president." I remember that this nice-loolung, humble, boy 
looked up at me and said, "Boy, I'm glad you're not my 
bishop." We do live in a world of multiple expectations. 

The issue is whether or not we personally default on our re- 
sponsibilities and instead allow systems or unanalyzed percep- 
tions to dictate behavior. Then we become pawns in somebody 
else's chess game with a high probability of resentment. The 
willingness to make the choice-between a hospitalized sev- 

enty-year-old widow who needs visiting, a seventeen- 
year-old girl who needs to talk, or a twelve-year-old boy 
who doesn't want you to say you love him, he wants 
you to play football with him (borrowing Elder Marvin 
J. Ashton's poignant metaphor). These are choices be- 
tween good alternatives. We can't do them all at the 
same time-and often not even sequentially That's 
where growth comes, and that is an opportunity of the 
Church: teaching us to make those choices reasonably, 
rationally, intelligently, compassionately and to accept 
the responsibility for acting. 

PERSONAL INTELLECT 
"We need a dynamic tension tofight 

the conservative convergence in organizations." 

gives a 

NOTHER issue is the expectation for individual 
intellectual resolution. In Mark Leone's inter- 

.esting book, Roots of Modem ~or-monism,~ he 
convincing, if in my mind not altogether accu- 

rate, perspective on the dilemmas of Mormon theology 
and Mormon behavior. He says that one of the strengths 
and weaknesses of Mormonism is the process by which 
it transfers to the individual the burden of intellectual 
reconciliation: we are told not so much what to believe 
in detailed theolo~cal terms, but rather that we should 
all be in harmony and that it is up to each individual to 
get there through prayer or study We assume that there 
is an integrated system that encompasses theology, poli- 
tics, economics, interpersonal relations, and athletics 
(from listening to some students and alumni, I infer BW 
football is a part of the system). Any time individuals 
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S U N S T O N E  

fall short of this synthesized, integrated philosophical system, 
it is their fault. When things do not fit, something is wrong. 
We demand answers and agreement. This is a difficult issue in 
the individual-organization relationship. 

Another aspect of this problem comes as we carry the same 
logic into other dimensions of life: What if we all don't come 
up with the same recommendation on a political candidate? 
Or, if we don't come up with the same criterion for when it 
ought to rain? This drive for consensus can come from either 
the top or from the bottom of the organization. Going through 
my random files (those are the only kind I have really found 
worthwhile), I was intrigued by a quote from a July 1970 
Church priesthood bulletin. Listen to the following statement 
by the First Presidency and the Council of the Twelve on wom- 
en's and girls' dress: 

The Church has not attempted to indicate just how 
long women's or girls' dresses should be nor whether 
they should wear pant suits or other types of clothing. 
We have always counseled our members to be modest 
in their dress, maintaining such standards in connec- 
tion therewith as would not be embarrassing to them- 
selves and to their relatives, friends, and associates. 

We have advised our people that when going to 
the temple they should not wear slacks, or mini- 
skirts, nor otherwise dress immodestly We have not, 
however, felt it wise or necessary to give instructions 
on this subject relative to attendance at our church 
meetings, although we do feel that on such occasions 
they should have in mind that they are in the house of 
the Lord and should conduct themselves accordingly. 

The fact that this institutional directive was, in some instances 
I am aware of, translated into a police-type situation with 
someone standing at the doors on Primary day keeping out 
little girls who were dressed in pants is one of the more insid- 
ious indications of the process by which a lower level organi- 
zational officer can generate a type of dominion. 

I recall during the early 1970s when a young girl, who had 
been inactive in the Church, came into our wardhouse 
wearing a mini-skirt and was quickly chastised by an indi- 

vidual and instructed to go home. She left defiantly We man- 
aged to reach another inactive girl in similar attire, before 
someone instructed her that she wasn't wanted. I performed a 
mamage for the first-a pregnant-fifteen-year old rejected by 
the Church because of noncompliance. I was pleased to re- 
ceive a temple wedding announcement a few years ago from 
the second. She had not only worn a mini-skirt to Church, but 
reportedly she had smoked in the rest room. I remember the 
difficulty of convincing some of the parents of teenagers in the 
ward to love and help her for just a little while longer rather 
than judge and condemn. 

Unfortunately, patience for the person who violates some- 
one$ organizational norm is not universal. In fact, there is a 
predictable tendency in organizations toward a conservative 
convergence. Picture this phenomenon as movement toward 
the point of a cone. Organizational membership canies with it 
a surrender of alternatives in many respects. I gve up the 
choice of playlng tennis and sluing every day from eight till 
five for some organizational benefits which are important. In 
the process, I may resent what I have given up, and I may 
wonder if I haven't made a bad trade. So I try to justify my or- 
ganizational involvement, especially if I happen to have a lead- 
ership position, by convergng on rules, criteria, and proce- 
dures that demand compliance by me and others in order to 
justify the fact that my position is important and worthwhile. 
In making sure other people benefit from my contribution, I 
may measure my success by the level of compliance of my or- 
ganizational members and may even come up with rules to be 
used as tests even if they are not necessary. 

In fact, we often think that we have to answer questions 
that may not even need to be asked. We go about creating the 
questions in order to make the answers fit-a contemporary 
critique of management says that managers are often solutions 
in search of problems.4 It's very pernicious to convince 
someone he or she has a problem in order to implement your 
solution. That kind of tactic is rampant in the world of high- 
pressure sales, and it works in Mormon culture as well. We in- 
duce guilt by insisting that we have the only solutions to prob- 
lems which the person may not know he or she has until we 
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point them out. As Abraham Maslow said, "If the only tool you This respect for the person who is supposed to give the an- 
have is a hammer, then you treat everything as though it were swers, who is in the position of authority, can be a stabilizing 
a nail." If the only tool you have is one leadership process, you force or can become a kind of adoration which is oppressive 
treat everything as though it ought to fit that model. and frightening. This adoration from the bottom is poignantly 

We need a type of dynamic tension to fight the conservative referenced by Jerzy Kosinski in The Painted Bird. He describes 
convergence in organizations. That's why we need those the young Jewish vagabond struggling for survival in Poland, 
people who pull us out of the cone, though sometimes in un- who encounters the Nazi officer: 
conventional ways. Students, feminists, racial minorities and Nonchalantly the officer approached me, beating a 
other "useful radicals" have thus helped us over the years. swagger stick against the seam of his freshly pressed 
Otherwise, we move too far down that cone. We get more and breeches. The instant I saw him I could not tear my 
more control over less and less until finally we have perfect gaze from him. His entire person seemed to have 
control over nothing. That is exactly the fate of most organiza- something utterly superhuman about it. Against the 
tions. That is where systems find themselves as they attempt to background of bland colors he projected an unfad- 
run every aspect of the lives of people, as they attempt to dic- able blackness. In a world of men with harrowed 
tate all policies, as they become weighted down by bureau- faces, with smashed eyes, bloody, bruised and disfig- 
cratic rules, with more and more tests of obedience, loyalty, ured limbs, among the fetid, broken human bodies, 
and conformity of which I had already seen so many, he seemed an 

Another quote. (This one may be apocryphal. I have not example of neat perfection that could not be sullied: 
verified it. I agree with George Bums, "I never let the truth get the smooth, polished skin of his face, the bright 
in the way of a good story.") In Samuel Taylor's Nightfall at golden hair showing under his peaked cap, his pure 
Nauvoo, the following incident is described. Someone asked metal eyes. Every movement of his body seemed pro- 
Joseph Smith about the moon as he and Eliza Snow were going pelled by some tremendous internal force. The 
to a party Were there people up there? Indeed, answered granite sound of his language was ideally suited to 
Joseph, and he proceeded to describe their dress, size, and age. order the death of inferior, forlorn creatures. I was 
After the party, Eliza asked Joseph how he knew so much stung by a twinge of envy I had never experienced be- 
about the moon and why he hadn't told the people about it be- fore, and I admired the glittering death's-head and 
fore. He answered that he really had no idea about the moon. crossbones that embellished his tall cap. I thought 
She should realize that a prophet always had to have an answer how good it would be to have such a gleaming and 
to every silly q ~ e s t i o n . ~  People do make some strange de- hairless skull instead of my Gypsy face which was 
mands of prophets which demands create contradictory forces feared and disliked by decent people. 
in the organizational process. The officer surveyed me sharply I felt like a 

squashed caterpillar oozing in the 
dust, a creature that could not 
harm anyone yet aroused loathing 
and disgust. In the presence of 
such a resplendent being, armed 
in all the symbols of might and 
majesty, I was genuinely ashamed 
of my appearance. I had nothing 
against his killing me. I gazed at 
the ornate clasp of his officer's belt 
that was exactly at the level of my 
eyes, and awaited his wise deci- 
sion. 

