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Through a Glass Darkly:
Trying to Understand the Scriptures

Royal Skousen

INTRODUCTION

In 1965, while on my mission in Finland, I came across a most
interesting book in the personal library of one of the missionaries. I
was very impressed by the scholarly approach that this book took in
discussing the early history of the Christian church. I borrowed
that book and spent many enjoyable hours reading it. Later, after my
mission, I tried to get a copy of the book for my own library, but
discovered that by that time this book was unfortunately out of print.
A few years later, when I was teaching at the University of Texas,
I decided to use this book for an institute class on the history of
the primitive church, but the book was still out of print. I phoned
Sam Weller’s in Salt Lake City and was able to get an early version
of this book: from 1952 through 1954 this book had served as the
Melchizedek Priesthood manual for the Church. So I now had a
bound copy of the three original priesthood manuals, but I still did
not have the version I really wanted. Finally, in 1984, this book was
reprinted—so now I am the proud owner of a book that has played
an important part in my gospel education. The book, of course, is
James L. Barker’'s Apostasy from the Divine Church.

It 1s for me, then, a great honor to be named the James L. Barker
Lecturer in Language and Linguistics for 1985-86. This evening I
would like to honor James L. Barker for his valuable contribution
to gospel scholarship. Rather than talking about probabilistic and
stochastic linguistics—a subject of great interest to you all—I have
instead decided to give a talk on a gospel subject, but from a linguistic
point of view. In other words, I hope to give a talk that would
represent the spirit of James L. Barker’s gospel writing—namely,
scholarship in defense of the kingdom.

[ have decided to speak tonight about a number of passages from
the scriptures that have caused misunderstanding and confusion.

Royal Skousen is a professor of English at Brigham Young University. This article was originally presented as
the 1985 James L. Barker Lecture in Language and Linguistics.
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In each of these passages the source of the difficulty has been the
language of the passage itself. Sometimes archaic words or changes
in word meaning cause misunderstanding. Other times incorrect
translations and even misprints can cause problems. Much of our
confusion over these passages can be resolved when we seek to
determine what the words in the scriptures originally meant. By
dealing with such semantic difficulties, we will find that our under-
standing of the scriptures will be greatly enhanced.?

OBSOLETE WORDS

In this first section of my paper I would like to deal with the
problem of obsolete words in the scriptures. The King James Version
of the Bible dates from 1611 and many of the words used in that
version are now archaic and basically indecipherable to the ordinary
reader.

Consider, as a first example, the word mzeze: ‘‘and with what
measure ye mete, it shall be measured to you again’ (Matt. 7:2,
King James Version [heteafter cited as K_]V]) The Greek word here is
meltreite, meaning simply ‘you measure’. In other wurds ‘with what
measure you measure, it will be measured to you. ' The wotd mzete
has essentially dropped out of the English language, although there
i1s occasionally a literary use of it, as in the phrase ‘‘to mete out
punishment.’3

Another example 1s the word priwvid/y: ‘‘Then Herod, when
he had privily called the wise men, enquired of them diligently what
time the star appeared’’ (Matt. 2:7, KJV). The Greek word in this
case is /athraz, which means ‘secretly’. We still have a few relics
of the word prvy in English: the euphemistic przvy for an outhouse
(also a euphemism); the Privy Council in England; and the idea of
““being privy to some information.”” But the adverbial form przvzly 1s
completely gone, and an ordinary reader might therefore miss the
sneakiness of Herod’s methods.

As a final example of this type in the New Testament, consider
the word mzanger: “‘And she brought forth her firstborn son, and
wrapped him in swaddling clothes, and laid him in a manger;
because there was no room for them in the inn’’ (Luke 2:7, KJV).
There really 1s no common modern use of the word manger except
in the nativity scene. The English word 7zanger was borrowed from
French and i1s related to the French verb manger, meaning ‘to eat’.
Essentially, a manger is a feeding trough for animals.

It should be noted, however, that there are other, more general
meanings that may be given to phatné, the original Greek word that
underlies manger. Like manger, phatné 1s based on a verb meaning
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‘to eat’ (namely, pateomart). But in addition to the meaning
‘manger’ for phatné, there are two other possibilities: ‘stall’ and
‘stable’. Consider, for instance, the use of phatné in Luke 13:15, where
any of the three meanings could be possible: ‘‘Doth not each one of
you on the sabbath loose his ox or his ass from the stall [gpo zés
phatnés], and lead him away to watering?’’ (KJV). It is not difficult
to see that the word for the feeding trough itself could be generalized
to refer to the place where the animal would feed from the trough.
In fact, given the context of Luke 2:7, especially the last phrase in the
verse, it probably makes better sense to translate the verse so that she
“‘lard him 1n a stable because there was no place for them in the inn.”’
The intended contrast 1n this verse seems to be between a place for
keeping animals—a stable—and a place for humans to spend the
night—an inn.> This is further supported by the context of verse 12,
in which the angel would most reasonably tell the shepherds to look
for the baby in a stable. Thus I would translate the angel’s message
as: ‘“You will find the baby wrapped in swaddling cloths, lying in a
stable.”’

Finally, let us turn to an example from the Doctrine and Covenants:
“‘reproving betimes with sharpness, when moved upon by the Holy
Ghost; and then showing forth afterwards an increase of love”
(D&C 121:43). The ordinary reader probably interprets besimes to
mean ‘at ttmes’ (that 1s, ‘occasionally” or ‘sometimes’), but originally
betimes meant ‘early’, ‘immediately’, or ‘in good time’.¢ For instance,
in Genesis 26:31 we have the meaning ‘early’: “‘And they rose
up betimes in the morning’’ (KJV). In the following line from
Shakespeare’s Merchant of Venice we have the meaning ‘immediately’
or ‘speedily’: ‘‘Let me say ‘Amen’ betimes, lest the Devil cross my
prayer.’7 Finally, in Nathaniel Hawthorne’s Marble Faun (published
in 1860), we have the meaning ‘in good time’ or ‘before it is too late’:
“It 1s wise, therefore, to come back betimes, or never.’’8 But today
hardly anyone knows the word besimes, thus readers readily misread
D&C 121:43. Given the context of this verse, it seems best to interpret
betimes as meaning ‘promptly’.

CHANGES IN MEANING

[ would now like to consider some passages in which the confusion
may be more serious. Very often a word will change in meaning, with
the result that the ordinary reader, unless warned, will almost always
interpret the word according to its current meaning and thus make
Serious errors in interpretation.

Consider, for instance, the word »zrzue in Mark 5:30 (or Luke 8:46):
““And Jesus, immediately knowing in himself that virtue had gone
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out of him, turned him about in the press, and said, Who touched
my clothes?’’” (KJV). The modern reader tends to be quite confused
by this passage—did Jesus lose some of his moral goodness when
the woman touched his clothes in order to be healed? In Greek
the word corresponding to virtue is dynames, which means ‘power’
or ‘strength’ —in fact, the same word serves as the basis for the
technical terms dynamo and dynamite. In the early 1600s, when the
King James Vetsion of the Bible was published, vzr#ue also had this
meaning. Originally, the word came from the Latin »77¢#s5, meaning
‘manliness’ or ‘valor’, and was based on the Latin root »z7 ‘man’.
Over time the meaning of vsrtue has greatly varied, changing from
‘manliness’ to ‘warlike power’, to ‘strength’, to ‘any noble quality’,
and finally to ‘any moral quality’, in particular, ‘chastity’.® Thus today
we can speak of a woman’s virtue, an etymological impossibility.

Fortunately for Latter-day Saint readers, there is a footnote in the
recent LDS publication of the King James Version that explains the
meaning of vzrzue in this verse. In addition, I would like to draw your
attention to an interesting comment Joseph Smith made in 1843 on
the meaning of this word:

Elder Jedediah M. Grant enquired of me the cause of my turning
pale and losing strength last night while blessing children. I told
him that I saw that Lucifer would exert his influence to destroy
the children that I was blessing, and I strove with all the faith and
spirit that I had to seal upon them a blessing that would secure
their lives upon the earth; and so much virtue went out of me
into the children, that I became weak, from which I have not yet
recovered; and I referred to the case of the woman touching the
hem of the garment of Jesus. The virtue here referred to is the spirit
of life; and a man who exercises great faith in administering to
the sick, blessing little children, or confirming, is liable to become
weakened 10

Another example 1nvolving semantic change is the word closez:
“‘But thou, when thou prayest, enter into thy closet, and when thou
hast shut thy door, pray to thy Father which is in secret’” (Matt. 6:6,
KJV). The modern reader readily interprets closet as meaning a
walk-in enclosure for storing clothes and unsightly items, yet no one
seriously thinks (I hope) that prayers must be offered in the closet and
with the door shut. The Greek word here for closet is tameion and
refers to an inner or private room in a house. In fact, this was the
normal meaning of c/oset during the early 1600s as well!* but today
the meaning of the word has been greatly restricted. The intended
emphasis 1n this passage 1s on private prayer, in contrast to the public
prayers of others (compare the preceding verse, Matt. 6:5).

In John 14:2 we tind the well-known statement, ‘‘In my Father’s
house are many mansions’’ (KJV). To the modern reader it is somewhat
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strange for a house to contain even one mansion. Moreover, the
word 7zansion implies a large imposing residence, an obvious reward
for righteous living. Yet in the original Greek there is no sense of
magnificence; the Greek word 7ozé simply means ‘a place to reside
or stay’, without the implication of extravagance. In fact, at the time
the King James Version was translated, the common meaning of
mansion was simply a dwelling place. In particular, mansiorn was
used to refer to separate apartments or lodgings in a large housel2
Thus many have translated this passage as: “‘In my Father’s house are
many rooms.”’

One final example of misleading words in the King James
Version is the word 7zeat, as in Paul’s first letter to Timothy (4:1-3):
““In the latter times some shall depart from the faith, . . . forbidding
to marry, and commanding to abstain from meats’’ (KJV). Now this
is not a reference to meat (that is, the flesh of animals), but instead
is a more general reference to different kinds of food. (The original
Greek here is a plural form of £76724, which means ‘food’.) To readers
of the seventeenth century, 7eat of coutse meant ‘food’ and flesh was
used to refer to beef, pork, and sometimes poultry (but not fish).13
Similarly, Paul’s use of this wotrd 476724 in 1 Corinthians 3:2 can also
mislead the modern reader: ‘‘I have fed you with milk, and not with
meat’’ (KJV). Here Paul is comparing the new members of the
Church with their limited gospel understanding to infants who have
not yet matured enough to eat solid food and can therefore only be
fed milk.

Now let us turn to a couple of examples from the Doctrine and
Covenants. First, consider the use of the word 0#/y in that part of the
Word of Wisdom that deals with eating meat: ‘‘Yea, flesh also of
beasts and of the fowls of the air, I, the Lord, have ordained for
the use of man with thanksgiving; nevertheless they are to be used
sparingly; and it 1s pleasing unto me that they should not be used,
only in times of winter, or of cold, or famine’’ (D&C 89:12-13, 1921
and 1981 editions). In editions prior to 1921, the comma betfore 07/y
was missing: ‘‘And it 1s pleasing unto me that they should not be
used only in times of winter, or of cold, or famine’’ (1879 edition).
A reader might interpret this as meaning that meat could be used at
any time, not only in times of winter, cold, or famine.

Of course, the real problem here is in the meaning of oz/y. In
the last century the word o7/y very often had the meaning ‘except’.
For example, the Oxford English Dictionary quotes a use of 07/y that
undoubtedly means ‘except’: ‘‘For many years the following notice
was painted up at Bolton railway station: ‘Do not cross the line only
by the bridge.” "’ Clearly, this is the appropriate sense of 07/y in this
verse from section 89. James E. Talmage put the comma in the 1921
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edition, but not in order to change the meaning of o»/y. Instead, the
meaning of o7/y had changed and the comma was put in so that the
modern reader could read the verse and still get out its original
meaning. A similar difficulty with oz/y occurs in my patriarchal
blessing, given by William R. Sloan in 1957: *‘Counsel with your dear
parents, and they shall never direct you only in paths of righteousness
and truth’”” —and without a comma! As a youth I thought the word
never was a mistake, and I was tempted to cross it out. But I was
wrong. Now when I read my blessing, I mentally replace o7/y with
excepl,

Another example that leads to a misunderstanding in our
scriptures 1s the word #ramslate, as in the eighth Article of Faith:
““We believe the Bible to be the word of God as far as it 1s translated
correctly”” The ordinary reader tends to interpret this as meaning
that the only errors in the text of the Bible are the result of trying
to translate the original languages into another language. Of course,
there are many other errors besides translation errors in the biblical
text. We can, however, make better sense of the word #ramsiate
in this Article of Faith when we consider Joseph Smith’s use of
this word. We should first note that the word #ranslate 1s ultimately
derived from the Latin z7ansferre and literally means ‘to carry across’s
Language translation was originally viewed as a ‘‘carrying across’
since 1n older manuscript practice the original language was often
put in one column and the translation was put beside it in a
parallel columnlé In addition, there are other meanings of the
word translate that show its older meaning of ‘to carry across’; for
instance, we talk about the city of Enoch or various prophets being
translated.

In fact, Joseph Smith’s use of the word frans/ate seems to agree
with the original, more general meaning of this word. In referring
to the translation of a text, Joseph Smith very often seemed to be
referring to how it had been carried down through time. For instance,
the Joseph Smith Translation (more commonly known as the Inspired
Version) was not really a translation in our present-day sense of
the word, but instead was an attempt to restore through inspiration
the original meaning of the biblical text. In fact, Robert J. Matthews
has argued that ‘“‘by using the word #ramslated [Joseph Smith]
apparently meant to convey the meaning that is generally assigned
to the term zransmatted, for, as the Prophet’s own statements on the
matter show, there was more involved in the history of the Bible than
mere transiation ot languages.”’?7 So the intended sense of the eighth
Article ot Faith, given Joseph Smith’s usage, is probably, ‘“We believe
the Bible to be the word of God as far as it has come down to us
correctly.”’
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A MISPRINT

We now turn to a different sort of error. In the King James
Version we read: ‘‘Ye blind guides, which strain at a gnat, and swallow
a camel’”’ (Matt. 23:24). The ordinary reader must undoubtedly
struggle trying to tigure out what 1t means to ‘‘strain at a gnat.”’ One
might even guess that it means to strain one’s eyes while looking at
a gnat. The problem here, though, 1s not the word straz%, but the
little word @z This is a printing error that has persisted since the
original 1611 publication of the King James Version. The translators
intended this passage to read as follows: ‘‘Ye blind guides, which
strain out a gnat, and swallow a camel.’’® The Greek word here
is drylizo, which means ‘to filter out’. Figuratively speaking, the
scribes and Pharisees could never tolerate a little gnat in their
(or anybody else’s) drink, but a camel could be swallowed whole.
Jesus, of course, is referring to the strictness with which these legalistic
Jews had interpreted the law, yet their concern for detail did not
prevent them from violating the most important commandments in
the law.

TRADITIONAL MISINTERPRETATIONS

Now let us consider a couple of passages that readers have
traditionally misinterpreted. The first one comes from Cain’s answer
to the Lord’s question of where his brother Abel was: ‘I know
not: Am I my brother’s keeper?”” (Gen. 4:9, KJV). It is easy to
assume that Cain should have been his brother’s keeper instead
of murdering him. But this interpretation misses the snottiness
in Cain’s reply: Couldn’t Abel take care of himself? Did he have
to have someone look after him? The Hebrew word for keeper, shomer,
refers to a watchman, a guard, or anyone who has charge, care, or
oversight of something. Typically, we have keepers of sheep, baggage,
wardrobes, altars, doors, houses, gates, city walls; forests, fields,
and the king’s women!® Although shomzer does not apply to children,20
the modern reader might get a better feel for Cain’s answer if
we paraphrased it as: ‘‘How should I know? Am I my brother’s
baby-sitter?”’

Another problem verse is in the Sermon on the Mount; the first
beatitude reads: ‘‘Blessed are the poor in spirit: for theirs is the
kingdom of heaven’’ (Matt. 5:3, KJV). The phrase ‘‘the poor in
spirit’’ is a very literal translation of the Greek Aho: ptokhoi tor
preumar:. The English reader tends to interpret ‘‘poor 1n spirit’’ in
terms of the phrase ‘‘in poor spirits’’ —in other words, ‘‘blessed are
the depressed.”” Yet if depression were enough to make the kingdom
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of heaven, we would have all probably qualified at some time or
other. Originally the word pzokhos ‘poor’ came from the Greek verb
ptosso, which means ‘to crouch or cringe’. Since this is a characteristic
pose of beggars, the noun form pzékhos means ‘beggar’?! and the
corresponding adjective has the meaning ‘reduced to beggary’ and by
extension ‘extremely poor or destitute’. Normally beggars beg for
physical necessities, so the phrase 207 preumati ‘in spirit’ 1s added to
distinguish these spiritual beggars from normal ones. Thus those who
beg for spiritual necessities will be rewarded with the kingdom of
heaven, a spiritual reward.

ALTERNATIVE TRANSLATIONS

[ would next like to consider an example where an alternative
translation 1s possible. In Revelation, chapters 1 through 3, the Lord
tells John to write various messages to the ‘‘angels’’ of seven churches
in Asia Minor. For example, at the beginning of chapter 2, the
Lord tells John to write to ‘‘the angel of the church of Ephesus”
(v. 1, KJV). In Greek the word @zge/os means ‘a messenger’ and is
used in several different ways in the New Testament. It can refer to
a human messenger, sent by God or man; a supernatural messenger
from God; a guardian angel; or an evil spirit (that is, one of Satan’s
angels):

Behold, I send 7y messenger [ton angelon mowun] before thy face.
(Mark 1:2, KJV) |

And when the messengers [ton angelon] of John were departed . . .
(Luke 7:24, KJV)

And the angel answering said unto [Zacharias], I am Gabriel, that stand
in the presence of God. (Luke 1:19, KJV)

Then said they, It 1s [Peter’s] angel. (Acts 12:15, KJV)

Depart from me, ye cursed, into everlasting fire, prepared for the devil
and his angels. (Matt. 25:41, KJV)

Now in the first three chapters of Revelation, two possibilities exist.
Either the seven angels are envoys from the seven churches or they are
angels of God. There has been a lot of discussion on this subject,??
and most translate angelos in these chapters as ‘‘angel.”’” Nonetheless,
it seems very reasonable that the seven angels could be human
messengers representing the seven churches, sent to bring back a
message from the last surviving Apostle. In fact, it is worth noting
that in these passages Joseph Smith (in the Inspired Version) changed
“‘angel’’ to ‘‘servant,’ indicating his beliet that the “‘angels’” were
actually Church members.
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MISTRANSLATIONS

In the final section of this paper, let us consider examples where
the King James Version gives an incorrect translation. Consider, first,
the decision of the King James translators to use ‘‘sit (at meat)’’
in those places where the Greek verb means ‘‘recline (at meal).”
For example, in John 13:12 we have: ‘‘So after he had washed their
feet, and had taken his garments, and was set down again, he said
unto them . . . 7’ (KJV). This passage gives the reader the impression
that at the Last Supper Jesus and his Apostles were sitting, but
the custom at the time of the Savior was to recline while eating.
For instance, Gardner and Jevons describe the Greek dinner party
from classical times as follows:

As soon as [the guests] arrived the attendants removed their shoes and
washed their feet, and they took their places on the couches in accor-
dance with the directions of their host. In historic times the position
at meals was a reclining one, though sitting had been usual in the heroic
ages. It was customatry to lie on the left side, and to support the left elbow
with a cushion: thus the right hand remained free to deal with the food.??

Gardner and Jevons also add that “‘two persons on each couch seems
to have been the usual number.’’24

There is a theory of translation that insists that not only words,
but also cultural practices should be translated for the reader. Since
we no longer recline while eating, this approach requires us to
translate ‘‘recline’’ as ‘‘sitting down to eat.” But such a translation
can lead to ridiculous consequences. Consider, for example, what
happens later on in chapter 13 of John: ‘“Now there was leaning
on Jesus' bosom [en toi kolpoi tou Iésou] one of his disciples,
whom Jesus loved’” (v. 23, KJV, italics added), and, ‘‘He then lying
on Jesus' breast [epi to stéthos tow lésow] saith unto him, Lord,
who 1s 1t?”" (v. 25, KJV, italics added). Now it Jesus is sitting, it
will be quite difficult and extremely awkward for John the Beloved
to lay his head on Jesus’ chest. So if the translator insists on translating
“recline’” as ‘‘sit,’ then the translator should probably have John lay
his head on Jesus’ shoulder (even though John uses £0/pos ‘bosom,
breast, or chest’ and s#ézhos ‘chest or breast’ to describe where he laid
his head, but never é7zos ‘shoulder’).

An even more difficult situation occurs in Luke chapter 7 when
Jesus’ feet were anointed: ‘‘And, behold, a woman in the city, which
was a sinner, when she knew that Jesus sat at meat in the Pharisee’s
house, brought an alabaster box of ointment, and stood at his feet
behind him weeping, and began to wash his feet with tears, and did
wipe them with the hairs of her head, and kissed his feet, and
anointed them with the ointment’’ (vv. 37-38, KJV). This would be
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especially ridiculous if Jesus is sitting in a chair and the woman is
standing behind him—she’d have to bend down and crawl under the
chair to anoint his feet. We could have him sitting in a kneeling
position so that she might stand behind him and anoint the soles of
his feet. But all this 1s unnecessary. If Jesus 1s lying on his side,
according to the custom of his time, then she can readily approach
him from behind and anoint his feet.

The next example of a mistranslation occurs in Matthew’s account
of the Resurrection: ‘‘In the end of the sabbath, as it began to dawn
toward the first day of the week, came Mary Magdalene and the other
Mary to see the sepulchre’” (Matt. 28:1, KJV). The problem with
this verse 1s the translation of the initial phrase opse de sabbaton.
Originally, the Greek word opse meant ‘late’. This led the King James
translators to translate this phrase as “‘in the end of the sabbath.”” The
problem with this translation is that for the Jews the new day began at
sunset, not at dawn. (This 1s implied, for example, in John 19:31, 42.)
We now know from later Greek manuscripts that opse, by extension,
came to also mean ‘after’.?> In other words, Matthew is simply
stating that the women came early in the morning, on the day after
the Sabbath. It is of some help that the new LDS printing of the
King James Bible has a footnote explaining that the Greek here
means ‘‘after the Sabbath.”

This passage has, however, led to another sort of contusion. In the
Greek text of this verse there are actually two occurrences of the word
sabbaton. The first occurrence is translated as ‘sabbath’, but the
second 1s translated as ‘week’:

opse de sabbaton ter epiphoskousei e1s
but after the sabbath as it was dawning toward
mian sabbaton

the first (day) of the week

Some have objected that the second use of sebbaton 1s incorrectly
translated—that sebbatorn means ‘the Sabbath’ and should always be
translated as such. For instance, in A Marvelous Work and a Wonder,

LeGrand Richards writes:

This conclusion [that the Christian sabbath was on Sunday] is further
sustained by the fact that the first day of the week (Sunday) is called
a sabbath eight times in the original Greek Bible. Had the Bible,
therefore, been correctly translated, much of the present confusion in
this matter would have been eliminated. Why would the first day of
the week (Sunday) be called a sabbath in the Bible if it were not a
sabbath?26

First of all, it should be noted that this explanation incorrectly
assumes that the second use of sebbaton corresponds to ‘‘the first day
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of the week.” Actually, there 1s a separate word in the Greek text for
““the first,” namely zzzan. And the word day is inferred from the
context.

But there is a more serious objection to this argument over the
meaning of sabbatorn: namely, the incorrect assumption that every use
of a word must have the same meaning. There is plenty of evidence
that the Greek sebbatorn was used to refer to a period of seven days as
well as the Jewish day of rest. One very clear example of the meaning
‘week’ for sabbaton 1s in Luke 18:12: nésteno dis tou sabbaton ‘1 fast
twice 1n the week’ (KJV). It doesn’t sound like much of a fast if we
translate this as “‘I tast two times on the Sabbath.’27

Moreover, there 1s a very good reason for why the Greeks would
borrow not only the word sebbaton from the Hebrew word shabba:,
but also the idea of a seven-day period of time: namely, ‘‘weeks are
not part of the Graeco-Roman calendaric tradition. They are not
attested until quite late in Greek or Latin sources.’’28 Nor should it
seem strange that sabbaton could be extended to refer to a period of
seven days. We ourselves use the word Sunday to refer to a week, as
in the phrase ‘‘three Sundays ago.”” Moreover, there is some evidence
(if the traditional text is correct) that the Hebrews themselves used
the Hebrew word shabbat in this same extended way.?

We should also note that the early Christians clearly distinguished
between the Jewish sabbath and the first day of the week. The
early Christians referred to Sunday as the Lotd’s day (kyrizké hémera,
as in Rev. 1:10) since this was the day the Savior was resurrected.
““For the earliest Christians [the Lord’s day] was not a substitute
for the Sabbath nor a day of rest nor related in any way to the
fourth commandment. 30 In fact, only after several centuries did the
Christians begin to consider Sunday as a Christian sabbath.!

So in this instance the King James Version correctly translates the
phrase mzian sabbaton as ‘‘the first day of the week.”” As far as I know,
every other translation of the New Testament translates this phrase in
the same way or as simply ‘‘Sunday.”’

Now we turn to a muistranslation that has caused a good deal of
confusion. According to the Gospel of John, the first person to see the
resurrected Savior was Mary Magdalene. When she finally recognizes
him, Jesus says to her, according the the King James Version: ‘“ITouch
me not; for [ am not yet ascended to my Father’’ (John 20:17). Now
the problem here is twofold: (1) why didn’t Jesus want Mary Magdalene
to touch him? and (2) why does Matthew’s account of the Resurrection
say Mary Magdalene and the other Mary ‘‘came and held him by the
feet, and worshipped him’’ (Matt. 28:9, KJV)?

In Jesus the Christ James E. Talmage attempts to deal with these
potential contradictions by assuming (without any independent



14 BYU Studies

evidence) that Jesus had to first present himself to his father before
any mortal could touch him:

One may wonder why Jesus had forbidden Mary Magdalene to touch
Him, and then, so soon after, had permitted other women [?] to hold
Him by the feet as they bowed in reverence. . . . To Mary Magdalene
Christ had said: ‘“Touch me not; for I am not yet ascended to my
Father.’ If the second clause was spoken in explanation of the first, we
have to infer that no human hand was to be permitted to touch the
Lord’s resurrected and immortalized body until after He had presented
Himself to the Father. It appears reasonable and probable that between
Mary’s impulsive attempt to touch the Lord, and the action of the other
women [?] who held Him by the feet as they bowed in worshipful
reverence, Christ did ascend to the Father, and that later He returned
to earth to continue His ministry in the resurrected state.3?

But all of this attempt to reconcile two differing accounts of the
Resurrection i1s unnecessary. The problem here 1s the phrase “‘touch
me not.”” The Greek form of this command is mzé mou haptoun, and
the correct translation should be ‘‘do not keep on holding me’’3? or
“‘stop touching me’’34 or even ‘‘stop clinging to me.’?’ In the Greek
verbal system there is a distinction between single or instantaneous
actions and repetitive or continual actions. In this case the prohibition
of the abrupt action 1s represented by the aorist subjunctive (72¢ 7zou
hapséir ‘don’t touch me’), the prohibition of the continual action by
the present imperative (m¢é mou hapton). Since the Greek here
uses the present tense form, Jesus was telling Mary Magdalene to let
go of him. In fact, we might be able to detect a bit of humor in Jesus’
response to Mary’s embrace—she can’t keep holding on to him; he
must go see his father.

Interestingly, in the Inspired Version Joseph Smith changed
““touch me not’’ to read “*hold me not,’ thus improving the agree-
ment between John’s and Matthew’s accounts of the Resurrection.3s

The next example of a mistranslation comes tfrom Matthew
18:21-22: ““Then came Peter to him, and said, Lord, how oft shall my
brother sin against me, and I forgive him? till seven times? Jesus
saith unto him, I say not unto thee, Until seven times: but, Until
seventy times seven’’ (KJV). We should first note that Jesus’ answer
essentially means that there 1s no limit to the number of times we
should forgive. But given that, we may ask: What number did Jesus
actually say? The phrase ‘‘seventy times seven’’ seems to imply 490
(that 15, seventy multiplied by seven). The other possibility 1s that the
number is seventy-seven times and that the King James translators
put the zzzzes in the wrong place.

In order to answer this question, let us first consider how Greek
mathematicians expressed multiplication. Normally, multiplication 1s
represented by using the verb pollaplasiazo ‘to multiply’.?7 It often
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appears with the preposition epz ‘by’, as in pollaplasiasomen epi ta [y]
““we multiply by y.’’?®8 Sometimes the common verb pozeo ‘to do or
make’ 1s used with epz: poiéson ta [X] ep: ta [y] ‘multiply x by y."’39
And occasionally this is simplified to [x] epz [y] ‘‘x by y.”’40 If we want
to say that some object 1s x times bigger than another object, then
we add the adjectival suffix -plasios ‘-fold’ to the number x; for
example, tetraplasios tou megistou kyklou ‘four times the greatest
circle’. 41

On the other hand, the adverbial suffix -£zs (or -£7) is used
whenever some action is to be performed a certain number of times.
For instance, consider the following mathematical statement from
Theon of Alexandria (flourished A.D. 379-95):

epeita palin aphetlomen ta [12]
then again we subtract twelve
prota heksekosta trigkontaki  kat tris
minutes (literally, ‘first sixtieths’) thirty times  and three

In other words, ‘‘next we subtract twelve minutes thirty-three
times.’’42

Note first of all how ‘‘thirty-three times’’ is represented: the
adverbial suffix -£7, meaning ‘times’, is added after the first number
(thirty), then after the intervening ‘‘and’’ the second number (three)
follows, but without the suffix -£z. Also note that the adverbial phrase
comes at the end of the clause. It tells us how many times to subtract
twelve minutes. In fact, this kind of adverbial use of #zmes is the
origin of the #imes phrase in English as well as in Greek. From a
historical point of view, when we say ‘‘subtract three times five,” we
really mean ‘‘subtract five three times.”” In English, as in Greek, the
adverbial #z7zzes phrase can also stand right after the verb. In such a
case, the expression ‘‘subtract three times five’’ 1s readily interpreted
as the verb ‘‘subtract’’ followed by the direct object ‘‘three times
five.”” From this stage it is easy to use the noun phrase ‘‘three times
five’’ in subject position, as 1n the expression ‘‘three times five equals
fifteen.’’43

Now let us look at the Greek text underlying Matthew 18:22:

ou lego s01 heos peptakts alla
not I say to you until  seven times but

heos  hebdomekontakis  hepta

until seventy times seven

The form hebdomékontakis hepta is precisely how to represent
seventy-seven times in Greek. It is true that the Greek mathematicians
would have normally inserted the conjunction £4z ‘and’ between the
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two numbers (hebdomékoniakis kai hepta), but this would not be
necessary. Nor is such variation surprising: in English, for example, we
can say ‘‘one hundred thirty’’ or “‘one hundred and thirty.”” Most of
the time New Testament writers do not insert £#7 between compound
numbers.44 So it is not surprising that Matthew has hebdomé kontakis
hepta without kai,

Moreover, if Jesus had actually meant to say 490 times, then the
Greek would have to be changed to read ‘‘seventy times seven times’’
(that is, hebdomeékontakis heptakis). This would mean something
like “‘seventy 1s the number of times you should forgive your brother
seven times,’ a very strange expression. There is one—but only
one—Gtreek manuscript that actually has this construction; namely,
Theodore Beza’s Codex D—and only the original hand.45 This
manuscript is notorious for its idiosyncratic and extensive alteration
of the gospel text,%¢ and when its reading stands alone, as here,
this manuscript 1s nearly always unreliable. It appears that this
manuscript represents an attempt to force the reading 490 times and
thus the second -£z5 was added. In any event, the rest of the Greek
manuscript evidence uniformly supports the reading ‘‘seventy-seven
times.”’

In addition to the linguistic evidence, there is also a clear
biblical allusion that favors the reading ‘‘seventy-seven times.’” In
Genesis 4:15 the Lord says: ‘“Whosoever slayeth Cain, vengeance
shall be taken on him sevenfold’” (KJV). Later on in the chapter,
when Lamech kills Irad for having revealed their secret combination
(see Moses 5:49-50), Lamech says: “‘If Cain shall be avenged seven-
fold, truly Lamech seventy and sevenfold’’ (Gen. 4:24, KJV). Now
the story of Cain and Lamech is one of revenge—if Cain’s vengeance
was only seven times, then Lamech’s will be that much worse,
seventy-seven times. Jesus thus draws upon this comparison from
the Old Testament, but applies it to forgiveness, the opposite of
revenge.47

Moreover, the Hebrew text of Genesis 4:24 must be translated as
seventy-seven times. In the Hebrew phrase shzv ‘272 washiv ‘a ‘seventy-
seven’ (literally, ‘‘seventy and seven’’), there is no corresponding word
tor tzmes (or -fold) that could be used to get out 490. And in the
Septuagint this phrase is translated as hebdomékontakis hepta, the
exact same way as 1t is in Matthew 18:22.

When multiplication is used in the Hebrew Old Testament,
it 1s expressed adverbially by using the Hebrew word po@mzim
‘times’.#8 In Leviticus 25:8 we have a definite case of multiplication:
““And thou shalt number seven sabbaths of years unto thee, sever
times seven years; and the space of the seven sabbaths of years
shall be unto thee forty and nine years’’ (KJV). But the word



Through a Glass Darkly 17

order for the phrase ‘‘seven times seven years’’ is different in the
Hebrew text:

sheva' shanim sheva' Do ‘amim
seven years seven times

The Hebrew word order clearly shows the adverbial use of ‘‘seven
times.”” Moreover, the Septuagint has the exact same word order for
this phrase:

hepta ete heptakis

seven years seven times

Finally, if one must translate hebdomeékontakis hepta as 490,
then why not translate 2 Corinthians 11:24 1n the same way: ‘‘Of the
Jews five times received I forty stripes save one’’ (KJV). In the Greek
the word order for the numerical expression in this verse is precisely
the same as in Matthew 18:22:

hypo Toudaion pentakis tesserakonta
from the Jews five times forty (stripes)
para mian elabon

less one I received

Did Paul receive thirty-nine stripes on five different occasions or did
he get 199 lashes all at once? On independent grounds, we know that
the Jews were forbidden to give more than forty lashes (Deut. 25:1-3).
Moreover, the custom was to give thirty-nine lashes to avoid exceeding
the limit.4

The evidence then 1s overwhelmingly in favor of translating Jesus’
answer as *‘seventy-seven times.”’ What 1s surprising is how most
recent translators continue to translate this phrase-as ‘‘seventy times
seven’’ when it doesn’t even deserve a marginal reading. It seems
as if most translators keep looking over each other’s shoulders.

My last example comes from John 5:39-40: ‘‘Search the scriptures;
for in them ye think ye have eternal life: and they are they which
testify of me. And ye will not come to me, that ye might have
lite’” (KJV). In the Greek text the word corresponding to “‘search’
is eraunate. Taken by itself this form can be either the present
imperative (‘‘search!’’) or the present indicative (‘‘you search’’).
Older translations characteristically chose the -imperative sense for
this form, probably because the imperative makes such a handy
admonition for scripture reading. Yet the imperative causes problems.
First of all, it makes the reader think that the following clause
explains why we should read the scriptures—namely, 1n the scriptures
there 1s eternal life. But if this is right, then why did Jesus add the
phrase ‘‘ye think’’ 1f he only meant to say, ‘‘Search the scriptures, for
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in them ye have eternal life’ In fact, the Greek word for ‘‘ye think,”
dokeite, implies that their belief may be wrong. Very often the
verb doked 1s used in the sense of ‘to suppose incorrectly’, as in
Luke 24:36-37: ‘‘And as they thus spake, Jesus himself stood in
the midst of them, and saith unto them, Peace be unto you. But
they were terrified and affrighted, and supposed [edokoun] that
they had seen a spirit’”’ (KJV, italics added). Another problem
with the imperative choice 1s that 1t would have made no sense
to tell the learned Jews to read the scriptures; they read them night
and day.

But if we choose the present indicative for eraunate, everything
makes sense. Essentially, Jesus told them: ‘“You read the scriptures
(continually), for you suppose that in them you have eternal life, yet
the scriptures testify concerning me, but you do not want to come to
me to have life”” In other words, eternal life is in Jesus Christ and
nowhere else. If these Jews would read the scriptures with an open
heart, they would be led to Christ. They read the scriptures, yet they
were blind. Consider Jesus’ final words to them at the end of the
same chapter: “‘Do not think that I will accuse you to the Father:
there is one that accuseth you, even Moses, in whom ye trust. For had
ye believed Moses, ye would have believed me: for he wrote of me. But
if ye believe not his writings, how shall ye believe my words?”’
(John 5:45-47, KJV). The scriptures should bring us to Christ,
not keep us away. But the scriptures themselves do not guarantee
salvation—only when we read them in the right spirit will they lead
us to Christ.

CONCLUSION

The purpose of this paper has been to show the advantages of a
linguistic study of the scriptures. In reading the scriptures we seek to
understand the text in its original setting. We attempt to interpret
the words according to the meanings they had when the scriptures
were originally written or translated. Of course, such an approach is
not a panacea—some scriptures will never be understood through
human effort alone. An inspired reading always helps. Nevertheless,
a linguistic approach can often help us understand difticult passages.
Most importantly, it may make us more cautious about our initial
interpretations of scripture. Ultimately, an approach based on inspira-
tion and knowledge will increase our love of the scriptures, for they
will make better sense.

Yet we will never obtain a perfect knowledge of the scriptures
in this life. But we do have Paul’s promise that someday we will
understand all:



Through a Glass Darkly 19

For we know 1n part

and we prophesy 1n part,

but when perfection comes,

then imperfection will cease.

For now we see but a dim reflection,
but then we shall see him face to face.
Now I know 1n part,

but then I shall know in full,

even as I now am known by him.

(1 Cor. 13:9-10, 12, author’s translation)
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The Egyptian Poems

Clinton E Larson

All the kings of the nations, even all of them, lie in glory,
every one 1n his own house. (Isa. 14:18)
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Clinton F Larson 1s a professor emeritus of English at Brigham Young University. The engravings printed with
Dr. Larson’s poems are from the twenty-three volume Description de L'Egypte, published in Paris from 1809-28,
the result of the work of the 170 scientists and scholars who accompanied Napoleon Bonaparte when he invaded
Egypt in 1798 and the first scientific attempt to describe fully and systematically an entire nation. The
Harold B. Lee library at Brigham Young University owns a complete set of the Description de L'Egypte, and
the engravings from it were printed with the cooperation and assistance of Chad J. Flake, Curator of Special
Collections; Robert J. Espinoza, Library Conservator; and Glen Leon Anderson, Photo Supervisor and
Assistant Manager of Instructional Graphics; this project was partially funded by a grant from the College
of Fine Arts and Communications, James A. Mason, Dean.
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The Glory of Egypt

The inner mind is a veil one sees

But does not see. It is a chemistry,
Arranged and taught at the knees

Of Orion to enfold a glistening tree.

The tree was once a burning bush
That became the vision of Seraphim,
Who kept a mountain in the hush
Of nightshade and Anubis, trim

In the hieroglyphic, when Ramses
Came to carve his chariot in stone.
What in that stone might seize
The stars 1n their going to atone

For forgetfulness? It 1s not Amun

Who craved them for the sands of Paradise,
But the rising sands themselves, undone

In the winds, fleet sand to entice

The stars to fall among the tombs
That are stone. The stone will thin
In the winds and disappear in rooms
Of the heavens that are tombs. They win

The echoes of the dynasties that murmur
Like heavenly sails that fold serrations

Of light. See the Pharaoh of summer
Honor the sun and kings of the nations

That Isaiah brought to him in scrolls
Of the azure! Sun at noon 1s the king,
And heat must rise as a stone rolls
Away. The Pharaoh emerges to bring



His people from darkness. See their hands
That like reeds seem to bend! They follow
And come until they are the sands
That glisten in the high-borne hollows

And caverns of heaven, where light
Is a flicker and the wind a whisper
Down a long hall, where in our sight
The solemn halls are many and mystery

Is joy. The kings reside in the height

Of the glistening. They are as stars, supreme
As the falcon rides to his aerie, bright

In their raiment of colors, who will dream

While the sun 1s away. See their stone.
Their figures remain high in their graves.
Abu Simbel 1s there, and the zone
Of their majesty before Amun laves

Them anew, when the morning of Egypt arrives.
Again the sands are bright, and the Pharaoh
Is there. He sees the blue Nile and skives
A sliver of light in gold as the marrow

Of glory.
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The Pyramids of Egypt

Each from its apex suspends the light of Ra
Down into sand that spreads it, each to draw
The gaze aloft into the clerestories of cloud
Brazen with dusk, as if their planes might flaw

The truth with their variety. Each follows

The light from silver to amber to blue in shallows
Of sky overhead as we, envisioning the eternities
Of their geometry, follow the edging hallows

Of sequestering each pharaoh who lives and lives
To rise from a mummy’s steady, gazing eyes

Deep in a tomb. The dynasties were hives

Of the Geometer who offers the spiritus and skives

The light into foil that curls into a gathering skiff

Of cloud to shade the linen across a throne like a massif
For a falcon gliding to an ever higher aerie.

There, 1n the thinning air, are prisms stiff

With the tectonic discipline that rests as trinity,
The fathering lord, the lordly father of eternity,
And the ghost that slips between as one moves
Before and near and then around in the intensity

Of every light, even in the oceanic blue

That wavers with white to anneal the quiver
Of silver into deeper blue. And then, anew,
The pyramids dream their souls aloft to sue

God Amun for his synchrony with Christendom.



Dr. Larson writes: “‘I believe that Ramses 11 instructed his artists to use the configuration of the constellation
Orion in protraying him at Abu Simbel. The pharaoh wished to show his eminence, and therefore that of
Egypt, in the great quest for assured immortality. The hieroglyph matches the constellation with remarkable
accuracy, as can be seen by superimposing a transparency of it over a photograph of the constellation.
The ancient Egyptians believed that the afterlife was a mirror image of this life. Therefore, the hieroglyph
is a reversal of the image of Orion, with Rigel appearing at the point of the extended skirt. Ramses 11 faces
left in the hieroglyph, and Orion right in the heavens. The sketch has been turned over and superimposed
to show the matching of form and spirit that Ramses believed was faithful to the finest insights of his religion.”



To the Pharaoh-Hunter K Orion

Supernal hieroglyph of the hunter-warrior,
O Ramses, evocative constellation 1n your sway
Over these stars, you came as a venerable courier

Of Ra at night to stand forth as if at day
Against the underworld. You move as on a spindle,
Passing overhead, autumn to autumn, in the play

Of the oversoul. That dark Anubis must dwindle

And not stay. But your Bellatrix, Betelgeuse,
And Rigel stay starry full over the brindle

Sand of starpoint pyramids in the ruse
Of immortality, brandishing forward blue-white
Gemstones in that setting. What 1s there to lose

But glory, to think of the wash of satin in the flight
Of river-wings of falcons rising softly into mist
And corona of the moon? O Egypt, in the sleight

Of living that favors immortality, the far bell
Of windsong arrives among the columns of Abu Simbel
To touch the fleeting spirit with its tleeting knell.

There 1s no pain. Wrought gold lies over the fell
Visage that 1s decay. The voice of artifice will tell
Of your dynasty with eloquence as in a dell

Where the golden visage is sure, whose eyes clear
Where the empire of darkness yields the weir
And net of stars to the Fisherking. He sheds a tear

For you, who strode before him as the mighty seer
Of Ra, who saw his coming in the hieroglyphic mere
That 1s the heavens, there and there in the sheer

Darkness over us. It will shimmer and appear
Above the sands of Egypt, eternally without loss,
In another vision, within the Southern Cross.



The Ramesside Sensibility

Peaks and vales demark the isochores of history.

How may I survive dissolution or a decline

Into the commonplace of time and the tempera shine
Of mediocrity to keep the lapis lazuli? A clerestory
Admits light as a green flame in the consistory

Of Osiris, whose eyes reveal and then define

His power like the oblique faces of a pyramid

That rests forever 1n the sands of the mounding earth.
This 1s the Ramesside glory, not the dearth

Of long forgetfulness. It exists amid

The tall columns in the vision of existence

Kept high and hieroglyphic in my penitence

Before Amun and the asphodel transliterated
Sublime from windstone ergo propter ego

Translated instantly bright and ergodic Ra Ra Ra
Anagogically agog for him.