The courtyard was silent again. 
The soldiers stood about obedi- 
ently waiting for what would 
happen next. I knew my fate was 
being decided in some manner, 
but it was a matter of indifference 
to me. I placed infinite confidence 
in the decision of the man facing 
me. I knew that he possessed 

"Well, I'd say the Church has gone asfar as it can in 
putting temples closer to the Saints." 

powers unattainable for- ordinary 
people. 

Another quick command rang 
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out. The officer strode off. A soldier shoved me 
roughly toward the gate. Regretting that the splendid 
spectacle was over, I walked slowly through the gate 
and fell straight into the plump arms of the priest, 
who was waiting outside. He looked even shabbier 
than before. His cassock was a miserable thing in 
comparison with the uniform adorned by the death's- 
head, crossbones, and lightning b01ts.~ 

As shown by this example, the worship of authority figures 
can put the individual in the ultimate subservient role. It 
doesn't matter if the person of authority is an officer, a church 
leader, an athlete, a teacher, or parent. Organizations are vic- 
timized from the bottom by people who do this. The Savior's 
response is instructive, "And, behold, one came and said unto 
him, Good Master, what good thing shall I do, that I may have 
eternal life? And he said unto him, Why callest thou me good? 
there is none good but one, that is, God: but if thou wilt enter 
into life, keep the commandments." (Matt. 19: 16-17.) 

THE PROPER ROLE OF INSTITUTIONS 
Institutions can both destroy or liberate individuals--at their 

best, they push w toward greatness. 

A NOTHER issue involves the idea of goals. A cruel myth 
in the world of institutions is that organizations have 
goals. Organizations don't have goals. Whom do you 

ask about an organizational goal? People have goals for organi- 
zations, and people use the mechanism of organizational goals 
to achieve their own noble or selfish purposes. When we im- 
pute an anthropomorphic nature to the organization and gve 
it the dignity of needs, motives, value systems, and goals, we 
conupt the process by which individuals control organizations 
rather than are controlled by them. Organizations are the vehi- 
cles by which we perform functions, but they don't have pur- 
poses. 

A study done about the national foundation which spon- 
sors the March of Dimes underscores this point. Why did the 
March of Dimes continue after the Salk vaccine eliminated 
polio and thus the espoused goal of the organization? After the 
Salk vaccine was developed, the people involved in the March 
of Dimes were asked what they were collecting money for. 
Some still said to eliminate polio. Others said it was for heart 

research; others cancer-all good purposes. What the March 
of Dimes was actually collecting money for was research on 
birth defects. But, all of the people collecting the money didn't 
know that. So the goals were "situational" in terms of contin- 
uing the organizational activities. The organizational members 
had developed a myth of organizational goals which seemed to 
have a life of its own. 

Sometimes the goal becomes merely a way for people to 
justify their involvement or their actions. An interesting ex- 
ample of this is found in Kafka's novel The Trial. When K. 
questioned them about the legtimacy of their action, guards 
mahng the arrest used a defense which presupposed that or- 
ganizational decisions are based on worthwhile goals: 

We are humble subordinates who can scarcely find 
our way through a legal document and have nothing 
to do with your case except to stand guard over you 
for ten hours a day and draw our pay for it. That's all 
we are, but we're quite capable of grasping the fact 
that the high authorities we serve, before they would 
order such an arrest as this, must be quite well in- 
formed about the reasons for the arrest and the 
person of the prisoner. There can be no mistake about 
that.' 

Thus, the assumption that goals exist helps to enforce compli- 
ance. 

And compliance or discipline remains one of the basic un- 
derlying purposes of all organizations. In Hermann Hesse's 
novel Beneath the Wheel, the teacher explains his teaching role: 

It is his duty and responsibility to control the raw en- 
erges and desires of his charges and replace them 
with calmer, more moderate ideals. What would 
many happy citizens and trustworthy officials have 
become but unruly, stormy innovators and dreamers 
of useless dreams, if not for the effort of their schools? 
In young beings there is something wild, ungovern- 
able, uncultured which first has to be tamed. It is like 
a dangerous flame that has to be controlled or it will 
destroy. Natural man is unpredictable, opaque, dan- 
gerous, like a torrent cascading out of uncharted 
mountains. At the start, his soul is a jungle without 
paths or order. And, like a jungle, it must first be 
cleared and its growth thwarted. Thus it is the school's 
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task to subdue and control man with force and make 
him a useful member of society, to kindle those quali- 
ties in him whose development will bring him to tri- 
umphant completion.8 

One way to conceptualize the role of the Church or of 
Mormon society, of course, is as creator or reinforcer of this 
discipline. Though discipline is often oppressive, it needn't be. 
The organization provides a vehicle for us to test ourselves and 
develop a disciplined identity-like the Indian tribe initiation 
which proves whether the person has the right to move 
through a transition phase based on some physical or mental 
feat which tests and proves abilities and strength. And in the 
process of creating that disciplined identity, we build a hard 
core within us rather than a marshmallow center which gives 
way to the pressures and forces of a random or contrived envi- 
ronment. This hard core becomes the nucleus around which 
we can orbit. And, when that nucleus is firm and the power is 

great, we can spin out a long way and still be held in orbit. A 
similar disciplined identity comes from running, from practice 
of a piano, from the academic rigor of reading, writing, ana- 
lyzing, mastering; it allows us to rise above, not stay within, a 
set of criteria. If staylng within a discipline is our final goal, we 
become an enslaved student. If rising above it is our goal, we 
become a scholar. Chaim Potok, in the novel My Name Is Asher 
Lev, chronicles the young aspiring artist as he is struggling, 
confronting his Judaism and his aesthetic drives. The young 
man goes to his father, who chastises and condemns him. His 
mother is afraid and cries. The rabbi tells him he may lose his 
soul to the goylm if he continues-he may surrender his sal- 
vation to the Christian god if he doesn't gve up his driving 
force. But, the rabbi also puts him in touch with the best artist 
as a teacher. The artist also tells him he will surrender his faith, 
will lose his soul, he may no longer be a good Jew. But then he 
disciplines the young man to become a master artist. The rabbi 

"Theyfinally put all the commandments in one place!" 
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ultimately perfect1 ble but in the meantime, 

the Church is led by iniyerlrc~ peoplr wrlo mane mistakes. 
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warns him at every turn about the danger of losing his soul but 
pushes him to become great. 

I think that is one of the important functions organizations 
perform. And it is hard to do without organizations, I believe. 
It is also hard to do without the university The same force in 
the classroom that can destroy the student can also free him. 

Back to Hessek Beneath the Wheel. The schoolmaster says he 
prefers to have a couple of dumbheads in his class rather than 
a genius. In one sense, he reflects all of our fears. There is 
nothing so threatening to a professor as having a student who 
may be smarter than the professor. The teacher's task, after all, 
is not to produce extravagant intellects, but rather decent, con- 
forming folk. Two such geniuses are described in the story. 
Their personalities develop partly because of, and partly in 
spite of, the sometimes arbitrary and useless discipline of the 
school. Ironically, once the students are dead and remote, their 
memories are paraded before other generations of students as 
showpieces and noble examples. Thus, the struggle between 
rule and spirit repeats itself for each generation. Teachers go to 
great pains to nip the truly profound or valuable intellects in 
the bud, but they often fail. And then they reward the run- 
aways, those they expelled. But some, and who knows how 
many, don't rise above. Rather, they waste away and finally go 
under. Organizations do destroy Is the price of one personk 
excellence someone else's destruction? Is the price of greatness 
the pain and discipline inflicted on the conforming masses out 
of which a few arise? 

IMPERFECT ORGANIZATIONS 
"Structures cannot be perfect. They must always be understood 

and adjusted to in the context of the people involved." 

I RECALL a remark by Joseph Smith, which I like: "By 
proving contraries, truth is made manifest."' B~ con- 
fronting the contradictory constraints of a system and 

pushing them to the limit, we develop the discipline and 
strength to function for ourselves. By confronting the process, 
by learning, by mastering, we rise above. By mastering the 
scales, we can play the sonata, but we don't start there. By con- 
verging to the discipline of medical school, we can rise out to 
the freedom of diagnosis and care, but we don't start as a med- 
ical researcher. We start with discipline and the system. We 
must converge before we can diverge. We must converge to the 
discipline before we can diverge to the discretionary skill. And 
the organization, the church, is the means to do that. 

Unfortunately, many of us end up converged with the disci- 
pline as the end. 