Ramses II of Egypt

Before me is the length of the Nile and two lands
Inviting the reign of Amun Ra in his pharaoh
Of the sun and the lapis lazuli of the sands

Of Egypt. So I take up the sceptre to harrow
The lands as one, my insight and uraeus
Forward, quick as the quickest eyelet, narrow

To see the will of Amun from golden Sirius,
Star of the endless dynasty. The sparrow
Is not the falcon, and the falcon, curious

In flight, will find the widest domain. Char
And ruins of the past lie against a hill,
And in that repose allow the brightest star

New access to god Amun’s brightest will
In the temple’s languor of eternal peace
Near the Nile. The star will rise and spill

The brilliance of the golden mien to release
The gold of our desire across the hieroglyph
And flow through it until a hand will crease

Death’s linen into darkness even as the sylph
Of light reaches its cloudy height. What is nearer
Than darkest water? There, among the stars, a skiff

Of light will rise and touch the brightening mirror
Overbending us. Great Egypt is the golden land
From which the vision falls away, still clearer

Here as the golden dream and the fire of sand,
The three to five proportion of all experience.
This 1s the meaning and the image that will stand




The wear of time as it dusts against the prurience
Of death. Know the azimuth, the azure span
Of light, the aureole, and the prescience

Of Amun Ra. I take my sceptre and lift
Its lustre over Africa. I announce the mean
At Abu Simbel in my very image and sift

The winds to come. I keep the lands in the sway
Of record. I am of these people, the mien
Of their desire, the fire of sand, the array

Of light from Amun Ra. I touch the rift
Of sound. I hear god Amun come. I will not stray.
[ whisper what I know in silence. The drift

Of time sustains me in my tomb. Death stings
In dark Amenti, but within the falcon’s wings
[ am Osiris of the lapis lazull.
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The Handmaiden of Nefertari

I will go with you and care for you.
Wings may flutter, but the sound
Will shimmer in a nearby pond,

Then soften, though our days are few.

O Queen, I know your quiet gaze
Through shadows where the evening
Runs like wavelets against seeming

[slands beyond the darkening haze

Of the listing sun. I know that hue
Against your indigo, swanlight
Under the azimuth of blue-white

Stars that sink away like rue

That dies in our hands from being taken
Too quickly in the sun. Long in the sieve
Of woven gold you remained to live

Till now, and then beyond, unforsaken

Then in Ra. Steady in my gaze
You shall be still, curved and even
In a hieroglyph and the seven
Circlets of grace in eternal days

Of beauty for our Pharaoh, whose sway
Is blue-dark night or golden day
Whether we go with him, or stay.
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May: The Architect of Ramses

The eye 1s the aperture of the very sun;
So concentric rings of circlet stone
Will bring the sun into the cave of bone
As the mummy sees, in the dark unknown,
The obelisk rise where great god Amun

Rides the golden blue of the upper rooms
Of sky. The veiling light hangs here
From his azimuth, transcribing the mere
Of sunset red and gold. Later, I peer

Above to see the stars from tombs

In the Valley of the Kings in darkling day!
Sun so warm and full will surely dim
The light of the architect but limn
The angles that here will fall and skim

The mind with variant lines that stay

The compassing. Still, I draw the edge
And threshold of a tomb to meet
The light that touches Ramses to delete
All death. The dead for whom we entreat
Osiris arise 1n hieroglyphs as from a ledge

[ make a place for them for Amun Ra,
Who will keep them as the king was kept
From day to day. I bowed and wept
As Ramses lay unmoving and slept

In prayer to envision what he saw,

Dreaming geometric lines that render
Endless curves, as the Nile bends
Across the plain of wheat. Starlight wends
There brighter still, where Ra suspends
Night’s sudden vision. See the king as lender

Of Amun'’s glory! Death is as the caret stone,
The pyramid, the gleam, the valley’s rim
Across the mounds where the dark will brim
Into the sky. Amun comes for him

As our geometer where light 1s sown

And rapt in linen as we pray.
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Ramses II on the Delta

The wash of sand where firelights skim

The shallows, and the sand must gleam the shades
Of pearling images where the twilight fades

Into recesses of the sun. The pools are but a whim
Of the foundling breeze that shelters the dim
Overlords of night and yet, slipping forward, abrades
The silences. For I am here, where land

And water come together imperishably, one shimmer near
The other like the Pleiades upon the trades

Of gravity. They hold there, softly prim

To be together, reticent and sparing, and here,
Where their retlections were and are to be.



The Death of Ramses II

Like droplets from a clock, or rain,
Time comes descending over me.
Drafts of light pass over the sea

To reside in a tomb and in the pain

Of memory. They pass and are gone,
But shelter still another day. O sun,
Your rays enfold and fade in dun

Sand, but make it gold. Upon

My sepulchre so shine to be
Remembered so in me. Circle

My life with gold, before death’s sickle,
As if with wheat, and over the sea

Of sky where then I may embark
With remembrances in the hush of time.
I keep these artifacts like thyme

In my devotion. Not on the stark

Night river may I pass, but on the golden
Shimmer [ see like the molten
Sun that blesses me. Distant, unspoken,
And unspeaking Thou in the fold

Of your eternal day. I keep

My cartouche near unto the height

Of heaven in the haven of your might.
Transtorm my Egypt, and me, before I weep

To teel my passing into the silent tomb.



The Cartouche of Ramses 11

The senses are the holy seven, as I proclaim:

Sight and sound and hearing and touch and taste

And exopraxis, and infolding time in which I waste

The loss of heavenly Amun, caressing my name

Into stone. The river bends and flows the same,

Whether future or past, into the godly green

Of Osiris, who receives us in the haste

Of our dynasty. Now 1s the green curve’s trame

Of the parallax which I shall bend to follow

The depths of diamonding. Space is the hollow

Of the mind as it floats in the diaphane of tile,

In the myriad and range of color in the Nile

Of hieroglyphs. Time is the line of tallow

Aflame in holy linen that wafts in the timbrel

Gold lifting in folds of stone into the windswell

Over the flooding Nile beyond Abu Simbel and the wings
Of the Falcon as it rises in the valley of the celebrant kings.
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Temple of the Dead

Soul of antiquity, you arrest time
To gather 1t once again in glyph
Or plaque to specify an eminence.

When did Ramses settle his hand
Upon his crypt to evoke from you
Celestial air that he might

Breathe as a dry reed fluting
Thin tones 1n the wind—even 1n

The rustling wind that might wisp

Into his tomb?
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The Tomb of Ramses II

Look down. One’s sorrow is a tear

That vanishes in the quiet air,

And Egypt’s power’s image is the pear-
Shaped headdress in the Pharaoh’s bier.

The painted wood has been the lid
Of that patron of the golden sun,
And his seven necklaces may so stun
With glory and array that one might bid

For a place amid his still antiquity.
See the cartouche, the Scarabaeidae.
See the lotus flower in eternity.

And see them each in their ubiquity.

The Pharaoh aimed his straightest arrow
As the Falcon drew him and his kin
Through time victoriously, not like Saladin,
Who came and vanished like a sparrow.
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Images of God

To the Newtonian of consequence, the Word follows
The sinuous vine. It grows in nook and cranny,

As Tennyson saith. Where is the tendril, uncanny
With its bloom? It touches the very mallows

Of light, ochre in brown and turquoise as hallows
Of gold supervene. The gorgeous dawn, homey
With green, yields la vie enrose, with tallows

Of gold in its reprise. Who might instruct Adonoi
In this, with reason? Reason 1s what one makes of it,
With spirit, if you will, or variegations of wit,

Hot with emplaning Germanic prose, but for the roi
Who is sun, affecting the sun. Even sovereign

Louis of France had it right, right as serein

Of the sun at dawn to bless and be blessed, contrite,
Not contrarily, but like great Ramses of the chariot.
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Intimations of Sun

Along the Nile, the tares
Must vanish, and the dynasty of astronomy
Must keep the king and the glory of autonomy
In him and each Egyptian that he would save
In stone and hieroglyph. In the timeless nave
Of origin Egypt basks, held in the flare
Of glory. Its many epithets remain to keep
The sun: palette for writing red and black, papyri
In grandeur and in pause, faience of lotus to repeat
[tself variously, alabaster luminescently pale,
Gold basin for pouring, water clock, and wheat
Of harvest as an offering. In an adoration at Qantir,
Ramses stills a veil. See the swan-like stir
Of light along the Nile, and the mirror gold
To retlect images of kingdoms that must not fail
The memory. Just a touch of knowing in the rift
Of time will serve. Rise and take the hand
That emerges from the dark river or from the sand
That flows from its repose.

Ramses of the sun
That brims with gold, the centuries are old
That house you. Open them and with a sail
Catch the winds, and on a swell of water
Or light, come. The savior touches you.
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The Artifacts of Ramses II

The rise of the leagues beyond the temples of Ut
Are of the desert still: this is Egypt, and the heat
Shimmers at morning. Ra in the east and the blue

Of the sky illumine to bring us here to the seat
[ have raised against Amenti for the sun and king
In me, wavering into the vision of noon, when the fleet

Images change, transform as if a flare of spiriting
Sun were here for the moment of day. The very land
[s a mission, not of the night and its investing

Silence, but of the reality and shimmer that expand
The noon of majesty, or of the Nile of light wending
And turning to brighten the heavens and the wand

Of its fire. Steady now, in the stone of the rending
Will, we will limn and carve the supernal order
Of sun in this earth. We invoke and hold the bending

Will to sustain a record afar, across the border
Of memory. Some hint of salver, circlet, tending
To speak as an orifice, will be. Some intent gaze

Will fall to us, though sands will sift and cover
And the marauder find. We will speak though the phase
Of the stars may wane in the shadow. In the hover

Of light we remain before you. We speak though we hover
As memory. Artifacts themselves keep the replicate
Spirit. We stay in the artifact, in the server

Of the pronomen or word. And these will vindicate
Our claret of day and our vantage at night in the tlow
And the caste of the sepulchre. Our wavering will sate

Poseidon in the basin of land, north, and the fiery Apollo,
Who may withhold the superlative will of the King
Of the Sacrament. We thirst for the waters that follow

Conversion. We mounted the stone and shaped it to bring
Amun into being here. The shape of sand is our mission
Of soul, and it will slowly lift like a veil to fling

The wind away.
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In his poem ‘‘The Unified Field,” Clinton F. Larson writes:
An endless line cast to a curve in the pearling dark
Allows the universal light. They, wending together,
Found and are divinity.



1 And 2 Nephi: An Inspiring Whole

Frederick W. Axelgard

How 1nspired do we believe the scriptures to be? Do we justifiably
confine ourselves to a verse-by-verse study of their doctrinal or didactic
content? Are we missing much of the intended impact if we do not
believe that entire sections, chapters, or books were organized under
inspiration? In spiritual no less than literary terms, could not the
““whole’” of a scriptural text amount to more than the sum of its
“parts’’? These questions suggest an approach to scripture study which
seeks to integrate rather than fragment the meaning of scriptural
passages. The spirit of this approach pervades the following observation,
which comments on those sections of the Doctrine and Covenants
revealed in 1831:

As we follow the development from Section to Section, we perceive that
there is a plan so grand, so beautiful, and so well adapted to human
needs, as to leave no room for doubt concerning its divine origin. Each
Revelation, considered by itself, though full of beauty, may be but a stone
detached from the building to which it belongs, but seen as a part
of the entire structure, it speaks with convincing eloquence of the
wisdom, power, and love of the Divine Builder of the Church, our Lord
Jesus Christ.!

The thrust of this observation, and of the study presented here,
is that a deeper appreciation and conviction of scriptural truth can be
gained by considering how the passages of a given scriptural text
fit together as a whole. Like the Doctrine and Covenants, Nephi’s
writings are well suited to such an inquiry because they constitute a
discrete, self-contained segment of scripture of considerable size.2
We are told that 1 and 2 Nephi come from the small plates of Nephi
which Mormon did not edit. These books therefore make up the largest
original contribution of any single author in the Book of Mormon,
amounting to roughly one-fifth of its total text.

Relying on these variables, we undertake in the following pages
a holistic analysis of Nepht’s writings. The study begins with an
examination of the evidence that Nephi had a basic two-part outline

Frederick W. Axelgard is a Fellow of Middle East Studies at the Georgetown University Center for Strategic
and International Studies, in Washington, D.C., and Washington correspondent for the London-based
magazine Middle East International.
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in mind when he made his inscriptions on the small plates. We then
brietfly discuss the possible correlations between the identifiable
segments of Nephi’s books and the stages of his life in which they
were apparently written. This is followed by an extensive analysis of
two unifying leitmotifs in Nephi’s writing: a pervasive emphasis on
record-keeping and a constant association of Nephite events and
endeavors with precedents set by ancient scriptural heroes.

As a conclusion, this study argues that there 1s more to Nephi's
- writings than meets the eye, that they are characterized decisively and
unambiguously by structural and thematic coherence. They possess a
pattern of unity and self-consistency which penetrates well below
the content of the separate verses which make up 1 and 2 Nephi.
Moreover, the sense of the ever-present hand of Nephi which an
integrative reading reveals is strong, and at times almost intimate.

The overall result 1s to 1dentity 1 and 2 Nephi as unique and uniquely
Nepht's.

NEPHI'S OUTLINE

The search for an overarching framework in Nephi's writing
produces three fundamental findings. First, they contain two primary
divisions, one heavily historical and the other exclusively spiritual
in content. Secondly, Nephi's historical section (1 Ne. 1-2 Ne. 5)
appears to have two subsections. A major portion of Nephi’s family
history 1s contained in 1 Nephi 1-18. In 1 Nephi 19-2 Nephi 5, Nepht
brings in other prophets’ writings (Isatah, Zenock, Zenos, Neum, and
Joseph) and focuses on spiritual matters with an intensity that suggests
a transitional lead-in to his final, completely spiritual-prophetic
segment. Third, Nephi's final section (2 Ne. 6-33) tunctions as a
genuine conclusion. It is devoid of temporal references, contains
a major review of Nephi's earlier prophecies, and ends with an
outpouring of personal concern and doctrinal climax.

That Nephi’s record is made up of two basic parts can be seen
first from its historical content. Everything Nephi has to offer in the
way of historical information is presented between 1 Nephi 1 and
2 Nephi 5: his family’s travels from Jerusalem to the promised land,
the conflicts between Nephi and his brothers, their division into
separate colonies of Lamanites and Nephites, and so on. Abruptly
and without explanation, Nepht’s remaining chapters move on to a
sermon by Jacob (2 Ne. 6-10), quotations from Isaiah (2 Ne. 12-24),
and Nephi’s final prophecies and teachings (2 Ne. 11, 25-33). These
passages are all free of temporal references to Nephi’s life. Only when
he bids farewell at the end of 2 Nephi 33 does one sense that any time
has passed since the end of 2 Nephi 5.
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Echoes of this ‘‘historical versus spiritual’” division also occur in
certain summaries Nephi makes near the end of his account. In one
such passage he declares that because of his record, his descendants
would know that their forefathers ‘‘came out from Jerusalem’’ and
would have ‘‘the gospel of Jesus Christ . . . declared among them’’
(2 Ne. 30:4-5). Later Nephi again says that his record ‘‘maketh
known unto [my people] of their fathers; and it speaketh of Jesus,
and persuadeth them to believe in him, and to endure to the end,
which is life eternal’’ (2 Ne. 33:4). These passages thus give two main
purposes for Nephi’s record: one historical, to inform his descendants
of their Israelite heritage; and one spiritual, to give them the gospel
of Jesus Christ.

The decisive evidence for breaking Nephi’s record into two parts,
divided at the end of 2 Nephit 5, is more precise. Nephi gives the
definitive clue in a passage in 1 Nephi 19. The following excerpt is
taken from his discussion of the small plates:

And an account of my making these plates shall be given hereafter; and
then, behold, I proceed according to that which I have spoken; and this
I do that the more sacred things may be kept for the knowledge of my

people. (1 Ne. 19:5)

In this rare glimpse into his organizational thoughts, Nephi promises
to give us later an account of his making the small plates. Further-
more, he marks that account as a threshold he will cross before he
conveys ‘‘more sacred things.’’ As promised, Nephi describes the
creation of the small plates near the end of 2 Nephit 5. This juncture
is thus an unmistakable turning point, the gateway to what Nephi
calls ‘“the more sacred things [to] be kept for the knowledge of my
people.”’

Nephi's History

Let us now focus briefly on Nephi’s first division (1 Ne. 1-2 Ne. 5)
and on the thesis that it can be further subdivided. Note first that
the historical information contained in these twenty-seven chapters is
unevenly distributed. The first eighteen chapters are richly packed
with historical detail and have a chronological scope of about ten
years. The next nine chapters, however, give little historical data
although they cover a longer time period of about twenty years.3

It would seem, then, that 1 Nephi 1-18 contains the most
important historical information Nephi wants to convey, namely the
Jerusalem origins of his family and their migration to the promised
land. On the other hand, the intense prophetic aspect of 1 Nephi 19
to 2 Nephi 5 (with its citations of Isaiah, Zenock, Zenos, Neum, Lehi,
and Joseph) suggests it might be a transitional subsection, where
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Nephi begins to break away from historical material and move toward
spiritual instruction, which soon becomes his only concern.

“More Sacred Things'’

Having prepared his readers for an important departure, Nephi
did not disappoint them in 2 Nephi 6-33. Here he builds a sense of
climax and conclusion in several ways, one of which is to conclude
several stylistic and structural patterns he introduces earlier in his
work. The best example of this comes, as noted earlier, when he
completes the changeover into purely spiritual writing. Another
example appears when Nephi, 1n abridging Jacob’s sermon, carefully
achieves perfect continuity with earlier citations of Isaiah. That is,
the Isaiah passages 1n 2 Nephi 7-8 (corresponding to Isa. 50-51)
follow directly after those cited in 1 Nephi 20-21 (corresponding to
Isa. 48-49). It would appear to be more than mere coincidence that
Nephi connects these two important discourses. Nephi’s earlier use of
Isaiah’s words to teach and humble his brothers (1 Ne. 15:20; 19-22)
and the extraordinary length of his later Isaiah citation (2 Ne. 12-24)
leave no doubt that Isaiah plays a dominant role in Nephi’s purposes.
This continuum between 1 Nephi 20-21 and 2 Nephi 7-8 skillfully
cements portions of Nephi’s record together and helps establish his
regard for Isaiah as a dominant feature of his writing.

A desire for spiritual climax also appears to influence Nephi's |
decision to blend two other voices—Jacob’s and Isaiah’s—with his
own at the end of his record. To put Nephi’s selectivity in perspective,
one should recall that just a few chapters earlier he quotes no less
than six other prophets. With such a wide range of inspired sources
to choose from, how does Nephi decide whom to include in the
final, “‘more sacred’’ portion of his writing? He offers the following
explanation:

For he [Isaiah] verily saw my Redeemer, even as I have seen him. And
my brother, Jacob, also has seen him as I have seen him; wherefore, I
will send their words forth unto my children to prove unto them that
my words are true. (2 Ne. 11:2-3)

[t appears, then, that Nephi’s desire to impart ‘‘more sacred things’
compelled him to close out his account with the testimonies of three
eyewitnesses of Jesus Christ.

We should remember, however, that at the time of Nephi's
writing, Jacob’s and Isaiah’s words were already part of the historical
record. They had been delivered to earlier audiences. Since Nephi’s
words in 2 Nephi 11 and 25-33 were presumably written explicitly for
the small plates, we should look there for the best revelation of the
climactic thrust of his record.
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Nephi divides his concluding chapters into two parts, his prophecies
and his teachings on the doctrine of Christ (see 2 Ne. 25:4, 31:1-2).
Strikingly, Nephi’s final prophecies repeat, in sequence and often 1n
significant detail, the prophecies contained in his earlier tree of life
vision (1 Ne. 11-14). Table 1 outlines this pattern of repetition. Why
would Nephi engage in such large-scale duplication on his preciously
small plates? Most likely because, to him, these prophecies are over-
ridingly important and to review them also suits his apparent desire
to write a cohesive record.

Another stirring feature that appears in both sections of Nephi’s
closing chapters is a strong personal appeal to his readers. In his
earlier writings (1 Ne. 1-2 Ne. 5), he rarely refers to any audience
he might have in mind. In these later chapters, however, he makes
frequent, direct appeals to ‘‘my beloved brethren,” ‘‘my people,”
“‘my brethren,”” and ‘‘my children.” In this fashion Nephi seems to
strive to narrow the distance between himself and his readers, though
he clearly realizes they are far in his future (see 2 Ne. 25:20, 28;
26:1, 23; 28:1; 33:10, 13).

The climax of Nephi’s record comes in 2 Nephit 31-33, where we
find his most intense personal appeals coinciding with his teachings
on the ‘‘doctrine of Christ.”” Here he makes noticeably more frequent
use of the phrase ‘‘my beloved brethren.’’” In addition, he moves
away from the universal, prophetic context of chapters 25-30 and
focuses on individual spiritual commitment. His admonition to
his readers 1s to repent, be baptized, receive the Holy Ghost, endure
to the end, feast on the word of Christ, and pray—all in the spirit
of following the example of Christ (2 Ne. 31-32). Then, 1n his
last chapter, Nephi shifts the personalized focus to himself. He
expresses his sense of weakness in writing, affirms his deep concern
for his readers (‘I pray continually for them by day, and mine
eyes water my pillow by night, because of them’’), and bids farewell
(2 Ne. 33:1-3, 13-14).

Each of the three subsections in Nephi’s second major division
thus contributes to a rich sense of climax and conclusion. Each
offers the testimony of an eyewitness of Christ, knowledge of whom
it 1s here Nephi’s main purpose to convey. Each plays an integrating
role by harking back to and building upon earlier portions of
Nephi's writing. And Nephi’s own superlative conclusion provides a
personalized appeal and focus on Christ which is truly worthy ot
his promise to impart ‘‘the more sacred things [to] be kept for
the knowledge of my people’” (1 Ne. 19:5). In short, Nephi effectively
interweaves a profound message into a firmly cohesive outline,
which inevitably strengthens the spiritual and literary merit of his
account.