Our next challenge is to remain positive even after a long 
series of bureaucratic encounters. Picture a U-shaped curve. 
We begin at the top, naive, trusting, pristine. Bureaucratic en- 
tanglements may disenchant, frustrate, aggravate, and lead us 
to believe there is a malevolent force operating in this organi- 
zation which wants to destroy us, to get us; we become para- 
noid. Or, we have a little learning, a little knowledge, a little 
truth-enough to want control but not enough to understand 
the dangers of control, enough to victimize but not enough to 
liberate. We are then sloshing at the bottom of the curve. And 
that is the worst place to be. It takes tremendous self-discipline 
to kick out of the trough of the curve and to rise beyond. To 
help people get out of the trough and up the other side of the 
curve is the challenge of my field, and a difficult one. We have 
a complex, cynical organizational society with a lot of people 
sloshing about in the bottom of the trough of bureaucratic en- 
counters. We can no longer remain naive. We are all involved 
with organizations to such an extent that it is critical that we 
understand them. But, to rise above the trough takes study, pa- 
tience, understanding, struggle, fighting, learning, praylng, 
thinking, reading, talking, acting. 

As previously discussed, the organizational process is by 
nature conservative. In fact, I would argue that a liberal organ- 
ization is a contradiction in terms. Organizations, including 
the Church, must have liberal people to survive, but the organ- 
izational force is a conserving one. This seeming dilemma was 
discussed by Clark Kerr, president of the University of 
California. Responding to a critic who said we must eliminate 
all "evil" forces in the university, he stated that we can never 
make the university safe for students, we can only make the 
student safe for the university You can not make any organiza- 
tion safe, you can only prepare people so they can safely func- 
tion in the organization. 

An important part of this issue is that a person must learn to 
deal with the power system of institutions. Power corrupts. 
Absolute power conupts absolutely My friend Carl Hawkins 
recently identified a scripture I had not been aware of which il- 
luminates this point. Ecclesiastes 8:9: "And this have I seen, 
and applied my heart unto every work that is done under the 
sun: there is a time wherein one man ruleth over another to his 
own hurt." We must learn how to view ourselves or others per- 
forming the leader-role in a way which will minimize this po- 
tential problem. I like the concept of organization that flips the 
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organization chart upside down, that turns the pyramid with 
the leader at the top upside down and puts the leader at the 
bottom. Then the leader no longer simply pulls the strings in a 
puppet show but rather supports the organization by holding 
it up. Christ did not put himself at the pinnacle of the temple; 
he put himself at the cornerstone (or Paul put him there, Eph. 
2:20). The pinnacle is a trivial adornment at the top of a 
building. The leader really should be at the bottom helping to 
hold up the whole structure. The leader must support, train, 
generate resources, and help others gain freedom to perform 
useful functions. 

Others in the organization can nudge the leader into this 
role. The dynamic tension of the system puts honesty con- 
straints on the leader. Member involvement and responsibility 
can help to free the leader from the potential destructive forces 
in an organization. 

At this point, it should be clear I feel there is no such thing 
as a perfect organization. The Church is a means for the devel- 
opment of people. One of the most indicting comments I have 
heard about the Church is that the two best organizations on 
earth are the Prussian army and the Mormon church. As a kid, 
I used to cringe at that, but I didn't know why Now I know 
why Organizations can be strong and not good. Efficiency is a 

limited and often bankrupt criterion. The Church was not 
made to be efficient; it was made to be a service vehicle. The 
two are not always compatible. Organizations are, therefore, 
only means, never ends. They must always be understood and 
adjusted to in the context of the people involved. 
Organizations are only mechanisms to enable people to facili- 
tate growth, love, and service, to test, make mistakes, and rise 
above. What is a perfect organization? A system that allows op- 
portunity for people to be free? That's not a perfect organiza- 
tion. That's people committed to the dignity of the individual, 
people creating organizational devices to facilitate the objec- 
tive. Structures cannot be perfect. People can be, ultimately, I 
hope. But in the meantime, the organization is a vehicle driven 
by imperfect people making mistakes. 

I hope that we can find in organizations a positive force to 
teach, to experiment, to love, to serve, to grow, to develop, to 
enjoy, to laugh, to cry. May we prevent abuse of organizations. 
May we permit ourselves and others with whom we work over, 
under, and alongside to make institutions servants of the indi- 
vidual, to make sanctions into testing grounds to rise above 
rather than be imprisoned by In this difficult and exciting 
world, institutions can be instruments of good. But we must 
make this so. 
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EIGHTEEN YEARS LATER 
"Afirm commitment to what needs to be conserved, 
a clear appreciation ofwhat needs to be changed, 

and a respectfor those who may disagree." 

Thefollowing retrospective interview was conducted by Elbert Peck. 

W h a t  was the response to your article? 
The frequent response that makes me saddest is the one 

that asserts the absolute polarization. I know the culture well 
enough that it does not surprise me, but it still disappoints me. 
The assumption that there are right and wrong interpretations, 
that there is either total tension or there is none, and the asser- 
tion that no "good Mormon can feel that way, all make con- 
structive discourse difficult. These people do not want to hear 
about Bishop Woolley or about the Apostle Paul and his mis- 
sionary companions, or about Peter. They feel that even these 
people "should have had the "right" interpretation at the front 
end of the conflict. They do not like or accept the long and, 
hopefully but not always, constructive process of worlang out 
or working through the tension. 

Another major thing to come out of this talk and article is 
the large number of people who have talked to me about it and 
fit into one of several approaches. One response is to deny the 
tension in the organization. These individuals say, "I don't feel 
it; I don't feel any tension. Where's the tension?" It's similar to 
Eric Hoffer's true-believer response. But as we get tallang, they 
usually identify some problem they have with a statement, in- 
dividual, teacher, or policy Often I meet someone who will as- 
sert there is no conflict, and then they start complaining about 
a BYU policy, for example. They don't acknowledge that what 
they're talking about is an individuaVorganizationa1 tension. 
They deny it-they think it's socially preferable to deny it, to 
not admit the tension-nevertheless, they describe it in detail 
in their conversation. 

Then there's the person who publicly denies there's any ten- 
sion but admits it privately I meet a lot of those, people who 
say, "I'd never dare to say this to most people in church-to 
my bishop, to my family-but I really feel this frustration. I 
really feel this tension." So the first kind of person denies the 
tension generally in their descriptions of reality The second 
one admits it privately but denies it publicly. I know a lot of 
leaders and professors who fit into this category. Many of us 
feel we have a public role to play, a public image to maintain, 
and therefore speak differently in public than in private. I can 
think of stake presidents who fight hard in dealing with these 
tensions but never admit it publicly 

Then there's a third group of people who publicly acknowl- 
edge that there are tensions, but they describe them simply as 
part of human existence. They say, "Yes, there is tension; 
people are human, and there are bound to be mistakes or dif- 
ferences of opinion. There are problems and rules I don't like, 
but eventually things may change. I like some things that have 
changed and don't like others. But that's just the way it goes." 
We saw this approach when the temple ceremony was 
changed. Some people said, "Well, I never said anything, but I 
really didn't feel comfortable with the deleted parts, and now I 
feel more comfortable." Some of those people were chastized 
for just saylng that publicly The point wasn't how they felt but 
where and how they said it. 

The final category is people who don't just publicly ac- 
knowledge the tensions but publically fight them. Some of 
these people fight naively and some strategcally, but they 
make a public crusade to air their position. Some are more 
mellow in private, and that's intriguing. In contrast, many in 
the second group are more mellow in public, more stoically 
conforming, but in private, they're angry. This final group re- 
flects a more strident public image than is their private reality 
I am thinlung of a particular BYU professor, for example. 
Privately, he is one of the most loving, dedicated, kindest, 
sweetest, most committed Mormons in the world. As a bishop, 
he was incredibly dedicated, committed, loving, and sup- 
portive of both doctrine and Church programs. I heard some 
students in his ward expressing surprise at his public state- 
ments and wondering what was going on because that wasn't 
the person they saw in the ward. 

So a range of Latter-day Saint responses have emerged fol- 
lowing the address, but almost always people are uncomfort- 
able with the concept of acknowledging Church/institutional 
tensions. Either they're feeling the pain of the tensions, or 
they're feeling the pain of admitting they feel the pain, or 
they're feeling the pain of confronting it openly and not being 
appreciated, accepted, or understood. They all validate my 
premise: it's a tension that is very real and very difficult to deal 
with. 

I f  you were giving the talk today, what would you 
add? 

To survive, all organizations have to converge to a conserv- 
ative bias-that's what survival means. For humans to survive, 
we have to have a conservative convergence. We can't just eat 
any and every thing and go any and every where. We have to 
discipline ourselves-our food and lifestyle-we have to have 
some convergence to a constructive, conservative approach, or 
we don't survive. In fact, people and organizations die from 
their failure to establish equilibrium with their environment. 
We observe the tragedy of those who fail to manage this 
process, such as Janice Joplin or Kurt Cobain. So all systems 
have to converge to some degree of conservative equilibrium 
for survival. If there's anything an organization has to do in 
order to accomplish anything, it is to survive. So the 
convergence is to master the discipline, to take care of the de- 
tails, to organize essential differences, to perpetuate the institu- 
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tion. They are the real crusaders. Then there are those who are high 
Today, I would talk more about that because as people come on conservative and low on liberal. Those are the ones who 

to understand the conservative force, they are usually more want to conserve everything. The really good leader hangs on 
comfortable with the organizational tension. People ask, "Why to the things that need to be conserved and changes the things 
can't we have a progressive, liberal organization?" and my that need to be changed. 
point is we can have progressive, liberal people in the organi- I believe that Franklin Roosevelt fits that model, as did 
zation, but the organization itself will be conservative. My off- Lincoln. All our great leaders were both at the same time, and 
the-top-of-the-head theory is that an organization can have the presidents who weren't as good were those who were one 
one in thirteen people who are liberal. If thirteen of out thir- or the other. In the Church, I see President Spencer W Kimball 
teen are liberals, no one's doing the organizational mainte- as one of those leaders who clearly knew what was important 
nance tasks. Environmental groups have learned that, and so to conserve and what was important enough to think about 
have civil rights groups. You must have some people minding and change. President Hinckley is similar; clearly his work 
the store. But it's more than maintenance; it's conserving, liter- with the media is a major departure from that of the past. 
ally, in the best sense of the term, the organization itself. Some may see it as a liberal step, a dangerous risk, but he plays 
Abraham Lincoln was a conservative in conserving the organi- the role well; he knows what needs conserving and what needs 
zation of the Union, but he was a liberal as an individual; so changing, such as his response to questions about polygamy as 
his organizational role was as a conservative, and his personal being "behind us." As a conservative, he doesn't directly chal- 
role was liberal-an ideology of chanpng the world. Effective lenge past teachings, and as a liberal, he says, "Let's move on 
organizational leaders must maintain and manage the conserv- and quit talking about it." That's the delicate balance I didn't 
ativelliberal tension. They must conserve the essential organi- talk about in the article. Maybe I didn't understand it well 
zational values and, at the same time, respond creatively to the enough then. The delicate balance between keeping what you 
needs of the individual and the changing environment. need to keep and changing what you need to change. 

So, if I were giving the talk today, I'd talk about that. How 
every good leader is both liberal and conservative at the same S o  liberals are naive in wanting the church to ex- 
time. In the past, we've put liberal and conservative at opposite plicitly repudiate teachings of past prophets on blacks 
ends of the continuum. Now I put them as two different con- and the priesthood? 
tinuum axes in a matrix, where you can be high in one or both, That is very hard for an organization to do. Witness the 
or low in both. The worst leaders are low in both-they nei- problem of the Soviet Union trylng to deal with, or repudiate, 
ther conserve anything nor change anything, and there are the past. Individuals (leaders or members) try to manage it, 
many of those. Then there are those who are high on liberal but like Gorbachev, there is often a high price to pay for such 
and low on conservative-they want to change lots of things. action. Some individual leaders are able to go further than 

others in this regard. For example, 
President Hinckley, in his talk to the 
NAACP acknowledged continuing 
racism in American society and 
Mormon culture. In essence, he was 
repudiating past teachings, but he5 
not going to condemn Brigham 
Young, and he shouldn't. It's like a 
parable with multiple levels of inter- 
pretation: people can hear what they 
need to in President Hinckley's re- 
marks, and yet the words need not 

\ offend those who wouldn't be com- 
fortable with the statement of the 
new position. Of course, it always 
helps when we can claim revelation _ from God to support the change. 

It's kind of a liberal obsession to 
feel you need to precisely articulate 

3 each point of the past to be able to 
Q 
1 move on to the future. For example, 
2 how far do we need to no in at- 

" I t S  not that you're not a spiritual giant, Tom. 
It5 just that Alex knows God  personal!^. " 

- 
taclung Shakespeare's position on 
women in order to make his work 
politically correct in a contemporary 
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English class. That's the liberal trap, feeling you must go over- 
board with change. The conservative trap is to not even under- 
stand that the past needs to be changed. The one who incor- 
porates both aspects realizes you must go forward and change 
and that you don't spend time beating up the people who 
made the organization. If we've learned anything from organi- 
zational culture, which has become a major field since I gave 
the talk, it's that you must honor the past. And one way you 
honor it is by changing it without hurting those who created it, 
whether they're alive or dead. 

A n y  other thoughts about the talk? 
I don't know why I didn't mention Doctrine and Covenants 

121. That's the obvious text, and it has become my ultimate re- 
treat in talking about this topic with Mormons. When 
someone says, "Well, are you really talking about the Church?" 
I say, "Yes," and when they say, "But the Church is a perfect or- 
ganization," I can cite section 121, which was given to priest- 
hood leaders, and it says "almost all" will exercise unrighteous 
dominion. And then I ask, "Why does that happen?" Often, 
they don't have a good answer. My answer is simple: it's be- 
cause people are not perfect, because they don't have perfect 
information. Sometimes they're evil, but not usually. Usually 
they intend well. Usually abuse is not intended; usually do- 
minion is not intended. Usually it's people thinking about 
what's best for the organization; the collateral human conse- 
quences are not intended. There also are the negative, in- 
tended reasons for unrighteous dominion-covering pride, 
exploiting people, sexual harassment-but in most instances, 
it is not intended. Regardless of the motive, abuse is still expe- 
rienced by the individual as unrighteous dominion. My defin- 
ition of abuse is: when anyone's best interest is not served by 
organizational action or policy And since all people are dif- 
ferent, there's never a time when one policy or program will 
serve all people's interests equally 

Doesn't calling the Church a human institution in- 
stead of God's ~ i n ~ d o r n  change people's allegiance to 
it as a divine organization? 

It's useful to look at what people mean when they say the 
Church is a divine, perfect organization. Are we talking about 
the time of meetings? Certainly not. About sacrament meeting 

talks? No, there are individuals who make mistakes. How it's 
organized? No, we change that all the time to fit the situation. 
What do we mean, when we get down to it? I mean that there 
is a reservoir of divine investiture. I assert there is that divine 
investiture and inspiration in the Church, in the Book of 
Mormon, and in the organization. 

The inspiration is not encyclopedic, but it's enough for 
leaders to say, "We're supposed to get these people out West, 
and so we need to be more structured and disciplined than 
normal." At different points in time, the needs and problems 
differ dramatically, and so those decisions are strategic re- 
sponses made by individual leaders in their circumstance. 
There is a divine dimension about Mormonism that is very 
comforting and very powerful but never complete-it's always 
a work in progress. 

In order to address the needs of people in a particular place 
and time, organizations are always changing-what I call 
compensating variables. For example, during the Depression, 
Stake President Harold B. Lee said, "We need a welfare plan." 
That specific arrangement wasn't a detailed part of the original 
plan. Earlier, when young boys were acting up, Aurelia Rogers 
organized the Primary That, too, wasn't part of the orignal 
revelation; it's a compensating variable. The same is true for 
the Young Women's Retrenchment Society and the Sunday 
School. 

Recently, we created the mechanism of area authorities to 
address the challenges of a dispersed and diverse Church. My 
dad, who was a stake president, used to say we'd have to 
change Church structure at the time when every stake presi- 
dent doesn't have a personal relationship with a member of the 
Quorum of the Twelve. Forty years ago, he'd pick up the 
phone and call LeGrand Richards and say, "We have a 
problem; how do we solve it?" Because so few stake presidents 
have that kind of relationship with an apostle today, we have a 
compensating adjustment with our area and regional authori- 
ties. 

Anything else? 
Since I gave the talk, some creative ideas in management 

theory and leadership have emerged. One of the more useful 
ones is the difference between transactional and transforma- 
tional leaders. A transactional leader simply transacts the ne- 
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gotiation between the individual and the organization: you do 
this work; you get this pay; you do this or that, and you get 
this incentive or punishment. You assign someone to do a job. 
You transact a deal. 