TABLE 1
A COMPARISON OF THE CONTENT AND ORDER OF NEPHI'S PROPHECIES

IN 1 NEPHI 11-14 AND 2 NEPHI 25-30

Summary of Prophecies

References

in 1 Nephi 11-14

References
in 2 Nephi 25-30

Future events in Palestine, including
birth, ministry, and rejection of
Messiah; warning to those who fight

against the Messiah, his Apostles,
and church

Future events in Nephite history,
including: destruction after Messiah’s
death, Christ’s visit, subsequent era
of righteousness, Nephites’ extinction,
and decline of Lamanites

Gentles’ iniquity in last days, smiting
of Lamanites by Gentiles, religious
strife and many churches among
Gentiles

[niquity of Jews and Gentiles in last
days and their frustration in fighting
Zion, coming forth of the Book of
Mormon, and the marvelous work
and a wonder

Contrasting of and conflict between
numerous Gentile churches in last
days and small number of Christ’s
true followers

Destruction of great and abominable
church and fulfillment of God’s

covenant with the house of Israel

1 Ne. 11:8-36

1 Ne. 12:1-23

1 Ne. 13:1-29

1 Ne. 13:32-41
and 1 Ne. 14:7

1 Ne. 14:9-14

1 Ne. 14:15-17

2 Ne. 25:12-15
2 Ne. 26:1-11
2 Ne. 26

2 Ne. 27

2 Ne. 28:1-15
2 Ne. 28:16-28

and 2 Ne. 29:1-2
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Nephi's Life and the Development of His Record

With this overall picture of Nephi’s record in mind, let us
consider its parallels with the stages of Nephit’s own life. For as
they are described above, the segments of that record appear to
reflect the circumstances under which Nephi indicates they were
written. These circumstances, described mainly in 2 Nephi 5, were
as follows. Nephi began the small plates at least thirty years after
leaving Jerusalem, apparently shortly after the death of Lehi and
the separation of his children into distinct camps of Nephites and
Lamanites. The first 60 percent of the record, through 2 Nephi 5, was
written during the following decade, when Nephi was busy establishing,
building up, and defending the new Nephite colony. Nephi apparently
completed the last 40 percent (the ‘‘more sacred’’ portion) of his
record over the course of about fifteen years (2 Ne. 5:28-34; Jacob 1:1).
This was a period, late 1n his life, when his temporal burdens
were presumably lighter and he was at the height of his spiritual
stature.,

Now to the possible parallels between this history and the structure
of Nepht’s account. It is noteworthy that Nephi wrote the more incident-
filled, historical segment of his record during a hectic and potentially
distracting period of his life. The more spiritual portion of the record,
with its carefully crafted elements of climax, is apparently the product
of calmer circumstances, more conducive to a deliberate and intensely
spiritual piece of work. Moreover, Nephi’s first segment relies a good
deal more on his personal writings, perhaps a result of unstable times
when effective integration of others’ writings would be difficult.
Later, presumably under more relaxed circumstances, he quotes much
more extensively from other prophetic writings.

Other possible parallels suggest themselves. At the beginning of
his record Nephi devotes a great deal of attention to his father, Lehi.
His opening verses of his book reflect this preoccupation, as does the
fact that his first eight chapters appear to be an abridgment of a
record kept by Lehi (see 1 Ne. 1:16-17, 9:1). This preoccupation may
be in part a reflection of Nephi's grief at the then-recent death of
Lehi. Furthermore, the repeated juxtaposition of the many parallel
experiences Lehi and Nephi had (for example, their visions of the tree
of life) might also reflect Nephi’s sense of indebtedness to his father’s
example and the feeling of loss at his death. On the other hand, the
Lehi-Nephi parallels might also imply that Nephi, experiencing
challenges to his leadership during the difficult years of establishing
the Nephite colony 1n its new wilderness home, wants to strengthen
and legitimize his leadership by identifying himself with the past
leader, Lehi.
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“Do you read the scriptures, my brethren and sisters, as though
you were writing them a thousand, two thousand, or five thousand
years ago?’’ Brigham Young asked. ‘‘Do you read them as though you
stood 1n the place of the men who wrote them? If you do not feel
thus, it 1s your privilege to do so.”’4 It 1s in the spirit of this challenge
that we have tried to stand in Nephi’s shoes and consider how the
circumstances of his life might have influenced the writing of his
record. And while the observations made in this discussion are
necessarily speculative and inconclusive, they tend to suggest that
Nepht’s record 1s circumstantially self-consistent, 1n addition to being
structurally and (as we will see below) thematically cohesive.

THE THEMATIC UNITY OF 1 AND 2 NEPHI

In addition to the structural aspects of unity in Nephi's writings
discussed so far, other meaningful thematic threads or leitmotifs can
be seen to weave throughout and strengthen the cohesion of 1 and
2 Nephi. Two such patterns, a ‘‘records theme’’ and the use of
archetypes, are elaborated below.

The Records Theme

If so inclined, one could interpret 1 and 2 Nephi as a nonstop
commentary on the importance of records. An urgent emphasis on
records infects the whole of Nephi’s writings. It 1s first demonstrated
by Nephi’s commitment to obtaining the brass plates from Laban; it
is sustained by his repeated descriptions of the important records to
be revealed in the last days (1 Ne. 13:35-41, 2 Ne. 27); and it is
confirmed by his reverent reliance on other prophets’ writing 1n
piecing his own record together.

These explicit references, however, give only a partial picture of
the “‘records theme’’ in Nephi’s writings. First, one should consider
the passages where Nephi describes the role of records 1n his own
personal development. At the outset, Nephi states that his “‘goodly’’
tather taught him 1n all his learning. From this and other passages
(I Ne. 1:1, 16-17; 19:1), a strong impression emerges that Nephit's
education (both literary and spiritual) stems from Lehi and his record
and that this precedent helps inspire Nepht to make a record of his
own proceedings in his father’s language (1 Ne. 1:1-3). One finds
repeatedly that reviewing or rehearsing the contents of sacred records
leads Lehi and Nephi to great spiritual experiences. Lehi, after
reading from the brass plates, is filled with the Spirit and led to
great prophesying (1 Ne. 5:10-22). Similarly, Nephit is filled with
the power of God after reciting the scriptural account of Moses and
the Israelites in the wilderness (1 Ne. 17:23-55). Nephi further
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experiences ‘‘workings in the spirit’”’ following his recitation of the
teachings of Zenock, Zenos, and Neum (1 Ne. 19:10-20).

Another valuable message about records is indirectly conveyed by
the faith and devotion Nephit shows in the task of record keeping. We
learn early on that these duties require Nephi to abridge Leht’s record
and keep not one but two records of his own (1 Ne. 1:16-17; 6:1; 9).
We later discover that on his second record Nephi must laboriously
rewrite much of what he has already written on his first record,
notwithstanding the fact that he has only a vague 1dea of the second
record’s purpose (1 Ne. 19:1-2; 9:5). Furthermore, Nephi compiles
this heavily repetitive second record during the extremely busy years
which follow his colony’s separation from the followers of Laman and
Lemuel (2 Ne. 5:28-34).

Given Nephi’s busy schedule, the manual and literary difficulty
of record keeping, and Nephi’s serious attitude about this work, one
might well expect him to experience periodic and even poignant
moments of frustration. Indeed, it appears that he did. Evidence
of this 1s found 1n the middle of Nephi’s most extensive comparison
of the large and small plates, shortly after he aftirms that every-
thing he has written thus far on the small plates has already been
described in greater detail in his other record (1 Ne. 19:1-2). In
other words, after years of painstaking work under stressful cir-
cumstances, Nephit is admitting that what he has written on the
small plates 1s neither unique nor complete—and this appears to
trouble him.

r‘

And an account of my making these plates shall be given hereafter; and
then, behold, I proceed according to that which I have spoken; and this
I do that the more sacred things may be kept for the knowledge of my
people.

Nevertheless, I do not write anything upon plates save it be that I
think it be sacred. And now, if [ do err, even did they err of old.
(1 Ne. 19:5-6)

One perceives here an element of tension in Nepht’s saying that
a later portion of his record will contain ‘‘more sacred things’’ while
he also maintains that everything he has written on plates 1s sacred.
This tension between ‘‘sacred’”” and ‘‘more sacred’’ things and
between ‘‘these plates’” and Nephi’s first record is evidently related
to the fact that he is not fully aware of the precise purpose of the small
plates (1 Ne. 9:5). A further indication that this is the source of some
dissonance is that Nephi apparently feels compelled to discuss the
relationship between the two sets of plates no less than six times 1n
his preciously small account (1 Ne. 1:16-17; 6; 9; 19:1-6; 2 Ne. 4:14-15;
5:28-33). This costly repetition seems to suggest that Nephi’s own mind
is not clear on the matter.
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Additional evidence of Nephi’s self-doubt about his performance
as a record keeper 1s found in the phrase ‘‘And now, if I do err.”” This
suggestion of self-criticism should not be exaggerated, inasmuch
as Nephi qualifies it by saying that ‘‘even did they [the ancient
prophets] err of old.”” Nevertheless, Nephi’s twinge of doubt takes on
conctete meaning when he apparently decides to change his mode of
record keeping, for he immediately changes the content of his writing
and shifts to transcribing excerpts from the brass plate writings of
Zenock, Zenos, Neum, and Isaiah (1 Ne. 19-22), thereby adding an
entirely new dimension to the small plates.

Nephi's Heroes

Nephit’s reverence for records is indicative of a profound interest
in the religious past of his people. Records were intended to preserve
not only the commandments of the Lord (1 Ne. 4:15), but also an
awareness of the Nephites’ ancestors and a realization of their
foreknowledge of the Nephites’ destiny (1 Ne. 19:21-22). As we shall
see below, the intertwining of Nephite experience with the lives and
prophecies of the ancients is a central feature of Nephi’s writing.

The first heroic forebear revealed in Nepht's writing 1s his father
Lehi, with whom he spares no effort to identify himself. His first-
mentioned aspiration is to keep a record as Leht did. He recounts his
pouring out his soul in prayer and receiving a prophetic calling
immediately after his account of Lehi doing the same things (1 Ne. 1-2).
Nephi sees the tree of life vision entrusted to Lehi (1 Ne. 8, 11-14)
and receives the same vow from the Lord that he would be led to a
promised land (1 Ne. 2:20; 5:5; 2 Ne. 1:5). Finally, Nephi flees
into the wilderness from Laman and Lemuel, just as Lehi fled from
Jerusalem.

Nephi also knew that he and Lehi tit into a broader pattern, one
set by earlier prophets who kept records, prayed, and went into the
wilderness to gain a promised land. For example, he makes repeated
reference to Moses as a prophetic prototype. Just prior to the final
attempt to acquire the brass plates from Laban, Nephi compares this
challenge to Moses dividing the waters of the Red Sea (1 Ne. 4:2) in
seeking to persuade his brothers that the Lord would empower them
to accomplish their appointed task. His account gives compelling
proof of his argument, for after invoking the Mosaic model of faith,
Nephi penetrates Jerusalem and finds Laban by being ‘“‘led by the
Spirit, not knowing beforehand the things which I should do”
(1 Ne. 4:6). A near carbon copy of this experience occurs later, when
Nephi rebukes Laman and Lemuel for not helping construct a ship.
Here Nephi recalls Moses’ difficulties in the Exodus, likening his
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brothers to the rebellious Israelites and identifying himself with Moses.
Significantly, immediately after he rehearses that archetypal story, Nephi
is filled with the same power of God which he has just described in
Moses, and thoroughly confounds his defiant brothers (1 Ne. 17:23-55).

But of all the ancient prophets he cites, Joseph is probably the
most important to Nephi. This judgment rests primarily on Nephi’s
written references to Joseph, but it is reinforced by the uncanny
parallels that connect them. Both Joseph and Nephi were young sons
with wicked elder brothers, in a culture that favored firstborn males.
Yet both were promised they would rule over their elder brothers and
were hated for it. After divine intervention saved Nephi and Joseph
from death at the hands of their brothers, they each led their families
out of their homeland to preserve them from destruction and famine,
respectively. Finally, both families sought internal reconciliation
through blessings bestowed by dying patriarchs.

Nephi’s unique identification with Joseph is underscored by the
exclusive nature of his first references to Joseph, inserted poignantly
into his account of Lehi reading the brass plates. Here Lehi learns he
is a descendant of Joseph ‘‘who was sold into Egypt, and who was
preserved by the hand of the Lord, that he might preserve his father,
Jacob, and all his household from perishing with famine’” (1 Ne. 5:14).
This synopsis of Joseph’s ministry sticks out 1n Nephi’s record because
it calls to mind the very similar mission that Nephit would fulfill for
his family. Secondly, it is injected into a very sweeping context. Lehi’s
reading about Adam and Eve and the prophets down to Jeremiah,
followed by his prophecies about the ultimate future of the brass
plates and his descendants, endow these verses (10-19) in 1 Nephi 5
with a scope that encompasses virtually the entire history of the earth.
Of all the prophets who could have been mentioned, only Joseph’s
special mission is referred to. It must therefore be no coincidence that
Nephi gives exclusive honor to Joseph when he summarizes Leht’s
genealogy by saying, ‘It sutficeth me to say that we are a descendant
of Joseph’” (1 Ne. 6:2, 1920 ed.).

Nephi’s longest reference to Joseph occurs near the end of the
“historical’”’ segment of his record. It, too, involves Lehi, as he gives
his dying blessing to his youngest son who was named Joseph. This
chapter, 2 Nephi 3, is perhaps best known for Lehi’s prophecies of a
““choice seer’’ to be raised up who would be named Joseph. Latter-
day Saints believe this to be a specific prophecy about the mission of
Joseph Smith. But to Nephi, Lehi’s blessing seems to be equally
important for its purposeful bonding to the great Joseph in the
Nephites’ past.

[t 1s clear from Lehi’s blessing that his son Joseph embodied a
connection with Joseph of old to which Lehi ascribed great significance.
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The intimacy of the connection 1s suggested by Lehi’s mention of his
son Joseph’s birth “‘in the days of my greatest sorrow’’ (v. 1); this
suggests that naming the baby after Joseph of old may have been a
heartfelt effort to give meaning to the great suffering Lehi’s family
experienced in the wilderness. That 1s, the boy would be a reminder
that, as Leht goes on to say in his blessing, the earlier Joseph ‘“‘truly
saw our day’’ and prophesied that a ‘‘righteous branch’’ would be
broken off from the house of Israel and would play an important role
in the Lord’s latter-day work (v. 5). By reproducing Leht’s full blessing
in his record, Nephi demonstrates his own deep affinity for Joseph.
His intent 1s to show that Joseph made unsurpassed prophecies and
received remarkable promises from the Lord, and that the Nephites
figured in both (2 Ne. 3:23-24, 4:2), all of which reinforces the
prophetic necessity of the Nephite exodus from Jerusalem.

The points made in Leht’s blessing are brought home with climactic
emphasis in Nephi's final retference to Joseph. The passage in question
draws some of its power from its location amidst the dynamic, con-
cluding chapters of Nephi's record. Furthermore, having already dwelt
on Nephi’s painfully intense commitment to keep a meaningful record,
we can appreciate deeply his triumphant declaration:

Wherefore, for this cause hath the Lord God promised unto me that
these things which I write shall be kept and preserved, and handed
down unto my seed, from generation to generation, that the promise
may be fulfilled unto Joseph, that his seed should never perish as long
as the earth should stand. (2 Ne. 25:21)

This passage 1s a classic archetypal statement. Nephi clearly believes
that his entire life’s work fits into a line of purposeful action which
extends back to a great hero of old, Joseph, and forward to the end
of the world. Nephi sees the enduring contribution of his life, his
writings, as intimately connected with Joseph since in the end they
will be preserved because of Joseph’s promise from the Lord.’ If the
transcendent tone of his final chapters 1s any indication, Nephi
obviously reveled 1n the spiritual assurance that this promise gave him.

[n summary, one can discern readily that Nephi consistently
sought to associate his life and work with ancient prophecies and
prophetic precedents. In concert with the ‘‘records theme,’ this
pattern can only compound the effect of unity and coherence embodied
in the outline of 1 and 2 Nephi identified earlier.

CONCLUSION

By proposing a holistic view of 1 and 2 Nephi, this study has
argued that we underestimate Nephi’s work if we take it only at
face value, that is merely as a collection of instructive but unrelated
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incidents, doctrines, and prophecies. Delving into the integrative
patterns in Nephi’s writing, we obtain a deeper conviction of his
authorship of these books and a greater appreciation of his inspiration
and intensity as a prophetic writer.

This 1s not, however, to say that a reader must perceive the under-
lying elements of unity described here in order to understand Nephi’s
main messages. Indeed, Nephi’s repeated emphasis on plainness and
simplicity 1n writing would seem to preclude his use of complex or
intricate methods 1n order to convey his main points: ‘‘tor behold, my
soul delighteth in plainness unto my people, that they may learn’
(2 Ne. 25:4). Nevertheless, even though awareness of the unity and
internal consistency of 1 and 2 Nephi is not a prerequisite to obtaining
a testimony of the Book of Mormon, it is essential to perfecting a
testimony of Nephi’s authorship of the portion ascribed to him.

It 1s hoped that the study presented here has demonstrated some
of the merit in a holistic approach to the study of scriptural texts.
The wide application of this approach seems to face something of an
uphill battle. The emphasis of almost all LDS scriptural commentaries,
study guides, and lesson plans, as well as reference tools such as
the ‘“Topical Guide’’ inserted in the recent LDS edition of the
Bible, is to focus on short passages, phrases, or even single words
of scripture. Rarely is the reader guided toward contemplation of
thematic developments 1n or the organizational structure of a given
chapter, section, or book of inspired writing. Thus, while these study
helps play a necessary and valuable role, extra effort 1s required
(to paraphrase an earlier quotation) to grasp a view of the separate
stones of inspired writing as parts of a broader, more eloquent,
and more convincing structure. Nevertheless, any number of horizons
in the Book of Mormon and Doctrine and Covenants can afford such
a view and promise to justify the required labor.

NOTES

'‘Hyrum M. Smith and Janne M. Sjodahl, Doctrine and Covenants Commentary, tev. ed. (Salt Lake City:
Deseret Book Co., 1951), 429.

2Not by coincidence, Nephi's writings are also the focus of Noel B. Reynolds’s contribution to broad-
gauged scriptural analysis. He analyzes 1 Nephi chapters 2-18 using chiasmus to see whether Nephi had an
outline which guided his writing in these chapters. See Noel B. Reynolds, ‘‘Nephi's Outline,”’ in
Book of Mormon Authorship: New Light on Ancient Origins, ed. Noel B. Reynolds (Salt Lake City: Bookcraft,
1982), 53-74.

>Compare the chronological footnotes to 1 Ne. 18:23 and 2 Ne. 5:34. It should also be noted that the
vast majority of historical data given in this subsection is concentrated in a few verses in 2 Ne. 4-5.

sJournal of Discourses 7:333.

sIt 1s significant that Moroni, writing some nine hundred years after Nephi, also invokes the archetypal
figure of Joseph: ‘‘For as Joseph brought his father down into the land of Egypt, even so he died there; wherefore,
the Lord brought a remnant of the seed of Joseph out of the land of Jerusalem, that he might be merciful
unto the seed of Joseph that they should perish not, even as he was merciful unto the father of Joseph that
he should perish not’’ (Ether 13:7).



Isis Egypt-Bound

Now on her third quarter’s

sullen plunge through cloud, the moon
(lugubriously

bellied hoy) will soon slim to

death’s horned boat, a nail-paring.

—Arthur Henry King
February 1983

Arthur Henry King is a professor emeritus of English at Brigham Young University.



The Throne-Theophany

and Prophetic Commuission 1n 1 Nephi:
A Form-Critical Analysis

Blake Thomas Ostler

The first chapter of the Book of Mormon, in the words of
Hugh Nibley, ‘‘has the authenticity of a truly ancient pseudepigraphic
writing stamped all over it. It is a well-nigh perfect example of the
genre.’! Indeed, the first chapter of 1 Nephi conforms precisely to a
literary pattern that form-critical studies have demonstrated to be the
very essence of the prophetic commission in ancient Israel which
“gives the individual’s credentials as a prophet, messenger and
ambassador of the heavenly council.’’2 The pattern that emerges in
the pseudepigrapha is that of a righteous individual who, concerned
for the wickedness of his people, prays and weeps on their behalf until
physically overcome by the spirit of revelation and who, carried away
in a vision, sees God enthroned amidst the heavenly council. He also
receives a heavenly book which explains the secrets of the universe and
the impending disaster of his people. The vision is completed with
a call or commission extended from the heavenly council to warn his
people of their impending destruction if they will not repent; however,
he is also forewarned that his people will reject him. Ultimately, such
an apocalyptic pattern derives from the visionary experiences of the
prophets Micaiah (1 Kgs. 22:19-22), Isaiah (Isa. 6), and Ezekiel
(Ezek. 1:1-3:21), who had visions of God on his throne preceding
their prophetic calls.

After defining the literary pattern of the prophetic commission
and its historical development, this article will examine the throne-
theophany in 1 Nephi and compare the prophetic commission pattern
found therein with numerous Old Testament and pseudepigraphic
sources. The account found in 1 Nephi will then be compared with
nineteenth-century visions of God. Finally, this article will consider
the probable origins of the pattern and indicate the significance
of the form in the Book of Mormon.

Blake T. Ostler is an attorney in private practice. He wishes to thank John W. Welch and Robert E Smith
for comments on an earlier version of this paper distributed by the Foundation for Ancient Research and Mormon
Studies. He would also like to thank Don Norton for editing suggestions.
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ORIGIN AND HISTORICAL DEVELOPMENT

There are essentially three distinct types of ascension motifs. The first
type is the ecstatic ascension through the heavens such as that
experienced by the Apostle Paul (2 Cor. 12:2-4); the second type is
the ritual ascension which involved kings at the New Year rites; the
third is the initial calling of the prophet preceded by a theophany, such
as a vision of God on his throne.? While this article will be concerned
primarily with the latter type, at times the other two types of ascension
motifs overlap the prophetic call. For instance, Isaiah’s call may represent
both Isaiah’s personal experience of a vision of God and a ritual
enactment of the coronation of Yahweh.4 There are also two distinct
types of prophetic commission patterns. The narrative type of call, such
as that of Moses, Gideon, or Jeremiah, involves a ‘‘dialogue’’ with
Yahweh 1n which the prophet voices his reluctance to be called as a
prophet but is finally reassured by divine injunction. The other type
is classically represented by the calls of Isaiah and Ezekiel, where the
seer experiences a theophany before his commission as a prophet.’
Again, this article will be concerned primarily with the latter form.

In his study of the office and calling of the prophet, Klaus Baltzer
remarks, ‘‘If we can expect to find information about the essence and
function of the prophetic office anywhere, 1t 1s in the stories of
the prophets’ call and commission.”’¢ Such theophany-commission
experiences are structured according to a literary pattern, which
scholars have termed a Guattung (literary form) or a literary form
within a Traditionsgeschichte (historical development of a literary or
oral tradition), to emphasize their formal nature, and manifest
what Baltzer calls a “‘programmatic character”’” Such theophanic
experiences were placed anciently ‘‘at the beginning of the traditions
of the works and words of the prophet’’ as a means of providing
“vindication and legitimization of the prophet in his office.’’®
Gerhard Von Rad states that the prophetic call

in fact gave rise to a new literary category, the account of the call. . . . The
event of which the prophet tells burdened him with a commission, with
knowledge and responsibility which place him in a complete isolation
before God. It forced him to justify his exceptional status in the eyes of the
majority. This makes clear that the writing down of a call was something
secondary to the call itself and that it served a different end from the latter.
The call commissioned the prophet: the act of writing down an account
of it was aimed at those sections of the public in whose eyes he had to
justify himself. No doubt these accounts are of great importance because
of the insight they give us into the experience which made a man a
prophet. . . . At the same time, however, exegesis has always to remember
that these narratives are probably not simply transcripts of what was
experienced at the time. They are as well accounts designed to serve certain
definite ends and they no doubt to a certain extent stylized the call.?
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The literary pattern of the prophetic call found in Ezekiel —‘‘the
apocalyptic vision of God (in human form) seated on his throne
preceding the call of prophet’’—has been traced by Walther Zimmerli
along a line of developing tradition in the Old Testament from Isaiah 6
back to 1 Kings 22:19ff1° Thus, Isaiah expressed his throne-vision in
a literary pattern first elucidated in the oldest Old Testament model,
which dates to the ninth century BC., found in the vision of Micaiah:

1 Kings 22:19-22 [saiah 6:1-2, 8

[ saw the Lord sitting on his throne, I saw also the Lord sitting upon a
and all the host of heaven standing  throne, high and lifted up, and . . .
by him. ... And the Lord said, above it stood the seraphims. . . .
Who shall persuade Ahab? ... Also I heard the voice of the Lord,
And there came forth a spirit, and  saying, Whom shall I send, and
stood before the Lord, and said, who will go for us? Then said I,
... 1 will go forth [all biblical Here am I; send me.

quotes are from the King James

Version unless otherwise noted].