In contrast, a transformational leader acts on the premise 
that the world needs to improve, that organizations need to 
change, and that people need to grow. The transformational 
leader says: I accept responsibility for teaching, for developing, 
for loving-for transforming a person, a culture, a nation, or 
the world. There's a great danger in that approach because 
everyone doesn't need to be transformed in the same way The 
positive power, for example, comes from the leader who 
teaches people that racism is wrong and that they should 
change. The danger comes from the leader like the Ayatollah 
Khomeini who tries to transform a "secular, evil country" into 
his definition of a "God-fearing one." Any time you have a 
transformational leader, you have a debate over whether their 
vision of transformation fits everybody, and it usually doesn't. 
Transformational leadership runs the high probability of con- 
flicting with the moral and ethical values of some set of people. 
It's a high-risk thing, but it's also the dynamic tension of 
change that describes all the great leaders. That's the dilemma 

of leadership that's really important-the necessity and the 
pitfalls of effecting change. If you don't do anything, the orga- 
nization sinks of its own weight (the conservative dilemma), 
but if you try to make it into something different-to change 
an American auto company into a Japanese one-you may 
well destroy the organization even faster (the liberal dilemma). 

C a n  one be a transformational leader and still re- 
spect individual choice and responsibility? 

Yes, but it takes an incredibly creative person. I think 
President Hinckley fits that role. He honors the past and, at the 
same time, sees the opportunities of the future. Politically, I 
think Abraham Lincoln would be one of my ultimate examples 
of this leadership characteristic. He honored freedom as he 
stratepcally acted to conserve and transform the nation. In 
England, Prime Minister Tony Blair is sensitive to his past, 
both to his laborAiberal past and also to the Thatcher conser- 
vatism that preceded him. Itzhak Rabin knew what needed to 
be conserved and what needed to be changed. As I have lis- 
tened to former Relief Society General Presidency members 
Chieko Okazaki and Aileen Clyde, I felt they both had a firm 
commitment to what needed to be conserved and a clear ap- 

preciation of what needed to 
be changed as they defined the 

"I always thought of myselj a naturally polygamous, but unfortunately, the 
Church makes no distinction between that grft and adultery." 

importance of diversity and a 
respect for those who may dis- 
agree and a commitment to 
working through a successful 
resolution. B 
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S U N S T O N E  

Sunstone is not and never will be a "normal" periodical. 
Christian virtues like compassion, tolerance, andforgveness ought 

to be evident in both the writing and the governing of Sunstone. 

By Peggy Fletcher 

w HEN HE WAS A BOY, MY FATHER, THE QUIET, 
studious scientist, thought he would many a 
Madame Curie type and they would spend their 

lives doing meticulous experiments together in their tidy, or- 
dered house. Instead, he found himself presiding over a family 
of nine lively, talkative, independent spirits (including my 
mother) and a chaotic, laughter-filled home. Night after night 
at the dinner table, as he dabbed at the spilled milk that 
somehow always found its way onto his suit pants, I would 
hear him moan: "If I had known in detail what marriage and 
children were like when I was courting, I'd never have gotten 
married. But," he would quickly add, "I'm very glad I did." 

I guess we never know exactly where our commitments will 
take us. Eleven years ago this August, I agreed to help Scott 
Kenney start a magazine. I gave it about as much thought as if 
he had asked me to direct a roadshow for my ward. The enter- 
prise sounded fun, like an adventure. Not being particularly 
visionary, I had no sense at the time that I was walking into a 
whirlwind. Looking back now, I like to think I see God's in- 
volvement from time to time, nudging events, sending people, 
and whispering ideas. 

Choosing the name "Sunstone" seems like one of those 
magical moments. After months of heated discussions, we re- 
jected such suggestions as "The Vineyard," "Rough Draft," 
"Chrysalis," "The Mormon Student," "Stratavarious," "The 

PEGGY FLETCHER STACK was editor of SUNSTONE from 1978 
to 1986 and is now a religion reporter for the Salt Lake Tribune. 
This editorial wasfirst published in the May 1985 SUNSTONE~O~ 
the tenth anniversary special issue. She may be contacted by e-mail 
at <MPStack@aol.com>. 

Nouveau Expositor," "The Harbinger," and several others. We 
settled finally on "Whetstone," but when Scott mentioned this 
to Robert Rees, then editor of Dialogue, he balked. We had in- 
tended to imply a sharpening of our wits, a refining of our 
minds and ideas, but Bob pointed out that those who didn't 
like the publication would say we were sharpening our knives 
against the Church. He recommended "Sunstone" instead. 
Tired of discussing it, and almost completely unfamiliar with 
the term, we all hesitantly agreed. 

I confess 1 had neither seen nor even heard of the Nauvoo 
Temple sun stone. With a bit of research, I discovered there 
were thirty sunstones on the temple (forming the capital of the 
pilasters), as well as thirty star stones and thirty moon stones. 
The sun stones were the largest, measuring four feet by six feet, 
and weighing some three thousand pounds. But the intended 
symbolism was unclear. The face on the stone is enigmatic, at 
once ominously scowling and benign, depending on the 
viewing angle. And there is confusion about what the two 
hands above the sun are holding; are they horns of plenty, 
syrribolizing the fertility of the restored gospel, or trumpets 
sounding an apocalyptic call? 

Because the sun stone is almost all that remains of the 
Nauvoo Temple, it stands as a historical link between the gen- 
erations, reminding us of the continuity of truth. As a genuine 
icon, it represents the integral nature of artistic expression and 
religous sentiment. But the sun stone points to much more 
than these. In terms of Mormon theology, the sun stone is ob- 
viously a symbol of Jesus Christ, the light of the world. The 
sun is also an explicit symbol for the dwelling place of celestial 
beings and the quest for perfection, a belief in the truth and 
light which battle the dark side of human life. The sun is the 
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source of all creation and regeneration; indeed, of life itself. 
The stone, on the other hand, is a physical image, repre- 

senting the union of matter and spirit. It also suggests a firm 
grounding in reality, a concern with the practicalities of this 
world. Moreover, the stone is the Church. "On this rock I will 
build my church." The rock of our salvation. 

Because there are no instant identifications which would 
place it in a fixed category, the meaning of SUNSTONE can be 
created afresh with each new reader. The possibility of multi- 
level interpretation, the very mystery of the name, allow it a 
richness of meaning. 

How completely the contents live up to name, only time 
and the readers can determine. My own assessment is that we 
have succeeded miraculously at some of our goals and failed 
dismally at others. But the striving has been instructive. I have 
repeatedly encountered "teaching moments" and have learned 
much. 

Here are a few things I have come to understand: 
1. The tone of an article is often more important than the 

content. Criticisms offered without rancor, bitterness, self- 
righteousness, or whining are consistently the most effective 
ones. The wisdom of the saymg, "You catch more flies with 
honey than vinegar," seems increasingly evident. 

2. Articles that affirm an institutional position or elaborate 
in some orignal way a standard doctrine are very rare, and 
when available, they are often dull or poorly written. It is 
easier to communicate with clarity and feeling those things we 
dislike or wish to reform than those we accept and embrace. 
Creative adrenalin seems to accompany criticism more readily 
than praise does. 

3. Mormon writers seem most at home with the passive 
voice, academic prose, and numerous footnotes. Perhaps be- 
cause of the authoritative nature of our faith and tradition, 
writers tend to rely too heavily on authorities outside them- 
selves. They are least comfortable taking responsibility for 
their own ideas. Too, with a few obvious exceptions, it seems 
more acceptable to write honestly about dead people than 
about living ones. 

4. Even Mormon intellectuals are not very interested in 
reading about or listening to other religions. 

5.  News reporting about the Church is almost completely 
uncharted territory, for which there is little if any competition. 
Also, news coverage in the finest journalistic tradition will al- 
ways be perceived by some of our readers as "gossip" or 

i.. 4% Pontius' Puddle 

"rumor-mongering." News printed on nice paper is more ac- 
ceptable to some than exactly the same news printed on 
newsprint. 

6. The terms "positive" and "negative" are regularly misap- 
plied to articles and issues dealing with Mormon topics and 
are often completely beside the point. The questions should 
be: Is it fair? Is it honest? Is it accurate? Is it well-reasoned? Is it 
informative? Does it make me think, or reconsider old ideas in 
a new way? If the answer is yes, then it is positive. 

7. All small businesses face cashflow problems; they come 
with the territory. In addition, business sense (like changing a 
tire) is not necessarily a male genetic inheritance, nor is it be- 
stowed with the priesthood. 

8. Simple Mormon folk are sometimes more open than 
Mormon intellectuals are. We all have our biases which we 
close to discussion. 

9. Every author (including me) needs a good editor and 
several rewrites. Authors who are most interested in commu- 
nicating their ideas, and are self-confident generally, readily ac- 
cept suggested changes. 

10. Strength and support often come from surprising 
sources. Many times those with the least riches make the 
largest donations. 

11. It is a great pleasure to publish the work of little-known 
authors. Discovering talent in unexpected places confirms our 
theology: spiritual insights belong to all God's children, not 
just the elect. 