The similarity between the two accounts justifies scholars in
speaking of a literary pattern or form of the throne-vision followed by
a prophetic call. Just as Isaiah expresses his vision in the literary form
of the prophetic vision and commission of Micaiah, so Ezekiel elaborates
“‘the same theophanic pattern of prophetic call in the sixth century
... with a wealth of apocalyptic detail which one can only describe
as baroque,’ says Matthew Black, ‘‘and with an anthropomorphic
type of theophany which has been responsible for an entire mystical
tradition of Judaism.”" Von Rad adds, ‘‘Among the reception of
visions more elaborately described in the Old Testament, those
of Micaiah ben Imlah (I Kgs. 22:19ff.), Isaiah (Isa. 6), and Ezekiel
(Ezek. 1-3) fall into the same class, for they follow what was obviously
a given basic concept, that of solemn commissioning by Yahweh as he
sat enthroned in the midst of his heavenly entourage. Each of the
three, however, adapts the ‘schema’ in its own particular way. ’12
Jeremiah also couches his prophetic call in a formal pattern or
call narrative in the early sixth century, but it is expressed in the
““dialogue and reassurance’’ form established in the call of Moses
(Jer. 1:1-9; compare Ex. 3:4-12). The formal elements of the prophetic
call form 1n Hebrew literature include:

1. Historical Introduction: There 1s a brief introductory remark
providing circumstantial details such as time, place, and historical
setting.

2. Daine Confrontation: Either deity or an angel appears in glory to
the individual.

3. Reacrion: The individual reacts to the presence of the deity or his
angel by way of an action expressive of fear, unworthiness, or having
been overpowered.
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4. Throne-Theophany: In the commissions of Isaiah and Ezekiel, the
individual sees the council of God and God seated upon his throne.
This element distinguishes the throne-theophany commission from
the primarily auditory commuissions.

5. Commission: The individual recipient is commanded to perform a
given task and assume the role of prophet to the people.

6. Protest: The prophet responds to the commuission by claiming that
he 1s unable or unworthy to accomplish the task. This element is
usually absent when the reaction element is present, as in the call
of Ezekiel.

7. Reassurance: The deity reassures the prophet that he will be protected
and able to carry out the commission. The deity may also reassure
the prophet by giving him a sign indicative of divine power and
protection.

8. Conclusion: The commission form usually concludes in a formal way,
most often with a statement that the prophet has begun to carry
out his commission!3

The theophany and commission form was eventually absorbed
into the genre ‘‘apocalypse,’ which may be defined as a ‘‘genre of
revelatory literature with a narrative framework, in which a revelation
is mediated by an otherworldly being to a human recipient, disclosing
a transcendent reality which is both temporal, insofar as it envisages
eschatological salvation, and spatial, insofar as it involves another
supernatural world.”’** It must be emphasized that a literary genre 1s
more inclusive than a literary form because, in this case, it could
include not only the prophet’s initial vision followed by a commission
but also any vision thereafter which conforms to the genre. The genre
apocalypse developed in classic Hebrew works such as Isaiah 49-66
but flourished especially during the intertestamental period in
such works as the Merkaba (the divine throne—chariot motit) found
among the Dead Sea Scrolls and in pseudepigraphic works such as
1 Enoch, 2 Enoch, the Testament of Levi, 4 Ezra, 3 Baruch, the
Ascension of Isaiah, and the Apocalypse of Abraham, among others.
The theophany-prophetic commission pattern is readily discernible
in pseudepigraphic literature, such as the Ethiopic Enoch, when
compared with Ezekiel’s throne—chariot vision:

Ezekiel 1:26-28

Above the vault over their heads
there appeared . . . a throne, . . .
and upon the throne, a form in
human likeness (Kemar adam).
... When I saw this I . . . heard
a voice speaking to me: Man, he
said, stand up, and let me rtalk

with you. (New English Bible)

1 Enoch 14:18-24

And I observed and saw...a
lofty throne—its appearance was
like crystal . . . and from beneath
the throne were issuing streams
of flaming fire. ... And the
Great Glory was sitting upon
it. . .. And the Lord called
me . . . and said to me, ‘‘Come
near to me, Enoch, and to my holy

Word.''13
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In the genre apocalypse, the prophetic commission pattern is
fleshed out with other elements that became essential to the ascension
experience: the visionary petitions Deity on behalt of his people; is
overcome by the spirit of revelation; is caught up into heaven; is
shown a vision of the throne—chariot; is given a commission to warn
others of the impending judgment; and finally is given a tour of the
world’s history and the heavens. For example, in 1 Enoch (the sections
quoted here are the earliest in the Enoch literature, dated to the late
third century BC. by Scholem)¢ Enoch petitions the Lord for his
people (14:7) and is lifted up into the heavens by the winds (14:8);
he 1s then overcome with trembling and falls on his face (14:14); he
then sees a lofty throne whereon God i1s seated (14:18-22) and receives
a commission to preach to the Watchers (14:24-16:3) betore he receives
revelation in the form of vision and audition concerning the heavens,
Sheol, and history of the earth (chaps. 17-36).

Similarly, in the Testament of Levi (about 180 B.C.), Levi, grieving
over the wickedness of the sons of men, prays to God on their behalf
(2:4), 1s overcome with the Spirit and falls to sleep (2:5), and then
ascends into the heavens with the angelus interpres (2:7). As he ascends
through the heavens, their contents are revealed to him by the angel
(2:8-3:10). In the highest heaven, Levi beholds God on his throne of
glory (5:1) and 1s then given the priesthood and commissioned to teach
his sons of the vision (5:2; compare 8:2-9; 14:7-8; 16:1; chaps. 17-18)
and the contents of the heavenly tablets (5:4).

Likewise, in the Slavonic Enoch (after 70 A.D.), Enoch sleeps on
his bed while he weeps (1:3) and is then visited by two majestic angels
who take him into heaven on the wings of the Spirit (1:4-8; 3:1) where
Enoch is endowed and sees all the contents of the heavens and the
history of the earth (3:2-19:6). Enoch then beholds the throne of God
and glory of his presence (chaps. 20-22). Enoch is commissioned to
write the history of the earth and secrets of the heavens on the heavenly
books (22:11). Finally, Enoch is commissioned to instruct his sons (36:1).

In the Apocalypse of Abraham (a Hebrew work dating after
70 A.D.), Abraham encounters the mighty angel Iaoel, who appears
in brilliant glory. When Abraham hears Iaoel’s voice, he falls to the
ground as one dead. Iaoel strengthens Abraham and lifts him to his
feet (10:1-5). As Abraham offers a sacrifice and ritual prayers, Iaoel
appears, casts Satan out, and Abraham and Iaoel ascend into the heavens
on the wings of the sacrificial dove (13:1-14). As they ascend, Iaoel
explains the vision of Abraham (15:2-17:4). In the highest heaven
Abraham sees the throne—chariot and the glory of God (18:1-14), the
secrets of the universe (19:1-20:7), the heavenly council and chosen spirits
before their birth (21:1-22:5), the history of the world beginning with
Adam and Eve in the garden (23:1-14), a vision of judgment and
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salvation (24:1-31:8) and the mission of Christ (29:3-9). Abraham 1s
then commissioned to preach the contents of his vision to his posterity
(32:1-6).

Finally, in the Ascension of Isaiah (about 150 A.D.), Isaiah
1s overcome by the Holy Spirit as he lies upon a couch and becomes
as one dead (6:10); he is then ‘‘taken up’’ in a vision of the heavens
(6:14) by ‘‘a glorious angel’’ (7:2-3). Isaiah beholds a throne with
angels on the right and on the left (7:14-15; compare 11:32-33).
He is then lifted through the seven heavens by the angel who
interprets their contents to him (7:17-8:28). Isaiah’s angel-guide
gives him a book wherein is written ‘‘the deeds of the children
of Israel’”’ (9:22). In the highest heaven, Isaiah beholds Christ,
who descends through the seven heavens to the earth where he 1s born
of the virgin Mary, put to death, descends to the realm of Sheol, and
sends out his Twelve Apostles before ascending again through the
heavens to be seated on the right hand of God while the Holy Spirit
is seated on the left (9:7-11:33). Isaiah 1s then commanded to return
to his garment of flesh (11:35) where he tells all present of his vision
(11:36-37).

The genre apocalypse influenced early Christianity, where it is
fragmentarily found in the call of Paul (Acts 9:3ff.; 22:6ff.; 26:12ff ;
compare Matt. 24-25, 28) and in the Apocalypse. The genre also
found its way into other early Christian works in, among others, the
Odes of Solomon!” (Ode 36) and the Ascension of Isaiah. The genre,
as distinct from the prophetic commission pattern, may also be
detected 1n numerous classical, rabbinic, Gnostic, and Jewish sources

(see app. 2).
THE ASCENSION OF LEHI

The experience of Leht reported in 1 Nephi 1 compares very
tavorably with the genre apocalypse in general (see app. 1), and with
the literary pattern and the developing history of the call form found
in pseudepigraphic and Old Testament works in particular, as the
following chart demonstrates.

[satah 6  Jeremiah  Ezekiel Lehi

1. Historical Introduction: 6:1a 1:1-3 1:1-3 1:4

2. Divine Confrontation: 6:1b—4 1:4 1:4-26a 1:6

3. Reaction: 6:5 1:28b 1:7

4. Throne-Theophany: 6:2-4 1:20-26a 1:8

5. Commuission: 6:1b, 13b 1:5-7 2:3-5 2:1

6. Protest: 6:11a 1:6

7. Reassurance: 6:6-7 1:8-9 2:1-2 1:10-12
8. Conclusion: 6:11b-13b  1:10 3:11-14  1:20, 2:1
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Lehi, concerned about the wickedness and impending disaster
of Israel, ‘‘prayed to the Lord . .. in behalf of his people’ (1:5),
and ‘‘as he prayed’”’ a ‘‘pillar of tire’” came and dwelt “‘on a
rock before him,’ causing him to ‘‘quake exceedingly’’ (1:6).
Completely overcome by the Spirit, Lehi cast himselt on his bed
(1:7) until he was ‘“‘carried away in a vision’’ (1:8). Lehi was then
lifted into heaven where he thought he saw ‘‘God sitting upon
his throne, surrounded with numberless concourses of angels’
(1:8).

Lehi then saw one descending from the heavenly council who
“gave him a book, and bade him that he should read’ (1:9-11).
The book contained the deeds of the children of Israel (1:13) and
told “‘of the coming of a Messiah, and also the redemption of the
world’”” (1:19). Lehi’s ‘‘soul did rejoice, and his whole heart was
filled’’ as he praised God while reflecting on his vision of the throne
and songs of the angelic hosts (1:14-5). Lehi was then evidently
commissioned to warn his people, but they rejected him and sought
his life (1:19-20). Nevertheless, God had promised protection and
deliverance from those who sought his life (1:20).

The account of Lehi’s throne-theophany and prophetic commission
is very closely related to Ezekiel’s account in the Formgeschichte
or historical development of the literary pattern, but because
Lehi’s account also exhibits elements of the pattern unique to
pseudepigraphic works it must be considered as part of the line
of development inherited from the Hebrew theophany-—commission
pattern quite independent of Ezekiel’s inaugural vision. Both 1 Nephi
and Ezekiel manifest a number of similar formal elements. Among
these are: (1) a historical introduction (1 Ne. 1:4; Ezek. 1:1-3);
(2) a divine confrontation (1 Ne. 1:6; Ezek. 1:4); (3) a throne-theophany
(1 Ne. 1:8; Ezek. 1:26-28); (4) a heavenly book (1 Ne. 1:11-12;
Ezek. 2:8-10); (5) a Qedussa or angelic songs of praise (1 Ne. 1:14;
Ezek. 3:12); (6) a commission of the prophet (1 Ne. 1:18, 2:;
Ezek. 2:2-3); (7) a rejection by his people (1 Ne. 1:19-20; Ezek. 3:8-9);
and (8) reassurance and a promise of deliverance (1 Ne. 1:20;
Ezek. 3:8-9).

Those elements which are unique to the pseudepigrapha and
1 Nephi include: (1) an intercessory prayer (1 Ne. 1:5); (2) revelation
received on the prophet’s bed or couch (1 Ne. 1:7); (3) an ascension
into heaven (1 Ne. 1:8); (4) a vision of one descending from the
heavenly council followed by twelve others (1 Ne. 1:11-13); and
(5) a prophecy of the coming Messiah and redemption of the
world (1 Ne. 1:19). Perhaps a microanalysis of each element in
the pattern will clarify the significance of each in the overall narrative
structure,
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Historical Introduction

1 Nephi 1:4, 6

For it came to pass in the com-
mencement of the first year of the
reign of Zedekiah, king of Judah,
(my father, Lehi, having dwelt at
Jerusalem in all his days); and in
that same year there came many
prophets, prophesying unto the
people that they must repent, or
the great city Jerusalem must be
destroyed. . . . And it came to pass
as he prayed unto the Lord, there

BYU Studies

Ezekiel 1:1-3

Now it came to pass in the thirtieth
year, in the fourth month . . . that
the heavens were opened, and I saw

visions of God. In the fifth day of
the month, which was the fifth year
of king Jehoiachin’s captivity, The
word of the Lord came expressly
unto Ezekiel the priest, the son of

Buzi, in the land of the Chaldeans
by the river Chebar; and the hand
of the Lord was there upon him.

came a pillar of fire and dwelt upon
a rock before him.

The historical introduction fills the double function of establishing
the time and place setting and giving certain biographical information
about the prophet8 Such historical notes were added at the beginning
of the words of numerous Old Testament prophets!® Ezekiel’s historical
prologue gives the date in the first person, a reference to the locality, and
the beginning of an autobiographical note in verse 1. Verse 2 gives a
simple date reference and the reign of the king. Verse 3 mentions the
receiving of the divine word, gives the name and vocation of the prophet,
his father’s name, and the name and place of his work.2° Nephi’s
redaction of Lehi’s account gives a simple time reference and mentions
the reign of the king, the activities of Lehi (Nephi’s father), the places of
those activities, and the receiving of the divine word in the third person.

[saiah’s call begins: “‘In the year that King Uzziah died I saw also
the Lord’” (6:1). What N. Habel said of Isaiah’s historical prologue i1s
equally true of Lehi’s: ‘‘Despite the overwhelming glory of the sacred
locale [the temple], the historical moment 1s just as important to the
prophet’s proclamation. The year was a year of transition, crisis and
import; it was the year of the king’s death.’2! The historical prologue
underscores the significance of the experience’s historical orientation.
According to Zimmerli, ‘‘[In] the dating there 1s expressed unmistakably
the conviction that the word of Yahweh, which was given the prophet
and communicated by him, was not a timeless truth, but represented
a message of God for a particular occasion.’’22 For example, according
to the Slavonic Enoch, Enoch’s ascension purportedly took place at the
first of the year: “‘In the first month, on the assigned day of the first

month, . . . two [angels] appeared to me’’ (2 Enoch 1:2-4 [see note
d of v. 2]). Ezra prefaced his theodicy with, ‘‘In the thirtieth year after
the destruction of our city [Jerusalem], . . . I began to speak anxious

words to the Most High. . . . Then the angel that had been sent to
me . . . answered’’ (4 Ezra 3:1ff.).




The Throne-Theophany

The Intercessory Prayer

1 Nephi 1:4-5 4 Ezra 3:1-3
For it came to pass in the com- In the thirtieth year after the
mencement of the first year of the  destruction of our city, I . . . was in

reign of Zedekiah, king of Judah
... there came many prophets,
prophesying unto the people that
they must repent, or the great city
Jerusalem must be destroyed.
Wherefore it came to pass that my

father, Lehi, as he went forth prayed

Babylon. I was troubled as I lay on
my bed, and my thoughts welled
up in my heart, because I saw the
desolation of Zion and the wealth
of those who lived in Babylon. My
spirit was greatly agitated, and I
began to speak anxious words to
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unto the Lord, yea, even with all his  the Most High.

heart, in behalf of his people.

The intercessory prayer motif is absent from all of the biblical
accounts of the call form (though intercessory prayers are found
elsewhere in the Old Testament outside the context of the prophetic
call). The prayer is also a well-established motif in the pseudepigraphic
accounts.?? In these accounts, the prophet’s prayer is always motivated
by concern for his people. While Lehi is distraught over the wickedness
and impending disaster about to betall Jerusalem, the pseudepigraphic
authors look back to the fall of Jerusalem and mourn Israel’s failure
to heed the Lord’s warnings. God responds to the prayer by sending
an otherworldly mediator and by showing the visionary the history of
the world and eventual eschatological redemption of Israel, granting
solace in the face of disaster. Compare the Greek Baruch and the
Testament of Levi with Lehi’s prayer:

3 Baruch 1:1-3 Test. of Levi 2:3-4, 6 1 Nephi 1:4-6

Woe, now I Baruch
(was) weeping in my
mind and considering
the people and how
King Nebuchadnezzar
was permitted by God
to plunder his city,
saying: ‘‘Lord, why
have you set fire to your
vineyard and laid
it waste?’”” ... And
behold, while 1 was
weeping and saying
such things, I saw an
angel of the Lord.

As I was tending the
flocks . . . a spirit of
understanding from the
Lord came upon me,
and I observed all
human beings making
their way in life deceit-
fully. Sin was erecting
walls and injustice was
ensconced in towers. |
kept grieving over the
race of the sons of men,
and I prayed to the Lord
that I might be deliv-
ered. ... And . . . the
heavens were opened,
and an angel of the
Lord spoke to me: ‘Levi,
Levi, enter!’

There came many pro-
phets, prophesying
unto the people that
they must repent, or
the great city Jerusalem
must be destroyed.
Wherefore it came to
pass that my father,
Lehi, as he went forth
prayed unto the Lozd,
yea, even with all his
heart in behalf of his
people. And 1t came to
pass as he prayed unto
the Lord, there came a
pillar of tire and dwelt
upon a rock before
him; and he saw and
heard much.
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The Divine Confrontation

1 Nepht 1:6-7

There came a pillar of fire and
dwelt upon a rock before him; and
he saw and heard much; and
because of the things which he
saw and heard he did quake and
tremble exceedingly. And it came
to pass that he returned to his own
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Ezekiel 1:4

And as I looked, behold, a storm
wind came from the north, a great
cloud of flashing fire [with bright-
ness around 1t] and out of 1ts midst
[1t shone] as it were the appearance
of electrum [from the midst of the
tire]. (Zimmerl: translation)

house at Jerusalem; and cast

- himself upon his bed, being over-
come with the Spirit and the things
which he had seen.

The pillar of fire appearing upon the rock in Lehi’s account is
reminiscent of the description of the S/ekinah (divine glory) of Yahweh
going before Israel in the exodus and his words to Moses: ‘‘Behold,
[ will stand before thee there upon the rock in Horeb’” (Ex. 17:6). All
of the pseudepigraphic sources note the tiery glory of the mediating
angel who has come to initiate the prophet into the heavenly realm.24
It should also be noted that Lehi saw the pillar of fire “‘as he went
forth,” but was carried away in a vision only after he had returned to
his house in Jerusalem and lay upon his bed. Though the initial
experience 1s temporally distinct from the experience of the ascension,
they are presented as a literary unity. Hence, the concern with presenting
Lehi’s experience in a unified literary pattern is evident.

Reaction

Ezekiel 1:28

And when I saw i1t, I fell upon my
face, and I heard a voice of one that
spake.

1 Nephi1 1:6-7

[And] because of the things which
he saw and heard he did quake and
tremble exceedingly. . . . And he
cast himself upon his bed, being
overcome with the Spirit.

The effect of the divine encounter on the prophet is one of fright,
sleepiness, and loss of consciousness of the earthly realm
simultaneously.?’ For instance, Isaiah was overcome by the glory of his
heavenly vision: ‘“Then said I, Woe 1s me! for I am undone’’ (Isa. 6:5).
As a result of his encounter with the fiery throne—chariot, Ezekiel
fell upon his face (Ezek. 1:28), much as Enoch in the Ethiopic Enoch,
who beheld lightning and fiery cherubim speaking with fiery tongues:
““And as I shook and trembled, I fell upon my face and saw a vision’
(1 Enoch 14:14). A vivid account of the ettects of the divine encounter
1s found 1n the Apocalypse of Abraham where, as a result of Abraham’s
vision of the glorious angel laoel, Abraham said: ‘‘And behold there
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was no breath of man. And my spirit was amazed, and my soul fled
from me. And I became like a stone, and fell face down upon the earth,
for there was no longer strength in me to stand up on the earth”
(Apocalypse of Abraham 10:2). Certainly, the plllar of fire had a
similar effect on Leht, who, overcome by the spirit, ‘‘did quake and
tremble exceedingly’’ insomuch that he “‘cast himself upon his bed”’
(1 Ne. 1:6-7).

One motif that 1s mentioned in pseudepigraphic accounts and in
1 Nephi 1, but absent from biblical calls, is the emphasis on the bed
or couch on which the prophet casts himself to see the vision.?¢ For
instance, in the Ascension of Isaiah, Isaiah is overcome by the spirit
of prophecy and ascends into heaven as he lies upon a couch in the
palace. Ezra reports that his vision occurred ‘‘as I lay on my bed”’
(4 Ezra 3:1), while Enoch reports his vision came as “‘I was in my
house alone. And I lay on my bed, sleeping’’ (2 Enoch 1:2). The bed
or couch was necessary because the prophet entered into a trance
state wherein physical strength and consciousness were lost while a
consciousness of the heavenly realm opened to his gaze. As D. S. Russell
points out:

The vision is said to come before sleep (Dan. 10:9) or during sleep
(2 Baruch 54:1) or after sleep (2 Enoch 1:6). . . . The coming of the
vision puts him into a trance-like state as when he lies on the ground
as one dead, his understanding being confused (2 Esdras 10:30;
Dan. 10:9f.). So overwhelming 1s his experience that he might even
. lose consciousness. . . . The very nature of these experiences suggest
that they are more than literary convention; their very nature argues
strongly that they reflect the actual experiences of the apocalyptic
writers themselves.27

The Ascension

1 Nephi 1:8 1 Enoch 14:8; 71:1

And being thus overcome with the In the vision the winds were

Spirit, he was carried away in a  causing me to fly and rushing me

vision, even that he saw the heavens  high up into heaven. . . . (Thus) it

open. happened after this that my spirit
passed out of sight and ascended
into the heavens. And I saw the
sons of the holy angels.

The ascension of the prophet is absent in the biblical call accounts
but may be represented fragmentarily by the Spirit’s setting Ezekiel
on his feet after he falls to the earth (Ezek. 2:1). The ascent through
the heavens is accomplished by the power of the Spirit, symbolized
in many pseudepigraphic accounts by the wings of the otherworldly
mediator. For example, Enoch was borne on the wings of two angels
who carried him through the several heavens (2 Enoch 3:1);28 Levi
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entered the several heavens through the gates that were open
(Testament of Levi 5:1); Baruch went up as though borne on wings
(3 Baruch 2:2); Abraham ascended on the wings of a sacrificial dove
(Apocalypse of Abraham 15:2-4); and Isaiah was taken up by an angel
(Ascension of Isaiah 7:3).2 The phrase used by Lehi, ‘‘and the
heavens opened,”’ is not found in the Old Testament except for the
historical introduction of Ezekiel’s call (1 Ne. 1:8; Ezek. 1:1).

The Throne-Theophany

1 Nephi 1:8

He saw the heavens open, and he
thought he saw God sitting upon
his throne, surrounded with
numbertless concourses of angels in
the attitude of singing and praising
their God.

Ezekiel 1:1, 26, 28

The heavens were opened, and I
saw the visions of God. . .. And
above the firmament that was over
[the seraphim’s] heads was the
likeness of a throne, as the
appearance of a sapphire stone:

and upon the . . . throne was the
likeness as the appearance of a
man. . . . This was the appearance
of the likeness of the glory of the
Lord.

The presentation of the prophet before the heavenly council was
a momentous experience. Such a scene has an extensive ancient Near
Eastern background.3° The vision of God on his throne was more than
literary convention, however, for there is every indication that the
Hebrew prophets who related their experience of this council felt it
was as much a reality as the existence of Yahweh himself.3! According
to D. S. Russell, “‘In passages like 1 Kings 22:19ff., Job 1:6ff., and
[saiah 6:6ff. God is described as presiding over a council whose
members are there to carry out his will. . . . This council is attended,
however, not only by Gods and angels but also by men, for 1t 1s the
privilege of the truly inspired prophet to stand in its midst and hear
the word of Yahweh.’32 The vision of God’s throne in his heavenly
temple had a great influence on pseudepigraphic literature.3? For
example, 1n the Testament of Levi, Levi reports, ‘‘At this moment the
angel opened for me the gates of heaven and I saw the Holy Most
High sitting on the throne’’ (Testament of Levi 5:1-2). The Apocalypse
of Abraham, undoubtedly influenced by Ezekiel, conjoins the images
of the throne and the chariot: “‘Isaw . . . a chariot with fiery wheels.
Each wheel was full of eyes round about. And above the wheels was
the throne which I had seen’’ (Apocalypse of Abraham 18:12-13).
Enoch beheld a scene very similar to that of Lehi and Alma; he saw
“‘cherubim and seraphim standing all around his throne . . . singing
with gentle voice in front of the face of the Lord (2 Enoch 21:1).
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The Descensus

1 Nephi 1:9-10

And it came to pass that he saw
One descending out of the mudst
of heaven, and he beheld that his
luster was above that of the sun at
noon-day. And he also saw twelve
others following him, and their

Ascension of Isaiah 10:7; 11:22

And I heard the voice of the Most
High, the Father of my Lord, as he
said to my Lord Christ, . .. “‘Go
out and descend through all the
heavens. You shall descend through
the firmament and through that
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world . . . And the angel who led
me said to me: ‘‘Understand,
Isaiah.” And I saw when he sent
out the twelve disciples.

brightness did exceed that of the
stars in the firmament.

The Hebrew symbols employed make clear that the descensus is
a continuation of the vision of the heavenly council. Yahweh 1s typically
envisioned 1n the Old Testament as enthroned amidst the worshiping
host of heaven—the sun, moon, and stars. As Frank Cross demonstrated,
“‘the heavenly bodies, given ‘personality’ in protological fashion, were
conceived as part of the worshiping host of beings about the throne
of Yahweh.’ He pointed out that £okebe boker ‘the morning stars’
in Job 38:7 may be considered in parallel with bene elohim ‘the sons
of God’ (compare Isa. 14:12; Ps. 148:2-3), and the terms s#ba’ or sebot
apply equally to heavenly bodies and the angelic host.34 Thus, the sun
and stars which Lehi beheld in vision proceeded from the heavenly
council and probably foreshadowed Christ and the Twelve Apostles as
in the Ascension of Isaiah, or possibly the chosen one and the twelve
tribes of Israel as in Joseph’s dream (Gen. 37:9). Such a symbolic
vision of the coming Messiah can be found in the Testament of Judah:
““And after this there shall arise for you a Star from Jacob in peace:
And a man shall arise from my posterity like the Sun of righteousness’’
(Testament of Judah 24:1).35> Although the descensus motit is not
essential to the Gaztung of the call narrative, nevertheless, the motif,
as 1t appears in 1 Nephi 1, 1s a logical extension of the throne-
theophany and evidence of the Hebrew influence on Lehi’s account.

The Heavenly Book

1 Nepht 1:11-13

And the first came and stood

before my father, and gave unto
him a book, and bade him that he

should read. And . . . as he read,
he was filled with the Spirit of the
Lord. And he read, saying: Wo, wo,
unto Jerusalem, for I have seen
thine abominations! Yea, and many
things did my father read concern-
ing Jerusalem.

Ezekiel 2:9-10

And when I looked, behold, an
hand was sent unto me; and, lo, a
roll of a book was therein; And he
spread it before me; and 1t was
written within and without: and
there was written therein lamenta-
tions, and mourning, and woe.
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The book given to the prophet by the messenger from the heavenly
council 1s another motif of the call Ga#tung that derives from ancient
Near Eastern origins, a motif that enjoyed widespread popularity.3¢
Georg Widengren, who wrote probably the most extensive study to
date of the heavenly book, states, ‘‘Few religious ideas in the Ancient
Near East have played a more important role than the notion of heavenly
tablets, or the heavenly book. ... One of the most significant
features in history . . . [is] the oft recurring thought that the heavenly
book 1s handed over at the ascension in an interview with a heavenly
being, or the gods or heavenly beings.’37 The idea of the heavenly
book was pivotal in Israel where Moses received the Law on heavenly
tablets from God on Sinat. It may have become associated with the
commission narrative because of the role of fixing the fates on the
divine tables at the Babylonian Akitu festival; but for whatever
reason, the motif became very prominent in the apocalyptic and
pseudepigraphic literature.3® For example, in the Ethiopic Enoch,
Enoch ‘‘looked at the tablet(s) of heaven, read all the writing (on them),
and came to understand everything. I read that book and all the
deeds of humanity and all the children of the flesh upon the earth
for all the generations of the world’’ (1 Enoch 81:2). In the Ascension
of Isaiah, Isatah says, ‘“One of the angels ... showed me (some)
books, but not like the books of this world; and he opened them, and
the books had writing in them. . . . And they were given to me, and
[ read them, and behold the deeds of the children of Israel were
written there’’ (9:21-22). The motif in 1 Nephi matches the ancient
Hebrew call pattern exactly—a book delivered from the heavenly
council which tells of the deeds of the children of Israel and their
impending doom.

The Qedussa

1 Nephi 1:14

When my father had read and seen
many great and marvelous things,
he did exclaim many things unto
the ILord: such as: Great and
marvelous are thy works, O Lord
God Almighty! Thy throne is high
in the heavens, and thy power, and
goodness, and mercy are over all the
inhabitants of the earth: and,
because thou art merciful, thou wilt
not suffer those who come unto
thee that they shall perish!

The Qedussa,? or angelic songs of the heavenly council praising
Yahweh as thrice holy, 1s prominent in the calls of Isaiah (Isa. 6:3) and

1 Enoch 39:6, 10, 12

And in those days my eyes saw the
Elect One of righteousness. . . .
AndIgazed . .. and I blessed and
praised, saying, ‘‘Blessed is he,
and may he be blessed, from the
beginning and forever more.”” . . .
Those who do not slumber but
stand before your glory . . . shall
bless, praise, and extol (you),
saying, ‘Holy, Holy, Holy, Lord of
the Spirits; the spirits fill the
earth.” "’
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Ezekiel (Ezek. 3:12), for they join the council as the emissaries of
Yahweh.4° Lehi also joins the heavenly council in songs of praise. Ezekiel
states that ‘‘the spirit took me up, and I heard behind me a voice
of a great rushing, saying, Blessed be the glory of the Lord from his
place’” (Ezek. 3:12). The seer joining in songs of praise with the
heavenly hosts while raised on high 1s also found in the Apocalypse
of Abraham 17:3-21 where the heavenly mediator teaches the angelic
songs to Abraham: ‘‘Eternal One, Mighty One, Holy El. . . . Sabaoth,
most glorious El, El, El, El, Iacel. . . . You make the light shine before
the morning light upon your creation.”” In 2 Enoch 21:1 (recension J),
Enoch joins the angels who deliver the threefold sanctus: ‘‘Holy,
Holy, Holy, Lord Sabaoth, Heaven and earth are full of his glory.”’
The poet of the odes of Solomon 36 also joins the heavenly choir:
*“The Spirit of the Lord . . . raised me up to heaven; And caused me
to stand on my feet in the Lord’s high place, before his perfection and
his glory, Where I continued praising (him) by the composition of his
odes. . . . I was most praised among the praised.’ The Qedussa
is developed 1n 1 Enoch 39:10-13, a later part of the Book of Enoch
known as the “‘Similitudes’” (dating probably from the first century
A.D.) 1n a mannet similar to Leht’s praise of the Lord.4

The Commeission

1 Nepht 1:18-19 Ezekiel 2:3; 3:1, 4

After the Lord had shown so many  And he said unto me, Son of man,
marvelous things unto my father, I send thee to the children of
Lehi, . . . behold he went forth Israel, ... Sonof man, ... eat this
among the people, and began to  roll, and go speak unto the house
prophesy and to declare unto them  of Israel . . . with my words.
concerning the things which he had

both seen and heard . . . and also

the things which he read in the

book.

The commission element of Lehi’s call has been obscured by
Nephi’s editorial activities. Nevertheless, the motif 1s still evident
from Lehi’s actions following the vision, such as preaching to his
people of the contents of the vision and of the book, and from the
subsequent revelation given to him commending him for having
fulfilled the commission given before that time: ‘‘Blessed art thou
Lehi, because of the things which thou hast done; and because thou
hast been faithful and declared unto this people the things which I
commanded thee’” (1 Ne. 2:1).

The commission was given only to the prophet who had stood in
the heavenly council and heard the words of Yahweh, which the prophet
was commanded to deliver to his people as contained in the heavenly
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book.4? Indeed, the very designation z#b: (the Hebrew word for
““prophet’’) meant literally ‘“‘one who is called’’ and, according to
E. Theodore Mullen, Jr., ‘‘implies the background of the [heavenly]
council, for the prophet was called to proclaim the will of the deity
which issued from the assembly.’’4? For example, when summoned by
the heavenly council, Isaiah responds, ‘‘Here am I; send me’’ (Isa. 6:8).
Then he is commissioned: ‘‘Go, and tell this people, Hear’’ (Isa. 6:9-10).
Similarly, Ezekiel’s commission is to “‘go, get thee unto the house of
[srael’”” and speak the words put into his mouth by Yahweh as
represented by the book Ezekiel had ingested (Ezek. 3:1-4). A similar
motif is found in 4 Ezra, where Ezra reports, ‘“Then I went as he
commanded me, and I gathered all the people together, and said,
‘Hear these words, O Israel’ ... And on the next day, behold, a
voice called me, saying, ‘Ezra, open your mouth and drink what I give
you to drink.” . . . And I took it and drank; and when I had drunk
it, my heart poured forth understanding, and wisdom increased in
my breast, for my spirit retained its memory; and my mouth was
opened, and was no longer closed’’ (4 Ezra 14:27-28, 38, 40-41). The
commission is found in numerous pseudepigraphic narratives.44

The Rerection and Reassurance

Ezekiel 3:7; 2:6
But the house of Israel will not

1 Nephi 1:19-20
And it came to pass that the Jews

did mock him because of the things
which he testified of them; for he
truly testified of their wickedness
and their abominations; . . . And
when the Jews heard these things
they were angry with him; yea, even
as with the prophets of old, whom
they had cast out, and stoned, and
slain; and they also sought his life,
that they might take 1t away. But
behold, I, Nephi, will show unto
you that the tender mercies of the
Lord are over all those whom he
hath chosen, because of their faith,
to make them mighty even unto
the power of deliverance.

hearken unto thee; for they will not
hearken unto me; for all the house
of Israel are impudent and hard-
hearted. . . . And thou, son of
man, be not afraid of them, neither
be afraid of their words, though
briers and thorns be with thee.

Notwithstanding the prophet’s commission, he will be rejected by
his people. This paradox also meets us in Isaiah’s call: “*Hear ye indeed,
but understand not; and see ye indeed, but perceive not. Make the
heart of this people fat, and make their ears heavy, and shut their eyes;
lest they see with their eyes, and hear with their ears, and understand
with their heart’” (Isa. 6:9-10). In a sense, the preaching of the prophet
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is justification for God’s destruction of his people, for they have been
given a chance and rejected it. Both Ezekiel and Isaiah are reminded
of the difficulty and hopelessness of their position, for the people are
hardheaded and stubborn of heart. The rejection by the people prompts
a protest from Isaiah: ‘‘Lord, how long?’’ (Isa. 6:11). The protest is
absent from Ezekiel’s and Leht’s call. As Benjamin J. Hubbard notes,
however,

the two elements appearing with least frequency are the Protest and the
Reaction. However, one or the other of them occurs in seventeen different
(biblical) pericopes out of twenty-seven. Only five commissioning
accounts have both. It appears that there 1s a general tendency to have
the individual respond either to the presence of the commissioner
(Reaction) or to his commission (Protest).43

Since Lehi’s account contains a reaction to the presence of the pillar
of tire, his account would not be expected to also present a protest
to the commission itself. Hence, the absence of a protest in Lehi’s
account actually conforms to the Gartung presented in Hebraic
prophetic call forms. Both Ezekiel and Isaiah are fully prepared for
the failure of their undertaking despite God’s omnipotent help. As
Von Rad notes:

The three visions just considered (in other words, Micaiah
[1 Kings 22:19f.], Isaiah [6] and Ezekiel [1-3]) thus end by indicating
a completely negative result—in no sense will the prophet’s work lead
to deliverance; it will only hasten on the inevitable disaster. The ideas
which the three men each held about the nature of their calling must
have been very much alike: there must have been some kind of common
call experience which put a stamp upon their work from the outset.
Their devastatingly negative outlook on the future of their work, and
the way in which, without any illusions, they faced up to its complete
failure, are again a factor which compels us to look for these prophets
outside the cult.4

Lehi shares this common call experience, for like Ezekiel, he
learns from the heavenly book that whatever his efforts those at
Jerusalem will reject his message and be destroyed (1 Ne. 1:13). As
Walther Zimmerli notes, however, God’s promise of protection in the
face of threatened death and bitter opposition to the prophet is
essential to his call: *‘[Ezekiel] 2:6-7 adds an admonition to fearlessness,
which Jer. 1:8 (17) shows to be an essential part of a call-narrative. .
The element of encouragement and strengthening, which is also found
in a different form in calls of Moses and Gideon, follows naturally
upon the oracle of commissioning.”’47 It is Nephi, the redactor of
Lehi’s call, who reminds us that God ‘‘is mighty even unto the
power of deliverance’’ (1 Ne. 1:20) unto all those who receive the
commission to declare ‘‘unto this people all the things which I
commanded thee’’ (1 Ne. 2:1).
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THE NINETEENTH CENTURY
AND 1 NEPHI

The implications of the theophany-commission pattern for
the origins of the Book of Mormon must be tested against the
Prophet Joseph Smith’s nineteenth-century environment because
the book available to us 1s a product of his revelatory experiences.
To the extent that 1 Nephi is similar to nineteenth-century visions,
its antiquity would have to be demonstrated on other ground:s.
To the extent that 1 Nephi 1 1s unlike nineteenth-century accounts,
however, it becomes reasonable to view this text as an expression of
antiquity.

Joseph Smith was reared in an era of intense apocalyptic fervor
and spiritual experience.4® One of the results of this intense fervor
was the publication of literally hundreds of conversion experiences
and visions of God by Puritan pietists and Quaker disciples.49
Hence, one might expect numerous accounts 1n nineteenth-century
literature resembling the theophany-commission pattern in 1 Nephi.
In point of fact, however, the sole account in the literature of
nineteenth-century America conforming in any significant detail
to the ancient literary pattern uncovered by a thorough, though
perhaps not an exhaustive, search of such visions is the account in
1 Nepht 1.

Neal Lambert and Richard H. Cracroft demonstrated that early
nineteenth-century conversion experiences involving a vision of God
were expressed, almost without exception, 1in a “‘common pattern’’
involving “‘literary, structural and stylistic elements.’’>© Among the
most influential of these accounts (not considered by Lambert and
Cracroft) were the spiritual diary of Indian missionary David Brainerd,
the journals of Anglican evangelist George Whitefield, and the
accounts of Henry Alline, a Methodist.>

These conversion accounts conform to the stages of conversion
standardized 1n the Calvinist theology by learned Puritan theologians:
(1) a recognition of one’s inherently sinful and depraved nature;
(2) a prayer, often in a solitary forest or field, seeking forgiveness
of personal sins; (3) a spiritual experience often described as
an actual or metaphorical vision of Christ; (4) a forgiveness of
sins resulting from Christ’s atonement; and (5) an experience of
intense love and/or transtormation of nature. The accounts of Elder
Jacob Knapp (1808) and Elder Benjamin Putnam (1821) are typical of
early nineteenth-century visions of God expressed in the ubiquitous
pattern:
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Elder Knapp

[t appeared certain that . . . I
should be eternally miserable:;
justice seemed to demand it, and
I could see no possible way of
escape. . . . While I was confessing
my sins, bemoaning my wretched
and undone situation, ... I
instantly had a view of the Lord
Jesus Christ with his arms extended
in an 1nviting posture. . . . The
great cause of my grief seemed to
be gone, and I could think nothing
that could sadden my heart. . . .
Every object that I beheld seemed
to speak forth the praises of

Elder Putnam

I felt myself sinking down into
despair. 1 saw clearly the
righteousness of God 1n sending
me to the lowest hell. At this
moment the earth seemed to open
beneath me, and hell appeared to
be yawning at my reception. . . . |
rose up quickly, turned my eyes
toward heaven and I thought I saw
Jesus descending with his arms
extended for my reception. My soul
leaped within me. . . . All nature
smiled and everything, animate
and inanimate praised God with a
voice (though unheard before) too
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Jehovah, indeed there seemed to be
an universal change.

loud and too plain to misunder-
stand. My soul was wholly absorbed
in loving.

It appears that Joseph Smith used the nineteenth-century
conversion theology to describe his own experiences, just as the classical
Hebrew prophets used literary patterns significant to their culture to
express their experiences. Joseph’s 1832 account of the First Vision
conforms to this pattern precisely, emphasizing a vision ot Christ the
Lord and referring to the atonement and forgiveness of his sins:

From the age of twelve years to fifteen ... my mind became

exceedingly distressed for I became convicted of my sins. . . . I felt to
mourn for my own Sins and for the Sins of the world . . . therefore I
cried unto the Lord for mercy . . . and while in the attitude of calling

upon the Lord in the 16th year of age a pillar of light above the
brightness of the Sun at noon-day came down from above and rested
upon me and I was filld with the Spirit of God and the Lord opened
the heavens upon me and I saw the Lord and he spake unto me saying
Joseph my son thy Sins are forgiven thee . . . my soul was filled with
love . . . for many days.52

While Joseph Smith’s own vision is expressed in terms conforming
to the nineteenth-century vision model, Leht’s vision is not. Noze of the
nineteenth-century conversion accounts are pretaced by a literary
prologue, refer to a prior divine confrontation, include a vision of the
descensus, a prophetic commission, Qedussa, or a narrative conclusion
as found in Lehi’s account. Some elements are superficially similar.
For example, the prayers in the nineteenth-century accounts are
concerned with individual sins; the prayers in 1 Nepht and the
pseudepigrapha are concerned with the destruction of Israel in the
sixth century BC. The visions of God in nineteenth-century literature
do not mention the council in heaven, nor do they employ any uniquely
Hebrew symbolism in relation to the council. Two nineteenth-century
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accounts mention an ascension to the throne of God of some element
in the vision, but not an ascension of the prophet himself.>> The
accounts of Jacob Young (1857) and Orange Scott (1829) mention 4
book in heaven, but this book is the Book of Life, in which the names
of the elect are inscribed, rather than a book telling of the world’s
history. In sum, none of the nineteenth-century accounts conform to
the throne-theophany and commission pattern found in the ancient
works and 1 Nephi 1.

Five nineteenth-century accounts contain the formulaic language
found in 1 Nephi: ‘I thought I saw’’ or ‘“Methought I saw’’ (compare
Alma 36:22).54 This language may express the tentative language
common to Hebraic descriptions of divine glory or may be a nineteenth-
century mode of expression.’> It should be noted that the doctrines
expressed 1n Lehi’s account seem to be more archaic than those elsewhere
in the Book of Mormon. Lehi refers to the coming Deliverer as ‘‘the
Messiah’’ rather than the more specific Christian terms of “‘Son of God’’
or ‘‘Christ.’5¢ Lehi refers to the redemption of the world rather than
to the more specific ‘‘resurrection’’ and refers to the throne of God,
rather than the throne of God and the Lamb.