12. Although it resembles them in many ways, SUNSTONE is 
not and never will be a "normal" periodical. Christian virtues 
like compassion, tolerance, and forgiveness ought to be evi- 
dent in both the writing and the governing of SUNSTONE. 

13. SUNSTONE is not for everyone. Many people live gen- 
uinely good, virtuous lives without a second thought for the 
knotty complexities of contemporary issues. Others are tem- 
peramentally incapable of avoiding them. For the latter group, 
a periodical like SUNSTONE becomes more than a magazine, 
almost a way of life. 

14. A good sense of humor is absolutely essential to in- 
volvement with any publication like SUNSTONE. Whenever 
you think you've reached the bottom of the hole, there's always 
farther to fall. While you're falling, you should at least be able 
to laugh. Never take yourself too seriously 

A single list could not possibly contain all the good things 
I've learned while working for SUNSTONE. 

Reliving; the past ten years this - 
month has been nostalgic and, for 
the most part, gratifymg. I am 
pleased and proud to have been as- 
sociated with the fine authors whose 
work graced the pages of the maga- 
zine, and the fine editors and staff 
who have willingly sacrificed and 
strained to bring those ideas to the 
reading public. It has been instruc- 
tive to see the controversies that have 
embroiled us. Issues that once 
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burned passionately are now reduced to embers; others con- 
tinue to blaze, and some that seemed only smoldering brush- 
fires have burst into flames. As I note the trends we accurately 
predicted, and those we curiously (and maybe stupidly) over- 
looked, I wonder what the next ten years will bring. 

FOURTEEN YEARS LATER 
Sunstone presumes a vast Mormon middle ground of people 

committed to the Church and unafraid to explore issues. 

I FIND myself agreeing with much of what I wrote in 1985. 
Tone is still what distinguishes a piece deemed "negative" 
by a lot of readers. Passions are more easily aroused by 

ideas that challenge the status quo than by those that support 
it. Mormon writers still rely too heavily on the passive voice 
and show little interest in other religions. I am still impressed 
by many ordinary LDS people living holy lives without ever 
hearing of Sunstone. Some developments, though, I could 
not have predicted back then. I'll continue numbering my 
thoughts from where I left off. 

15. I expected the little bits of news published in SUNSTONE 
(and the defunct Sunstone Review) would be outdone by sev- 
eral news magazines or papers devoted entirely to LDS news. 
That has not really happened. To be sure, many LDS stories are 
published in papers across the country and globe (usually one 
obligatory missionary or genealogy story), and tons of infor- 
mation is shared on the Internet. But Mormonism does not yet 
have the equivalent of National Catholic Reporter with its in- 
depth analysis. 

16. When I left Sunstone in 1985, it had survived what I 
thought were surely its worst economic straits, and I thought it 
would soon be in a better financial place. It was in competent 
hands and would soon be self-supporting. Dream on. 
Mormonism's volunteer ethic may actually work against inde- 
pendent enterprises like Sunstone. LDS church members are 
used to participating in activities that feel like they're free (ac- 
tually, they pay heavily, about 10 percent of their income), and 
they get their magazines at bargain basement prices. Where are 
the donors who I thought would surely put the magazine on 

sound footing? 
17. Which leads to my next insight. We built Sunstone on 

the presumption that there was a vast middle-ground in 
Mormondom-people who are committed to the Church and 
unafraid to explore issues, including even the Church's origins 
and doctrines. We did not foresee the current polarization, 
which erodes the middle-ground essential for enterprises like 
Sunstone. Today, many people feel forced to choose. Some 
have concluded that loyalty to the Church implies closing off 
all questions; while others who have questions or ambivalence 
see no reason to stay in the Church. I meet fewer people who 
choose to stay, eyes open, and work from within. Mormon in- 
tellectuals have divided into factions, and dialogue among 
many of them is rancorous, when at all. For example, once as- 
sociates at BYLJ-affiliated FARMS were regular Sunstone contrib- 
utors; now they stay away Once many feminists found a home 
in Sunstone and the Church; now some of them have moved 
on to other endeavors. 

18. The topics that engaged us have changed with the 
times, too. In the late 1970s and early 1980s, the hot contro- 
versies were abortion, the Equal Rights Amendment, how to 
write Mormon history, and, to a lesser extent, Book of Mormon 
historicity. Homosexuality was just appearing on the Mormon 
consciousness. And the discussions of it then were academic, 
less activist, than today 

19. The consequences for discussing controversial topics 
are harsher now. During the time I was editor, there were al- 
ways rumors of people being called in or intimidated by 
Church leaders, but in the 1990s, we have seen intellectuals 
excommunicated, disfellowshipped, or generally shunned for 
their writings. BYU professors have even been denied tenure for 
writing for the magazine. 

20. Being at the center of the Sunstone universe for so many 
years, I did not imagine that as my life circumstances changed, 
some of the issues would retreat in importance to me. I am 
now in the mainstream of Mormon life, raising children, 
serving in church callings, trylng to be a good wife. Though 
there are many days when I chafe at things my fellow ward 
members do and say, there are an equal number of days when 
I wince at the statements of fellow Sunstoners. During the 
1993 excommunications of the "September Six," I was in 
California attending to my dylng child. The juxtaposition pro- 
vided me with an important perspective. Nevertheless, my 
faith has been and continues to be enriched by the open ex- 
ploration of truth that Sunstone undertakes. My spiritual life 
would be diminished without it. E? 
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High Thinking and Plain Living 
"Nothing will substitutefor humility, integrity, and love. 

Tney are as essential to the religrous experience as isfaith in God." 

By Lowell L. Bennion 

WHAT IS RELIGION? 
Theology, ritual, historical identification, worship, and morality. 

HAT DOES IT MEAN TO BE RELIGIOUS? WHAT 
is the basis for a person to entertain the feeling 
that he or she is religious? I believe there are sev- 

eral bases for a person to feel religious. The reasons vary from 
person to person and from time to time in the same person3 
life. Let us review briefly some of the foundations of the reli- 
gious life and suggest where morality fits in the picture. 

I BELIEVE the unique and primary role of religion is to help 
people cope with the uncertainties and tragedies of life. 
Religion is a way of finding meaning and comfort in an ex- 

istence fraught with suffering and injustice in which the forces 
of nature are often hostile and capricious and an existence 
which threatens to end in oblivion. 

Religion is a search for security in an insecure world, an ef- 
fort to triumph over the contingency and powerlessness we 
face in mortality Religion enables people to rise above fear and 
meaninglessness and to feel at home in the universe. 

I am very fond of the philosopher W I? Montague's positive 
characterization of religion. He wrote, "Religion is the faith 
that the things that matter most are not ultimately at the mercy 
of the things that matter least." Truth, beauty, and goodness are 
not at the mercy of a nuclear catastrophe because they have 
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cosmic support. 
To obtain hope and trust in the value and meaning of life, 

the religious person in the Christian tradition holds fast to his 
or her faith in a personal God, in Christ's redemption from 
death, sin, and estrangement from the Father and in personal 
immortality 

More sophisticated minds make their beliefs part of a ra- 
tional, systematic theology that defines man5 relationship to 
Deity They feel religious because of a set of beliefs that hang 
together and make sense. 

H UMAN beings are social by nature as well as indi- 
vidual. Hence, ritual and church affiliation and ac- 
tivity play a large role in helping people to experience 

religion. Rituals-ordinances, sacraments, ceremonies, songs, 
and fixed prayers-serve many meaningful functions. 

Much of religion is private and subjective. Ordinances and 
ceremonies lend a measure of objectivity to religious feeling. 
They are tannble, repeatable, and call for participation and 
sharing with others. 

Rituals have symbolic meaning. Baptism is a classic ex- 
ample. Even as Christ died, was buried, and came forth in a 
glorious resurrection, so the believer in Christ is buried in 
water, washed clean, and comes forth to a new life. 

The anointing of the sick with oil and the laying on of 
hands are tangible and symbolic ways of adding meaning to an 
exercise in faith. Hands and oil do not heal. Faith and the 
priesthood do, but hands and oil communicate faith and love 
to participants in the ceremony 

Ordinances and rituals have other values. They facilitate 
commitments, the making of covenants with Deity and our 
fellow human beings. They enable us to share humility, faith, 
and love. The singing of "Come, Come Ye Saints" and "Oh, 
My Father" bind Mormons together as much as their shared 
beliefs. 
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Beliefs and rituals are not 

ends in and of themselves. 

They must be translated 

into lives of integrity and 

love to be efficacious. 

I DENTIFYING with events and persons in religious history 
may give us the feeling of being religous. I am a Latter-day 
Saint in part because I take pride in my pioneer ancestors 

of 1847, whom I respect and revere. 
I have friends who no longer believe in the divinity of 

Mormonism and who no longer participate in church life, but 
they still have a warm regard for the Mormon people. They 
have retained some values from earlier years. They may be de- 
fined as cultural Mormons flavored with religious feeling. 