[t may appear that any person who had read Ezekiel could faithfully
reproduce the theophany-commission pattern as it appears in 1 Nephi.
However, a number of significant differences exist between the
two accounts which suggest that the similarity of 1 Nephi to Ezekiel
consists of dependence on a call Garttung common to both rather
than the mere duplicating of Ezekiel by a later author. First, Leht’s
account in 1 Nephi is singularly lacking in the Babylonian symbolism
so prominent in Ezekiel’s account, while at the same time manifesting
a peculiarly Hebrew symbolism in relation to the heavenly council
that 1s lacking in Ezekiel’s account. Second, the chariot motif that
dominates Ezekiel’s theophany i1s completely absent from Lehi’s
account. Third, Lehi’s call pattern includes elements such as the
intercessory prayer, ascension, and bed motifs which do not appear in
Ezekiel but are likely a development from Old Testament call forms,
judged by their presence in the pseudepigrapha. Thus, the similarity
between Lehi’s and Ezekiel’s commission may be best explained in
terms of their common experience of a theophany which is expressed
in terms of a common literary pattern with minimal actual dependence
of the author of Lehi’s account on Ezekiel.

Hence, anyone who would argue that Leht’s account originated
with Joseph Smith in 1830 must be prepared to explain the following
details: First, the call form does not appear in nineteenth-century
literature. Second, the author of 1 Nephi 1 was apparently aware
of the significance of the call narrative anciently, as evidenced by
its placement at the beginning of the book. Third, the author of
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1 Nephi 1 evidently had literary or oral access to an ancient call
pattern or Gattung, evidenced by the combination and comparison
of essential motifs, formulaic language, and the completeness of the
throne-theophany and commission pattern. Fourth, while the theophany
and commission pattern may be detected in part in the Bible if a
scholarly synthesis is superimposed upon its texts, it is by no means
obvious. Further, it appears that the call form as it is presented in the
Book of Mormon evidences at least some awareness of the apocalyptic
expansion of that form as is evidenced by its presence in the later
pseudepigrapha. If the scholars of Joseph Smith’s own day were
ignorant of the call form, what are the chances that he could have
detected the essential pattern, 1solated and deleted all Babylonian
influences, and included in his version elements that were present
only in the yet unknown pseudepigrapha?

CONCLUSION

First Nephi fits better into its claimed historical matrix of
preexilic Israel than into a nineteenth-century setting. The form-critical
method provides a critical control to explain why there are close parallels
between Old Testament call accounts, the pseudepigrapha, and
1 Nephi 1, and the significance of such parallels. The similarities
between the call form as represented in Ezekiel and in 1 Nephi 1
may indicate a similar time period of composition. Those elements
common to the pseudepigrapha and 1 Nephi 1 may indicate an
awareness of a growing literary tradition that flourished in later Judaism
but which was originally dependent upon the Hebraic prophetic
tradition. The Hebraic prophetic call form has been appropriated and
expanded in apocalyptic visions found in pseudepigraphic works.

Any study of the antiquity of the Book of Mormon is severely
hampered because its ancient source is unavailable. Hence, forms that
are language-dependent are not detectable in 1 Nephi 1, with the
. possible exceptions of the phrases ‘‘the heavens opened’ (1 Ne. 1:8;
Ezek. 1:1) and ‘‘in the year of the king’’ (1 Ne. 1:4; Ezek. 1:2) found
in the literary prologue. The possibility that the Book of Mormon
derives from an ancient source, however, must be considered in light
of some features better explained in terms of ancient Israel than
nineteenth-century America.
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PARADIGM OF THE (GENRE ‘‘APOCALYPSE’’

Adapted from John C. Collins, “‘Introduction: Towards the Morphology of a Genre,”’
Semeia 14 (1979): 1-20. Collins writes: ‘‘Apocalypse may be defined as a genre of
revelatory literature with a narrative framework, in which a revelation 1s mediated by
an otherworldly being to a human recipient, disclosing a transcendent reality which
is both temporal, insofar as it envisages eschatological salvation, and spatial, insofar
as it involves another supernatural world’ (9).

Manner of Revelation

1

L1
1.1.1
1.1.2
1.1.3
1.2

1.2.1
1.2.2

1.3

1.4

2.1

2.2

3.2

3.3

3.4

Mediium by which revelation is communicated:

Visual revelation may consist of

Visions, where the content of the revelation is seen, or

Epiphanies, where the appearance of the heavenly mediator 1s described, or
Theophanies, where the appearance of God on his throne or chariot 1s described.

Audlitory revelation usually clarifies the visual, Epiphanies are always followed by auditory
revelation, in the form of

Discourse, uninterrupted speech by the mediator, or

Dialogue, where there is conversation between the mediator and recipient and/or
questions by the human recipient of the heavenly mediator.

Otherworldly Journey, when the visionary travels through the heavens, hell, or remote
regions beyond the normally accessible world. Revelation in the course of a journey is
usually predominantly visual.

Heavenly Book(s), when the revelation is contained at least in part in a written
document, usually a heavenly book.

An Otherworldly Mediator communicates the revelation. Often the mediation consists
of interpreting a vision but it can also take the form of direct speech or simply of guiding
the recipient and directing his attention to the revelation. The mediator 1s most often
an angel, or in some Christian texts, Christ.

Divine Encounter, the initial encounter of the recipient with a divine being of fiery
glory prior to a theophany.

The Human Recipient:

Pseudonymuity: The recipient is usually identified as a venerable figure from the past.
A few Christian apocalypses are not pseudonymous. Parts of the biblical texts remain
In question.

Intercessory Prayer, the prayer of the recipient on behalf of others which results in divine
disclosure and revelation.

Disposition of the Recipient notes the circumstances and emotional state 1n which the
revelation 1s received.

The Reaction of the Recipient usually describes the overpowering awe and/or perplexity
of the recipient confronted with the revelation.

Ascension, the lifting aloft of the human recipient into a heavenly realm, usually lifted
up by the winds or on wings of birds.
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Content: Temporal Axis

5
5.1
5.2

6
6.1
6.2

6.3

7
7.1
7.2
8

8.1
8.2
8.3

9

9.1
9.2
9.3

Protology: Matters which deal with the beginning of history and prehistory.
Cosmogony, creation and origin of the world.

Primordial Events, events which have paradigmatic significance for the remainder of
history (for example, the sin of Adam).

History:
Recollection of Past, explicit recognition of past events, or

Historical Prologue, usually a literary introduction indicating the year and place of the
revelation, or

Ex Eventu Prophecy where past history is disguised as future and so associated with
the eschatological prophecies—prophecy.

Eschatological Crisis. This may take the form of

Persecution of the recipient for preaching of his revelation, and/or

Other Eschatological Upheavals which disturb the order of nature or history.
Eschatological Judgment and/ot Destruction. This comes upon

The Wicked, brought about by divine intervention.

The World, that is, the natural elements.

Otherworldly Beings, for example, the forces of Satan or Belial, or fallen angels, or the
Watchers.

Eschatological Salvation, may involve
Cosmic Transformation, where the entire world is redeemed or renewed, or
Resurrection, 1n bodily form, or

Other Forms of Afterlife, for example, exaltation to heaven with angels or delivery to
an intermediate state of rest.

Content: Spatial Axis

10
10.1

10.2

Otherworldly Elements:

Otherworldly Regions are described especially in the otherworldly journeys, but also
in lists of revealed things or in contexts of theophanies in the heavenly temple.

Otherworldly Beings, angelic or demonic.

Concluding Elements

11
11.1

11.2

12
13

Prophetic Call, the recipient’s initial call to represent Deity.

Commission, the call and response of the recipient to the heavenly council to go forth
and publish the divine will.

Instructions to Recipient, tell the recipient to either publish his revelation or conceal
it, also to inform him of his field of labor.

Rejection, the refusal of the people to heed the prophet’s message.

Narrative Conclusion. This may describe the awakening or return to earth of the
recipient, the departure of the revealer or the consequent actions of the recipient.
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Apocalyptic Works 250 B.C.E-250 C.E.

Jewish

Daniel

I Enoch 1-36

Animal Apocalypse
Apocalypse of Weeks
Similitudes of Enoch

4 Ezra

2 Baruch (Syrac)

3 Baruch (Greek)
Apocalypse of Abraham
Heavenly Luminaries

2 Enoch

Testament of Levi
Testament of Abraham
Apocalypse of Zephaniah

Christian

Jacob’s Ladder

Revelation

Apocalypse of Peter

Shepherd of Hermas

Apocalypse of Elchasai

Apocalypse of St. John
Theologian

Testament of the Lord

5 Ezra

Testament of Isaac

Testament of Jacob

Questions of Bartholomew

Book of Resurrection of Jesus
Christ by Bartholomew the
Apostle 8b-14b, 17b-19b

Ascension of Isaiah

Apocalypse of Paul

Apocalypse of Ezra

Apocalypse of the Virgin

Apocalypse of Zosimus

Apocalypse of Holy Mother of
God

Concerning the Punishments

Apocalypse of James, Brother
of Jesus

Mysteries of St. John the
Apostle and the Holy
Virgin

Apocalypse of Sedrach

Mark 13

Christian—Continued

Sibylline Oracles

6 Ezra

Apocalypse of Elijah
Apocalypse of Thomas
Testament of Adam
Didache 16

Grostic

Apocalypse of Adam

The Allogenes CG X1, 3

Melchizedek CG IX, 1

Sophia of Jesus Christ CG I1I,
4; BG 8502

Apoctyphon of John CG I, 1;
I[II, 1; IV, 1: BG 8502

Gospel of Mary BG 8502

Hypostasis of the Archons CG
I, 4

First Apocalypse of James CG,
V, 3

Apocalypse of Peter CG VII, 3

Letter of Peter to Philip CG
Vill, 2

Hypsiphrone CG XI, 4

Pistis Sophia

Paraphrase of Shem CG VII, 1

Zostrianos CG VIII, 1

Apocalypse of Paul CG V, 2

Thomas the Contender CG 11,
7

Dialogue of the Savior CG 111,
D,

I Book of Jeu

II Book of Jeu

The Thunder, Perfect Mind,
CG VI, 2

Trimorphic Protennoia CG
XIII, 1

Second Treatise of the Great
Seth CG VII, 2

Concept of our Great Power,
CG VL, 4

Apocryphon of James CG1, 2

Three Steles of Seth CG VII, 5

Acts of Peter and 12 Apostles
CG VI, 1

Rabbinic

Hekalot Rabbatt

Merkaba Rabba

Sefer Hekalot (3 Enoch)

Apocalypse of Elijah (Hebrew)

Chronicles of Jerahmeel

Revelation of Joshua ben Levi

Ascension of Moses

Visions of Ezekiel

Hekalot Zuttarti

Shiur Qoma

Ma'‘aseh Merkaba

Tractate Hekalot

Tosepta to the Targum of
Ezekiel |

Sefer Ha-Razim

Assumption of Moses

Revelation of Moses

Classical

The Poimandres

Parmenides

Plato, Republic 614b-621b

Heraclides Ponticus

Cicero, Somnium Scipionis

Seneca, Ad Marciam de
Consolatione

Plutarch, De genio Socratis

Plutarch, De sera numinis
vindicta

Lucian, Icaromenippus

Homer, Odyssey XI

Virgil, Aeneid VI

Lucian, Nekyomanteia and
Kataplous

Euhemerus, Hiera Anagraphe

Plato, Axiochus

Plutarch, De facie in orbe
lunae

The Demotic Chronicle

The Lamb to Bocchoris

The Asclepius “‘Apocalypse’’

Asclepius, 1-41

The Kore Kosmou

Orpheus, Hieroi Logoi

Lycophron, Alexandra

For codices labeled CG and BG, see James M. Robinson, ed., The Nag Hammadi Library,
(San Francisco: Harper and Row, 1981), v—xv.

This appendix was adapted from the index in Semezz 14 (1979): 219-21. This issue of Semeia
includes discussions and bibliographies of these and other apocalyptic works.
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Jewish Apocalypses
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8.2  of world X |x|x X :.73_51
4.3  of heavenly beings x |x|x|x|x X |x |x x | .57
9.1  Cosmic Transformation x* X [X | x| x [x|x [xF[x [x¥[x [x]| .71
9.2.1 Resurrection X |x | x X* x | .29
9.2.2  Other types of afterlife X [x®|x | x| x|x|x|x X [x*¥|x [ x 1
Spatial Axis
10.1 Otherworldly Regions X x|x|x|x|x|x|x|x|x|[x|x X |x|x :_E_B
10.2  Otherworldly Eﬂing& X [x|x|x{x|x|x|x{x|[x]x]x[x|x]|x]x|x]1
Concluding Elements
11.1 Commission X | X X* X | x X X x | x| .57
11.2  Instruction to Recipient X x|x]x X | x X x| X x| x| .65
12 Rejection _ x | x [x]x X x | x x | .47
13 Narrative Conclusion X X[x|x]x]x|x X | x X x| .65
Percentage of Total A45|.58[.45].731.45].52|.70|.85[.45.79L73.70L73136[36L61].79

Adapted from John J. Collins, “'The Jewish Apocalypses,” Semeezz 14 (1979): 28.
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NOTES

IHugh Nibley, ‘“To Open the Last Dispensation,”’ in Nibley on the Timely and the Timeless, ed.
Truman G. Madsen (Provo: Religious Studies Center, Brigham Young University, 1978), 4.

?Norman Habel, ‘“The Form and Significance of the Call Narratives,” Zeitschrift fiir die Alttestamentliche
Wissenschaft 77 (December 1965): 323: *“The goal of the prophetic formulation of the call in this Gartung 1s 1o
announce publicly that Yahweh commissioned the prophet in question as His representative.”’ The German
school of form criticism has produced a number of studies defining literary genre and patterns associated with
prophetic calls. See especially Walther Zimmerli, ‘‘Form-und Traditionsgeschichte der prophetischen
Berufungserzahlungen,’”” in Ezechiel, 2 vols. (Neukirchen: Neukirchener Verlag, 1955), 1:14-25. I will refer
to the now available English translation of this work: Ezeéie/, trans. Ronald Clements, 2 vols. (Philadelphia:
Fortress Press, 1979). All notes are from the first volume of this work. See also Georg Fohrer, ‘'Die Gattung
der Berichte tiber symbolische Handlungen der Propheten,’ Zetschrift fiir die alttestamentiiche Wissenschaft
64, no. 1 (1952): 101-20; ‘‘Die Hauptprobleme des Biiches Ezechiel,’ Beibefte zur Zeitschrift fiir die
alttestamentliche Wissenschaft 72 (1967): 65-80; Ernst Kutsch, ‘‘Gideons Berufung und Altarbau Jdc. 6, 11-24,”
Theologische Literaturzeitung 2 (February 1956): 75-83; Hans Walter Wolff, ‘‘Erkenntnis Gottes im Alten
Testament—Hauptprobleme alttestamentlicher Prophetie,’ Ewvangelische Theologie 15 (1955): 446-68;
Friedrich Horst, ‘‘Die Visionsschilderungen der alttestamentlichen Propheten,” Evangelische Theologie 20
(1960): 193-205; Wolfgang Richter, Die sogenannten vorprophetischen Berufungsberichte (Gottingen:
Vandenhoeck and Ruprecht, 1970); J. Kenneth Kuntz, The Self Revelation of God (Philadelphia: Fortress Press,
1967), 45-168. Form criticism is the 1solation, analysis, and interpretation of oral or literary forms underlying
written texts. Form criticism 1s based on the assumption that the structure and language of written texts often
reflect ritual and literary patterns. Hence, form-critical investigation attempts to discover the original oral,
ritual, and literary sources underlying the written narrative by reconstructing the pattern common to the sources.
Because literary genre inevitably reflects the socio-cultural and historic origins of the work in question, form
criticism is a useful tool in determining the place, time, and purpose of composition of a work. See, generally,
John H. Hayes, O/d Iestament Form Criticism (San Antonio, Tex.: Trinity University Press, 1974).

3Edward T. Jones, ‘A Comparative Study of Ascension Motifs in World Religions,”” in Deity and Death,
ed. Spencer J. Palmer (Provo: Religious Studies Center, Brigham Young University, 1978), 81; see also
Francis T. Fallon, The Enthronement of Sabaoth: Jewish Elements in Gnostic Creation Myths, in Nag
Hammadi Studies 10 (Leiden: E. J. Brll, 1978), 38-67. |

ilvan Engnell, The Call of Isaiabh (Uppsala: A-B Ludequistska, 1949), 30-33; The Interpreter’s Bible
(New York: Abingdon Press, 1956), 5:204-7, 7:46~47; Aubrey R. Johnson, Sacra/ Kingshsp in Ancient Israel
(Cardiff: University of Wales Press, 1967), 64.

sZimmerli, Ezekie/ 1:16-21; Habel, *‘Signiticance of the Call Narratives,” 297-309; Matthew Black, “‘The
Throne-Theophany Propheuc Commission and the Son of Man,”’ in Jews, Greeks and Christians: Religious Cultures
in Late Antiguity, ed. Robert Hammerton-Kelly and Robert Scroggs (Leiden: E. J. Brill, 1976), 57-73. It should
be noted that Black’s purpose is not to delineate the prophetic call form, but to date the Son of Man doctrine.

6Klaus Baltzer, *‘Considerations Regarding the Office and Calling of the Prophet,”” Harvard Theological
Review 61 (October 1968): 568.

Ibid., 568; see also Habel, “‘Significance of the Call Narratives,’ 297.

sBaltzer, ‘‘Office and Calling of the Prophet,”" 568.

9Gerhard Von Rad, The Message of the Propheis (New York: Harper and Row, 1967), 33-34.

10Black, ‘“The Son of Man,” 58ff.; see also Zimmerli, Ezekze/ 1:97-110.

UBlack, ‘‘The Son of Man,’ 59.

12Von Rad, Message of the Prophets, 43.

13Benjamin Jerome Hubbard, The Matthean Redaction of a Primitive Apostolic Commissioning: An
Exegesis of Matthew 28:16-20 (Missoula, Mont.: Society of Biblical Literature and Scholar’s Press, 1974),
25-67. The auditory form of prophetic call i1s also found at Gen. 11:28-30, 12:1-4a, 15:1-6, 17:1-14, 24:1-9,
26:23-25, 28:10-22, 35:9-15, 41:37-45, 46:1-5a; Ex. 3:1-4:16, 6:2-13, 7:1-6; Num. 22:22-35; Deut. 31:14-31;
Josh. 1:1-11; Judg. 4:4-10, 6:11-24; 1 Sam. 3:1-4:1a; 1 Kgs. 19:1-19a; Isa. 49:1-6; 1 Chr. 22:1-16; Ezra 1:1-5.

4John J. Collins, ‘‘Toward the Morphology of a Genre," Semewz 14 (1979): 9. Unul recently the genre
apocalypse was thought to be a rather late development coming well after the Babylonian captivity. In recent
years, however, the genre is recognized to have developed from and concurrently with the prophetic tradition.
See Paul D. Hanson, ‘‘Jewish Apocalyptic against Its Near Eastern Background, ' Revue Bibiigue 78 (January
1971): 31-58; Frank Moore Cross, Canaanite Myth and Hebrew Epic (Cambridge: Harvard University Press,
1973), 326-46.

15The Old Testament Pseudepigrapha, ed. James H. Charlesworth, 2 vols. (Garden City, N'Y.: Doubleday,
1983), 1:42. Translations of pseudepigraphic texts will be from this work unless otherwise indicated.

16Gershon G. Scholem, Maror Trends in Jewssh Mysticismn, 3d ed. rev. (New York: Schocken Books, 1961),
46, 184; David Suter, Tradition and Composition tn the Parables of Enoch (Missoula, Mont.: Scholar’s Press,
1979), 16; Ephraim Isaac, *‘1 (Ethiopic Apocalypse of) Enoch (Second Century B.C.—First Century A.D.),”
in Charlesworth, The O/d Iestament Pseudepigrapha 1:6-7.

i"James Rendel Harris, Odes and Psalms of Solomon (Cambridge: Cambridge University Press, 1909).
The poet of the Odes, like the singer of the Thanksgiving Hymns at Qumran, is caught up to God’s presence
and joins the heavenly choir in praising God.
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8Zimmerli, Ezekiel 1:101.

"Hosea 1:1; Joel 1:1; Micah 1:1; Zeph. 1:1; Jer. 1:1-4.

20Zimmertli, Ezekie/ 1:100-101.

21Habel, *‘Significance of the Call Narrative,” 310.

27immerli, Ezekzel 1:113.

23In the Apocalypse of Abraham, Abraham’s vision is stimulated by a liturgical prayer offered over
a sacrifice (chap. 9ff.). In 1 Enoch, Enoch says, ‘'] wrote down your prayers—so it appeared in vision—for
your prayers will not be heard throughout all the days of eternity. . . . And your petitions on their behalf
will not be heard—neither will those on your own behalf (which you offer) weeping (and) praying’’
(1 Enoch 14:4, 7). The Greek Apocalypse of Ezra also begins with a prayer to which an angel answers:
*‘It came to pass in the thirtieth year on the twenty-second of the month, I was in my house and I cried out,
saying to the Most High, ‘Lord, grant (me) glory so that I may see your mysteries. When night fell the angel
Michael, the archangel, came’ (1:1-3). Louss E Hartman and Alexander Dilella see a liturgical background
to prayers used in the Book of Daniel and the pseudepigrapha (The Book of Daniel, Anchor Bible Series
[New York: Doubleday, 1978], 248).

24]n 2 Enoch the heavenly messengers are described as follows: ‘“Their faces were like the shining sun;
their eyes were like burning lamps; from their mouths fire was coming forth; their clothing was various
singing; their wings were mote glistering than gold; their hands were whiter than snow’” (2 Enoch 1:5,
recension J). Compare 1 Enoch 14:9-12. The Apocalypse of Abraham describes the mediating angel Iaoel:
*“The appearance of his body was like sapphire, and the look of his countenance like chrysolite, and hair of
his head like snow, and the turban upon his head like the appearance of a rainbow and clothing of his garments
like purple.”” See pt. 2 of chap. 10 of George Herbert Box, The Apocalypse of Abraham (London: Society
for Promotion of Christian Knowledge, 1919).

25]n the Ascension of Isaiah, Isaiah seats himself upon a couch in the palace, ‘‘and while he was speaking
with the Holy Spirit . . . he became silent, and his mind was taken up from him, and he did not see the
men who were standing before him'’ (6:2ff.). In 2 Enoch, Enoch reports, “‘And I lay on my bed, sleeping.
And, while I slept, a great distress entered my heart, and I was weeping with my eyes in a dream. And 1
could not figure out what this distress might be, nor what might be happening to me’’ (1:2-3, recension J).
In the Testament of Levi, after Levi’'s prayer, ‘‘Then sleep fell upon me, and I beheld an high mountain,
and I was on it. And behold, the heavens were opened, and an angel of the Lord spoke to me: ‘Levi, Levi,
enter!” '’ (1:5-6). Compare 1 Nephi 11:1: “‘As I sat pondering 1n mine heart I was caught away in the Spirit
of the Lord, yea, into an exceedingly high mountain, which I never had before seen, and upon which I never had
before set my foot. And the Spirit said unto me: Behold, what desirest thou?"’ (see also Ether 3:6-8). Von Rad
notes, however, that this psychological effect of the vision is not unique to the call account because it 1s also
found in secondary visions not involving a prophetic commission (see Von Rad, Message of the Prophets, 40).