A FOURTH way and a very profound basis of religion, is 
worship of God and Christ. To seek communion in 
prayer, express adoration in song, give thanks for the 

gift of life, and to trust them and the ideals they represent is a 
very meaningful form of religious experience. 

FIFTH way to feel religious is by living in harmony 
with the ethical and religious principles of religion: I 
am thinking of the private and social principles that 

determine the moral life of persons who profess to be religious. 
All of the world's living religions have established moral codes 
consistent with either their concept of Deity and/or their goal 
of salvation. This is illustrated in Leviticus-"Ye shall be holy: 
for I the LORD your God am holy" (Lev. 19:2). 

All these ways of being religious-theology, ritual, histor- 
ical identification, worship, and morality-have a meaning 
and a place. But tonight, I wish to stress the significant role of 
the moral emphasis in religion. 

Judea, was moved to go to Bethel in Israel and drop the word 
of God against the Israelites. This he did, with force! 

The Israelites believed in God, offered sacrifices to him, 
sang hymns, played instruments of music, celebrated the new 
moon and the sabbath after a fashion. But they lacked one 
thing-they did not practice justice or mercy in their dealings 
with fellow human beings. Amos said: 

Hear this, 0 ye that swallow up the needy even to 
make the poor of the land to fail, Saymg, when will 
the new moon be gone, that we may sell corn? and 
the sabbath, that we may set forth wheat, making the 
ephah small, and the shedel great, and falsifying the 
balances by deceit? That we may buy the poor for 
silver and the needy for a pair of shoes; yea, and sell 
the refuse of the wheat? (Amos 8:4-6) 

They were chastised because they showed no mercy- 

Woe to them that are at ease in Zion. . . . That lie upon 
beds of ivory, and stretch themselves upon their 
couches, and eat the lambs out of the flock, and the 
calves out of the midst of the stall; That chant to the 
sound of the viol, and invent to themselves instru- 
ments of musick like David; That drink wine in 
bowls, and anoint themselves with the chief oint- 
ments: but they are not grieved for the affliction of 
Joseph. (Amos 6: 1,4-6) 

MORALITY AND RELIGION and their whole religious life was rejected of God because it 
"Salvation" is not a rewardfor a life of obedience. lacked moral principles. 

It is a process of becoming Christlike in intent,feeling, and living. 
I hate, I despise your feast days, and I will not smell in 

I LEARNED the place and importance of the moral dimen- your solemn assemblies. Though ye offer me burnt 
sion of religion from the Hebrew prophets-from Moses offerings and your meat offerings, I will not accept 
and especially the writing prophets: Amos, Hosea, Isaiah, them: neither will I regard the peace offerings of your 

Micah, and Jeremiah. Amos, the first of them, a shepherd in fat beasts. Take thou away from me the noise of thy 
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songs; for I will not hear the melody of thy viols. But 
let judgement run down as waters, and righteousness 
as a mighty stream. (Amos 5:21-24) 

Isaiah made the same evaluation of Israel's religon as Amos. 
I quote a few verses from his wonderful first chapter. 

Hear, 0 heavens, and gve ear, 0 earth: for the LORD 
hath spoken, I have nourished and brought up chil- 
dren, and they have rebelled against me. The ox 
knoweth his owner and the ass his master's crib: but 
Israel doth not know, my people doth not consider 
(Isa. 1:2, 3) 

To what purpose is the multitude of your sacrifices 
unto me? saith the LORD: I am full of the burnt offer- 
ings of rams, and the fat of fed beasts; and I delight 
not in the blood of bullocks, or of lambs, or of he 
goats? When ye come to appear before me; who hath 
required this at your hand, to tread my courts? Bring 
no more vain oblations: incense is an abomination 
unto me, the new moons and sabbaths, the calling of 
assemblies, I cannot away with; it is iniquity, even the 
solemn meeting. Your new moons and your ap- 
pointed feasts my soul hateth: they are a trouble unto 
me; I am weary to bear them. And when ye spread 
forth your hands, I will hide mine eyes from you: yea, 
when ye make many prayers, I will not hear: your 
hands are full of blood. 

Wash you, make you clean; put away the evil of 
your doings from before mine eyes; cease to do evil; 
Learn to do well; seek judgment, relieve the op- 
pressed, judge the fatherless, plead for the widow 
(Isa. 1: 11-17) 

And I must add that beautiful passage from Micah: 

Wherewith shall I come before the Lord, and bow 
myself before the high God? shall I come before him 
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with burnt offerings, with calves of a year old. Will 
the Lord be pleased with thousands of rams, or with 
ten thousands of rivers of oil? shall I give my firstborn 
for my transgression, the fruit of my body for the sin 
of my soul? He hath shewed thee, 0 man, what is 
good; and what doth the Lord require of thee, but to 
do justly, and to love mercy, and to walk humbly with 
thy God? (Micah 65-8) 

What these prophets are saylng is that unless their people 
practice justice and mercy in human relations, their rituals and 
worship are vain and hypocritical. Why? Because God is a 
person of integnty and compassion, and demands these attrib- 
utes of those who would serve him. This is called ethical 
monotheism. 

I wonder how we would feel if a prophet today speaking in 
the tradition of an Amos or Isaiah should say to us, speaking 
for the Lord? "I hate your baptisms, temple ordinances, priest- 
hood ordinations. Your prayers and songs and sacrament 
meetings 1 cannot endure because you love pleasure and mate- 
rial goods more than you love the poor and the needy, the sick 
and afflicted." 

You know the place of love in the teachings and life of Jesus. 
"By this shall all men know that ye are my disciples, if ye have 
love one to another" (John 13:35). Paul taught Christ's em- 
phasis on morality in his beautiful eulogy on love. 

In the early years of the LDS movement, I find a good bal- 
ance among theology, ritual, organization, and morality I de- 
light in the sermon by Amulek in which he encourages people 
to repent and to pray for their own needs-their flocks and 
herds and households. and then adds: 

And now behold, my beloved brethren . . . do not 
suppose that this is all; for after ye have done all these 
things, if ye turn away the needy and the naked, and 
visit not the sick and afflicted, and impart of your 
substance, if ye have, to those who stand in need-I 
say unto you, if ye do not any of these things, behold, 
your prayer is vain, and availeth you nothing, and ye 
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How would we feel if the prophet said for God: 

"I hate your baptisms, temple ordinances, 

priesthood ordinations. Your prayers and songs and 

sacrament meetings I cannot endure because 

you love pleasure and material goods 

more than you love the poor"? 

are as hypocrites who do deny the faith. 
Therefore, if ye do not remember to be charitable, 

ye are as dross, which the refiners do cast out, it being 
of no worth, and is trodden under foot of men. (Alma 
34:28-29) 

The Doctrine and Covenants stresses the same point: 

And remember in all things the poor and the 
needy, the sick and afflicted, for he that doeth not 
these things the same is not my disciple. (D&C 52:40, 
emphasis added) 

There are a number of reasons why I respect the great em- 
phasis placed on morality in the words of Jesus and the 
prophets. 

M UCH of religion rests on hope and faith. We have 
faith in the existence of God, the atonement of 
Christ, the immortality of the soul. We have a sub- 

jective witness of the validity of these beliefs; but they, also, 
rest on faith. Not so with ethical-religious principles. We know 
from experience and from observation of their presence or ab- 
sence, of their truth and value. Humility, integrity, and love are 
laws of life and human relations that are verified continuously 
in the life of the individual and in society It may take faith to 
live by these principles, but we can know of their validity with 
certitude. 

HESE principles bring immediate satisfaction. They are 
"saving" principles. "Salvation" in Mormon thought is 
not a reward "hereafter" for a life of obedience "here." It 

is, rather, a process of learning to live by Christian ideals; of 
becoming more Christlike in intent, feeling, and living. Beliefs 
and rituals are not ends in and of themselves. They must be 

translated into lives of integnty and love to be efficacious. That 
is beautifully illustrated in the revelation on priesthood in sec- 
tion 121 of the Doctrine and Covenants. 

Paul, in teaching faith in the resurrection, said, "If in this life 
only we have hope in Christ, we are of all men most miserable" 
(1 Cor. 15:19). I grant it would be a sad day to lose faith in 
eternal life. However, I believe the teachings of Jesus on hu- 
mility, integnty, and love are as valid for this life as they are for 
eternal life. If I should lose my faith in immortality, I would 
still hold fast to the ideals of Jesus as promising life at its 
best-here and now 

A NY religious group that feels an obligation to take the 
gospel of Jesus Christ to the world, it they are to be ef- 
fective, must lead with integnty and love even as Jesus 

did. Otherwise, they are not in harmony with his gospel. 
People can resist ideas and hold on to cherished beliefs, but it 
is difficult not to be moved by Christian love. I believe any 
missionary effort would be more successful if it began with 
loving service to our fellow human beings. 

CONCLUSION 
Tme spirituality must include social morality 

Y ES, there are many ways to be and feel religious-all of 
which can be' meaningful and fulfilling. Beliefs, the- 
ology, ritual, church activity, worship of Deity, identi- 

fylng with religious history, participating in Sunstone syrnpo- 
siums, and personal and social morality all have their place. 

I simply maintain that in the Judeo-Christian-Latter-day 
Saint tradition, nothing will substitute for living ethical-reli- 
gious principles such as humility, integnty, and love. They are 
as essential to the religious experience as is faith in-and the 
love of-God. There can be no true spirituality-i.e, relation- 
ship to God-without social morality '@ 
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"Must have" books for every library 
These books will still be read 

and discussed after another 25 years! 
Sunstone Magazine 6 issues for $36 
This great offer brrngs Sunstone's award-winning humor, fiction, history, and its thoughtful reflections on 
contemporary Mormonism and personal faith journeys. Offer good for new or renewal subscriptions. 

New Mormon Studies CD-ROM: A Comprehensive Resource 
Library CD $aww $iso.oo 
Mormon studies is going high-tech! This jam-packed, searchable CD-ROM contains the entire Signature 
Books library through 1996 (excluding fiction), all Mormon titles from University of Illinois Press, the earliest 
editions of LDS scriptures, all issues of Dialogue and Sunstone through 1996, nineteenth-century LDS church 
classics, and more. More than 950 works with illustrations-an incredible value! 
For Macintosh and Windows. (Smith Research Associates) 

The Angel and the Beehive 
by Armand L. Mauss $&&& $26.95 
By about 1950, Mormonism had become a respectable American religion. The problem was how to not 
become too Americanized, too acceptable. How did the Church respond? How does it continue to be a 
unique religion? This sociological and historical look at modern Mormonism asks and answers critical 
questions on what being Mormon means, institutionally and individually. (University of Illinois) 

Approaching Zion by nugh Nibley $&&x $22.45 
Of all Nibley's collected works, this volume is the most ''timeless." In bringing 
together Nibley's thoughts on social issues from environmentalism to careerism, 

1 
Approaching Zion presents the great thinker's beliefs about how Latter-day Saints , 10% 
should live their lives in the here and now. It tackles the question, if the LDS 
goal has always been to create Zion, why don't we yet have it? (FARMS) 

'A 
The Backslider by Levi Peterson $MX $5.35 
Simply the best novel of contemporary Mormonism. Frank Windham, 

I 
living among Southern Utah's canyonlands, is torn between being the 
free-spirited, sometimes wild country boy that he is, and the disciplined, moral 
person his faith teaches him he should be. He's at once both tragic and humorous. 
(Signature Books) 

(University of Illinois) 

Brigham Young: American Moses by Leonard J. Arrington W $16.25 
For years to come, this work will continue to be the biography of Brother Brigham in his sometimes faithful, 
sometimes irascible kingdom-building. Highly acclaimed by scholars in and out of Mormonism. 

Early Mormonism and the Magic World View 
revised and enlarged; by D. Michael Quinn W $1 7.95 
Joseph Smith used a divining rod, a seer stone, a hat to shield his eyes to see hidden treasures, and 
amulets, incantations, and rituals to summon spirits. This impressive study demonstrates how different from 
current norms some early Mormon religious practices were. (Signature Books) 

The Giant Joshua bv Maurine w h i ~ ~ l e  $13.50 
Eugene England says " ~ h i ~ ~ l e ' s  novel gives us our best fictional access to our roots as Mormons and 
Rockv Mountain, hiah desert oeo~ le  and our most Drofound imaainative knowledae of our spiritual ancestors, 
the dixie pioneers:'?his is the deeply moving s t o j  of a girl whoiearns to subdue her natural frivolity, endure 
incredible hardships, and to share her husband with his other, older wives. (Western Epics) 

Great Basin Kingdom by Leonard J. Arrington W $13.45 
A history of nineteenth-century Mormons in the West, this landmark book has for forty years been the 
pinnacle of Mormon historical scholarship. Arrington tells not only of the Mormon experience but also of how 
the movement embodied the American dream of a divinely inspired, manifest destiny. (University of Utah) 

Joseph Smith and the Be innings of Mormonism % by Richard L. Bushman %&& $1 3. 5 
"A brilliant piece of research and writing," this book reconstructs the social and familial environment that 
produced the Prophet and Mormonism. Bushman's aim "is to recognize the unusual as well as the common 
in Joseph Smith's early work, to tell how Mormonism unloosed itself from its immediate locale in those 
critical first years." This history depicts the early years of the Church until the Prophet and his followers lefl 
New York for Ohio in 1831. (University of Illinois) 

PAGE 120 



/ Momlon Enigma / 

Freeway to Perfection by ~ a l v i n  Grondahl w $6.25 
Not so long ago, laughing at the detours and roadblocks on our bemusing journey toward heaven could earn 
one a sacred moving traffic violation. Thanks to Grondahl, however, the way has been cleared for us to pull 
off the highway, look in our rear-view mirrors, and gain new and hilarious perspectives on ourselves. This 
book first signaled an emerging Mormon humor. (Sunstone Foundation) 

Mormon Enigma: Emma Hale Smith 
by Linda King Newell and Valeen Tippetts Avery $4&% $15.25 
This is the highly praised, thoroughly researched biography of the misunderstood woman Mormons have 
both cursed and blessed. In the second edition's introduction, the authors note that this book is about Emma, 
not Joseph--reminding us that a women's perspective on the Restoration is indispensible to understanding 
our male-dominated faith. (University of Illinois) 

Refuge: An Unnatural History of Family and Place 
by Terry Tempest Williams $1 1.70 
In September 1957 the Tempest family is exposed to an atomic explosion in Nevada; in 1983, the rising 
Great Salt Lake inundates the Bear River bird refuge. The commonality? Death, as Williams's mother 
succumbs to breast cancer and wildlife loses its home. Extraordinarily moving, Refuge has become a classic 
in Mormon, environmental, and women's studies. (Vintage Books) 

The Mormon Experience: A History of the Latter-day Saints 
by Leonard J. Arrington and Davis Bitton $446  $15.25 
Covering the beginnings of the Restoration up to Mormonism's becoming the mainstream American religion 
it now is, this is the best single-volume history of the Latter-day Saints for either a general Mormon or non- 
Mormon audience. (University of Illinois) 

Mormonism in Transition: A History of the Latter-day Saints, 
1890-1 930 by Thomas G. Alexander $4646 $15.25 
Without peer, this crucial book presents Latter-day Saints' history during one of the most formative periods of 
modern Mormonism. Widely regarded as "required reading" for understanding Mormonism, the volume tells 
how the Church recreated its policies regarding plural marriage, missionary work, business and political 
interests, administration, and education to become a mainstream religion. (University of Illinois) 

Mormonism: The Story of a New Religious Tradition 
by Jan Shipps W $10.75 
Perhaps "the most brilliant book ever" about Mormonism, this work makes the case that Mormonism is 
properly viewed in relation to Christianity as Christianity is to Judaism: a revolutionary reworking of an older 
framework to create a drastically new religious movement. Through this reworking of Christianity, 
Mormonism may one day take its place among the great world religions. (University of Illinois) 

Mountain Meadows Massacre by Juanita Brooks W $17.05 
"Nothing but the truth is good enough for the Church to which I belong:' said Brooks. In this book, she 
unearthed the reliable account of Mormonism's darkest tragedy, after one hundred years of officially veiled 
half-truths and mistruths. This is essential nineteenth-century Western and Mormon history. 
(University of Oklahoma) 

The Evening and the Morning by Virginia Sorensen wws $13.45 
Perhaps Mormonism's most artistically crafted novel by an author who reached beyond her Mormon roots 
and into the larger literary world. A 1940s, rural Utah housewife flees her marriage and home after infidelity, 
many years later to return, revisit her former lover, and make sense of her life. Compassionate, realistic, and 
dark. (Signature Books) 

Women of Covenant: The Story of Relief Societyby JillMulvay Derr, 
Janath Russell Cannon, and Maureen Ursenbach Beecher W $18.90 
From its original twenty members to more than three million today, the Relief Society has continually evolved 
to meet temporal and spiritual needs of the Saints. This book thoroughly sets forth the seldom-told story of 
women within the institutional LDS church. (Deseret Book) 
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