26See Ascension of Isaiah 6:1-3. The bed or couch motif is not found in the context of call accounts in
the Old Testament, but such a bed supporting the visionary recipient may be found in Dan. 2:28-29, 4:5-15,
7:1; 1 Sam. 3.

21David Syme Russell, The Method and Message of Jewish Apocalyptic (Philadelphia: Westminster Press,
1964), 165-66.

28'‘And it came about, when I had spoken to my sons, those men called me. And they took me up onto
their wings, and carried me up to the first heaven’” (1 Enoch 3:1, recension J).

29The raising onto a different dimension of experience was thought to be quite literal by the pseudepigraphic
authors. For ancient Jews there was a plurality of heavens. God dwelt in the highest. For many, there were
seven heavens, derived from Babylonian cosmology. The belief in seven heavens is found in late 1 Enoch,
2 Enoch, Apocalypse of Abraham, Testament of Levi (Text ‘‘B’’"), and the Talmudic treatise Chagigah 12b.
The emphasis on a plurality of heavens is also found in the Old Testament (Deut. 10:14; 1 Kgs. 8:27;
Ps. 148:4). The emphasis in early 1 Enoch, the Testament of Levi, and early Christian sources, however, was
upon three heavens. See Marius DeJonge, The Testament of the Twelve Patriarchs (Assen, Netherlands: N.p.,
1953), 46; Andrew T. Lincoln, ‘‘Paul the Visionary,' New Iestament Studres 25 (1979): 212-18.

%Hanson, ‘‘Jewish Apocalyptic,” 31-58; Julian Morgenstern, ‘“The Gates of Righteousness,’ Hebrew
Union College Annual 6 (1929); Samuel Henry Hooke, The Origins of Early Semitic Ritual (London: British
Academy, 1938); Frederick James Hollis, ‘“The Sun-Cult and the Temple at Jerusalem,” in My#4 and Ritual,
ed. Samuel Henry Hooke (London: Oxford University Press, 1933); Aubrey R. Johnson, “*‘Hebrew Conception
of Kingship,” in My##, Ritual and Kingship (London: Oxford University Press, 1958), 228ff.; Ferdinand Dexinger,
Sturz der Géttersohne; oder, Engel vor der Smiflut? (Vienna: Verlag Herder, 1966), 33-60; E. Theodore Mullen,
The Assembly of the Gods, Harvard Semitic Monograph (Chico, Calif.: Scholar’s Press, 1980).

31H, Wheeler Robinson, ““The Council of Yahweh,' Journal of Theological Studies 45 (1944): 151-57;
Frank Moore Cross, ‘‘The Council of Yahweh in Second Isaiah,”’ The Heavenly Counci! in Isaiah XL.13-21
(London: Cambridge University Press, 1971), 49-53; Hugh Nibley, ‘‘The Expanding Gospel,’ in Nibley on the
Timely and the Timeless, 22—-41. The statement that the heavens opened is found only in Ezekiel 11 in the
Old Testament, but occurs many times in 1 Nephi and elsewhere in the Book of Mormon (see 1 Ne. 1:8;
11:14, 27, 30; 12:6; Hel. 5:48; 3 Ne. 17:24; 28:13). This phraseology exerted a great influence in the
pseudepigraphic genre, evidenced in the Syriac Apocalypse of Baruch 22:1; Testament of Levi 2:6, 5:1, 18:6;
Testament of Judah 24:2; 3 Maccabees 6:18.

32Russell, Message and Method, 168.



04 BYU Studies

B3Mullen, Assembly of the Gods, 156-68, 274-78. The vision of God on his throne attended by the
heavenly council is found in 1 Enoch no less than five times: 14:18-22; 47:1-3 (Enoch ‘‘saw him—the
Antecedent of Time, while he was sitting upon the throne of his glory, and the books of the living ones were
open before him. And all his power in heaven above and his escorts stood before him'"); 60:1-3; 71:5-14;
90:20-37; 102:3. The scene in the Ascension of Isaiah (11:32-33) of Christ on the right hand and the Holy
Spirit on the left hand of the Father demonstrates a well developed tri-theism wherein the Son was subordinate
to the Father, and the Spirit to the Son. See Robert Henry Charles, The Ascension of Isaiah (London: Adam
and Black, 1900), p. /£ *‘I saw Him sit down on the right hand of that Great Glory whose glory I told you
that I could not behold. And also the angel of the Holy Spirit I saw sitting on His left.”

*Cross, Canaanite Myth, 274, n. 1; compare Mullen, Assembly of the Gods, 195-97, 217-19.

35Compare Hugh Nibley, Since Cumorab (Salt Lake City: Deseret Book Co., 1973), 172-73. ‘‘And then
the Lord will raise up a new priest to whom all the words of the Lord will be revealed. He shall effect the
judgment of truth over the earth for many days. And his star shall rise in heaven like a king; kindling the
light of knowledge as day is illumined by the sun. And he shall be extolled by the whole inhabited world"’
(Testament of Levi 18:2-3). ‘‘The stars shone in their watches, and were glad. . . . They shone with gladness
for him who made them'’ (Baruch 3:34).

36Georg Widengren, The Ascension of the Apostle and the Heavenly Book, 7 (Uppsala: Acta Universitatis
Upsaliensis, 1950), 22-39; Russell, Message and Method, 108: ‘‘The apocalyptic writers indicate that these
divine revelations—disclosed in direct visions by angelic mediation or the heavenly tables—were written down
by ancient seers and preserved in their sacred books. Like the heavenly tablets themselves, the books revealed
not only what had been, but also what would be and related the whole purpose of God for the universe from
creation to the end-time. They had been hidden away for many generations and handed down in a long line
of secret tradition, faithfully preserved until the ‘last days,’ these boaks are now being revealed to the faithful
people of God."”

37Ibid., 7.

38[n Jubilees 32:21-22, from Bethel, Jacob ‘‘saw in a vision of the night, and behold an angel was
descending from heaven, and there were seven tablets in his hands. And he gave (them) to Jacob, and he
read them, and he knew everything which was written in them, which would happen to him and to his sons
during all the ages.” Ezra dictated many books concerning the earth’s past and future at the behest of an
angel (4 Ezra 14). Levi read tables which told what would befall Israel (Testament of Levi 5:4).

39*‘Holy, holy, holy is the Lord of hosts: the whole earth is full of his glory’’ (Isa. 6:3). *“Then the spirit
took me up, and I heard behind me a voice of a great rushing, saying, Blessed be the glory of the Lord from
his place’’ (Ezek. 3:12). See Simeon Singer, The Authorised Datly Prayer Book (London: Eyre and Spottiswoode,
1929), 39; and Suter, Tradition and Composition, 18-19.

oMullen, Assembly of the Gods, 209-26.

41Chapter 39 of the Similitudes is a commentary on Enoch’s throne-vision and commission in 1 Enoch 14-16.
The Qedussa in 1 Enoch 39 has six elements in common with 1 Ne. 1:14: (1) the pause in 1 Enoch 39:10a
(“‘And [ gazed at that place [under his wings], and I blessed and praised’’) 1s nearly identical to Nephi's
pause (‘And it came to pass that when my father had read and seen many great and marvelous things, he
did exclaim many things unto the Lord’"); (2) the praise of the might and attributes of God in 1 Enoch 39:11
corresponds with the praise of God's power and goodness in 1 Ne. 1:14; (3) Enoch’s ecstatic utterances at
seeing God’s abode in the high heavens in 1 Enoch 39:3-8 are similar to Lehi's exclamation of praise to God
immediately subsequent to seeing his throne ‘‘high in the heavens'’; (4) the seers praise God 1n both 1 Enoch
39:11 and 1 Ne. 1:14; (5) God’s sovereignty over the whole earth is recognized in both 1 Enoch 39:12 (“‘Holy,
Holy, Holy, Lord of the Spirits; the spirits fill the earth,”” dependent on Isa. 6:3) and 1 Ne. 1:14 (*‘Great and
marvelous are thy works, O Lord God Almighty! . . . And thy power, and goodness, and mercy are over all
the inhabitants of the earth’”); and (6) the angels of the council in heaven sing conunual praises to God in
both 1Enoch 39:13-14 and 1 Ne. 1:8, 14. Suter believes the Similitudes date from the first century BC. (Tragition
and Composition, 29).

42Habel, “*Significance of the Call Narratves,”’ 308-9. According to Zimmerli, ‘‘From the words of the
canonical prophets it becomes increasingly clear that the fact of being sent out by God forms the basic
authorization of the prophet. Neither the mastery of the mantic technique nor the possession of a particular
psychic disposition distinguishes a man as a prophet, but only the fact of being sent by Yahweh. Thus, the
word [s-/-#] appears at the decisive point in the call narratves (Isa. 6:8; Jer. 1:7). . . . It 1s therefore entrely
to the point that the first divine word to Ezekiel should contain the statement of sending’’ (Ezekre/ 1:132).

SMullen, Assembly of the Godls, 216.

44Enoch is commissioned to teach his sons the contents of the heavenly books: ‘‘And now, Enoch, I am
giving you a waiting period of 30 days to set your house in order and to instruct your sons and all the members
of your household about everything from me personally, so that they may obey what is said to them by you.
And they will read and understand that there is no other God apart from myself, so that they may carry
out all your instructions and study the books in your handwriting accurately and attentvely’ (2 Enoch 36:1,
recension J). Levi 1s commissioned to teach his sons of the heavenly journey: ‘‘Therefore counsel and
understanding have been given to you so that you might give understanding to your sons concerning this’’
(Testament of Levi 4:5). Abraham is commissioned to teach his posterity of the vision: *‘See, Abraham, what
you have seen, hear what you have heard, know what you have known. Go to your inheritance! And behold
I am with you forever’’ (Apocalypse of Abraham 29:21). Isaiah and Habakkuk also receive a commission to write
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their visions so that others might read of their experiences (Isa. 8:1; Hab. 2:2). However, in some of the
apocalypses the book 1s to be sealed up and not opened until the end of time ( Assumption of Moses 10:11).

$sHubbard, Matthean Redaction, 63-64.

Von Rad, Message of the Prophets, 44.

i1Zimmerli, Ezekiel/ 1:106.

“Marvin S. Hill, **Shaping the Mormon Mind in New England and New York,' Brigham Young
University Studies 9 (Spring 1969): 351-73; Timothy L. Smith, **The Book of Mormon in a Biblical Culture,”
Journal of Mormon History 7 (1980). 3-22.

9See, generally, George A. Start, Defoe and Spiritual Autobiography (Princeton, NJ.: Princeton
University Press, 1965); Edmund S. Morgan, Visible Saints: The History of @ Puritan Idea (New York: Cornell
University Press, 1963); Daniel B. Shea, Spiritual Autobiography in Early America (Princeton, N.J.: Princeton
University Press, 1968). |

0Neal E. Lambert and Richard H. Cracroft, ‘‘Emergence of a Fundamental: The Expanding Role
of Joseph Smith’s First Vision in Mormon Religious Thought,”’ Journal of Mormon History 7 (1980): 31-42.
See also Lawrence Foster’s account of John Lyon’s vision of God 1n 1802 (*‘First Visions,” Sunstone [September—
October 1983], 39-43); Lawrence Foster, Religion and Sexuality: The Shakers, the Mormons and the Onetda
Commaunity (New York: Oxford University Press, 1981), 62-71.

S\Edward's and Dwight's Life of Brainerd (New Haven: Yale, 1822), 45-57; Robert Philip, The Life and
Times of George Whitefield (London: N.p., 1837); Henry Alline, The Life and Journal of the Rev. Mr.
Henry Adline (Boston: Gilbert and Dean, 1806). See especially J. M. Bumsted, Henry Alline, 1748-84, in
Canadian Biograp hical Studies (Toronto: University of Toronto Press, 1971), 31-41. The following early American
visions of God conform to the spiritual conversion account: Sketch of the Life of Elder Benjamin Putnam
(Woodstock, N.Y.: David Watson, 1821), 18-20; Autobiography of Elder Jacob Knapp (New York: Sheldon
and Co., 1803), 14-15; The Life of Elder Abel Thomton (Providence: . B, Yerrinton, 1828), 20-21; A Discourse
on the Life and Character of Rev. Alfred Bennett (Homer, NY.: Rufus A. Reed, 1851), 9-10; Memours of the
Life and Travels of B. Hibbard (New York: Privately printed, 1825), 22-25; The Dealings of God, Man and
the Devil in the Life, Experience and Iravels of Lorenzo Dow (Norwich, Conn.: Wm. Faulkner, 1833), 15-16;
Memoirs of the Life and Religious Experience of Roy Potter (Providence: H. H. Brown, 1829), 120-23; Memoirs
of Rewv. Jesse Lee (New York: N. Bangs and T. Mason, 1823), 607; The Life, Conversion, ITravels, Preaching
and Sufferings of Elias Smith, 2 vols. (Dartmouth, N.H.: Privately printed, 1816), 58-60; Memoirs of Rev.
Charles G. Finney (New York: Fleming H. Revell Co., 1832), 18-20; The Narmatwe of Eleazer Sherman
(Providence: H. H. Brown Co., 1830), 18-20; Life and Observations of Rev. E. E Newell (Worcester, Mass.:
C. W. Ainsworth, 1847), 10-12; Rev. Frederic Denison, ed., The Evangelist: or, Life and Labors of Rev. Jabez
S. Swan (Waterford, Conn.: William L. Peckham, 1873), 50-51; Autobiography of Elder Henry Kendall
(Portland, Maine: Privately printed, 1853), 14-16; Lucious Matlock, The Life of Rev. Orange Scott (New York:
C. Prindle and L. C. Matlock, 1847), 9-10; Tears of Contrition: Sketches of the Life of John W. Maffitt (New
London, Conn.: Samuel Green, 1821), 49-51; Daniel O. Morton, ed., Memoir of Rev. Levi Parsons (Poultney,
Vt.: Smith and Shute, 1824), 18-19; Memoirs of Elder Elifah Shaw (Boston: L. J. Shaw, 1852), 21-22;
John Buzzell, The Life of Elder Benjamin Randal (Limerick, Maine: Hobbs and Woodman, 1827), 18-21;
Autobiography of a Proneer: Rev. Jacob Young (Cincinnati: Hunt and Eaton, 1857), 46-47; ‘‘Nathan Cole's
Spiritual Travels,” cited in Daniel Shea, Spiritual Autobiography, 208-21; Sketches of the Late Rew.
Samuel Hopkins (Hartford, Conn.: Hudson and Goodwin, 1803), 35; George Peck, Early Methodism within
the Bounds of the Old Genesee Conference from 1788-1828 (New York: Green and Porter, 1860), 185-86;
A Sketch on the Life of Stephen H. Bradley (Madison, Conn.: N.p., 1830), 7-8.

2James B. Allen, “The Early Accounts of Joseph Smith's First Vision,”" BYU Studlies 9 (Spring 1969),
279-80. Compare Joseph's account especially with that of Stephen Bradley.

3Life of Elias Smith, 59: *'My mind seemed to rise in that light to the throne of God and the Lamb.”
Peck, Early Methodism, 185: ‘While 1 was there knelt before the Lord, with the eye of my mind directed
heavenward, a straight gate opened to my view, which it seemed I had entered; and directly before me a
beautiful narrow way opened, ascending to the throne of God.”

4Stephen Bradley, George Whitefield, Lorenzo Dow, Jacob Knapp, and Benjamin Putnam.

35The restraint in the description of Deity in Ezekiel’s account is evidenced by a succession of phrases
denoting approximate similarity, rendered in the King James Version as ‘‘the likeness as the appearance of
aman’’ (Ezek. 1:26), and *‘the appearance of the likeness of the glory of the Lord’’ (Ezek. 1:28). The tentative
nature of Ezekiel's account was translated into the very language used by Lehi in the work of an Alexandrian
dramatist of the second century BC. known as Ezekiel the Tragedian: “*Methought upon Mount Sinait’s brow
| saw a mighty throne that reached high to heavens high vault, whereon there sat a man of noblest mien
wearing a royal crown; whose left hand held a mighty sceptre; and his right hand to me made sign; and I
stood forth before the throne'' (Eusebius, ‘‘Preparatio Evangilica 43:1" Eusebii Pamphili, Evangelicae
Preparationis, trans. E. H. Gifford, 4 vols. pt. 1 (Oxford: N.p., 1903), 3:470.

56S. Kent Brown, ‘‘Lehi’s Personal Record: Quest for a Missing Source,” BYU Studies 24 (Winter 1984):
19-42.



Forbidden Glass

A young woman peers into the glass case

At the wooden coftin lid of Isis.

The exhibit catalog says Isis i1s

Wite of Kha-bekhnet, son of Sen-nedjem.

There are painted lines for the folds of her gown,

Two round knobs in the lobes of her ear.

Her painted hands clasp a cluster
Of swirled green lines and bell shapes,
Enhanced, of course, by the gown’s whiteness.

The carefully groomed guide requests
That the visitors should please not touch
The glass of the display cases.

The young woman passes on to see the golden geese
Whose backs are set with lapis lazulli.
They turn their necks to gaze behind them.
Carved 1n the bottom of a blue bowl, a fish swims.
A girl walks lightly among the lilies of the Nile.
Folds 1in her linen gown round over her breasts and thighs.
She wears two gold pieces in her ears,
And 1n her hands she carries hollyhocks.
To die so young like a yearling goose
Slaughtered on the temple altars of Ra,
To live as a swan bending its neck among the lilies.

The young woman returns to see Isis.
She leans near, placing a hand on the glass.

—Cara Bullinger

Cara Bullinger is an editor for Novell in Provo, Utah.



The Narrative Call Pattern
in the Prophetic Commission of Enoch

(Moses 6)

Stephen D. Ricks

INTRODUCTION

In his luminous examination of the book of Ezekiel, Walther
Zimmerli distinguishes between two types of prophetic call in the
Bible—the ‘‘narrative’’ type, which includes a dialogue with God
or other divine interlocutor; and the ‘‘throne theophany’’ type,
which introduces the prophetic commission with a vision of the
heavenly throne of God. Blake Ostler, in his study on ‘‘The Throne-
Theophany and Prophetic Commission in 1 Nephi, ’? has demonstrated
in detail the presence of the ‘‘throne theophany’’ type of prophetic
call in the Bible, the Apocrypha, the Pseudepigrapha, and the Book
of Mormon.

There 1s a similarly striking example of a ‘‘narrative’” type
call in the prophetic commission of Enoch in Moses 6:23-36.
This study considers the elements of the narrative call pattern;
those elements of this form found in the prophetic commission
of Enoch are examined and compared with the biblical narrative call
passages.

Among the first to isolate and examine in detail the elements
in the narrative call pattern in the Bible was Norman Habel. In a
1965 article, he distinguished six characteristic features of the pattern:
(1) the divine confrontation, (2) the introductory word, (3) the
commission, (4) the objection, (5) the reassurance, and (6) the sign.3
Habel sees this pattern embracing the prophetic commissions of the
throne theophany type (for example, Isa. 6:1-13; Ezek. 1:1-3:11) as well
as the narrative variety (Ex. 3:1-12 [Moses]; Judg. 6:11-27 [Gideon];
and Jer. 1:4-10 [ Jeremiah]). The Jeremiah passage provides a typical
example of the pattern:

Stephen D. Ricks is an associate professor of Hebrew and Semitic langauges at Brigham Young University.
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1. Divine Confrontation (v. 4) Then the word of the Lord came unto
me, saying,

2. Introductory word (v. 5a) Before I formed thee in the belly I knew
thee: and before thou camest forth out
of the womb I sanctified thee, and

3. Commission (v. 5b) I ordained thee a prophet unto the nations.

4. Objection (v. 6) Then said I, Ah, Lord God! behold, I
cannot speak: for I am a child.

5. Reassurance (vv. 7-8) But the Lord said unto me, Say not, I
am a child: for thou shalt go to all that
I shall send thee, and whatsoever I
command thee thou shalt speak.

Be not afraid of their faces: for I am with
thee to deliver thee, saith the Lord.

6. Sign (vv. 9-10) Then the Lord put forth his hand, and
touched my mouth. And the Lord said
unto me, Behold, I have put my words
into thy mouth.

See, I have this day set thee over the
nations and over the kingdoms, to root
out, and to pull down, and to destroy, and
to throw down, to build, and to plant.

Since Ostler’s study so ably discusses the throne theophany
type of the prophetic call pattern, this discussion is restricted to an

examination and comparison of the prophetic commission passages in
Exodus, Judges, Jeremiah, and the book of Moses.

ELEMENTS OF THE NARRATIVE CALL PATTERN
The Divine Confrontation

In both the Moses and Gideon prophetic call narratives, there is
an unexpected confrontation with the divine. Moses was tending the
flocks of his father-in-law Jethro when ‘‘the angel of the Lord appeared
unto him in a flame of fire out of the midst of a bush. . . . And Moses
said, I will now turn aside, and see this great sight, why the bush is
not burnt’’ (Ex. 3:1-3). Similarly, Gideon was surreptitiously threshing
wheat when *‘the angel of the Lord appeared unto him’’ (Judg. 6:11-12).
There 1s a like element of surprise in the Enoch pericope. There, Enoch
is on a journey (whose exact nature and purpose are not further
indicated) when ‘‘the Spirit of God descended out of heaven, and
abode upon him’’ (Moses 6:26).

In the Exodus and Judges passages there appears to be an
alternation between the divine spokesmen. In the Exodus section, the
divine agent is first identified as ‘‘the angel of the Lord’’ (Ex. 3:2).
However, later in the passage the being with whom Moses converses
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is identified as “the Lord’’ (Ex. 3:4, 7). In Exodus 3:6, Moses’ divine
interlocutor says, ‘‘I am the God of thy father, the God of Abraham,
the God of Isaac, and the God of Jacob,” whereafter ‘‘Moses hid
his face; for he was atraid to look upon God.” In the Judges call
passage, the divine being is again identified as ‘‘the angel of the
Lord”” (Judg. 6:12) but 1s later referred to in the narrative alternately
as ‘‘the Lord”’ (Judg. 6:14, 16, 23) and ‘‘the angel of the Lord”
(Judg. 6:20, 21, 22). It is, of course, possible and perhaps likely that
in each of these cases both the Lord and an angel of the Lord were
present and spoke. In the case of Enoch, ‘‘the Spirit of God’’ rests
upon him, after which the Lord addresses him (Moses 6:26-27, 32, 35).

The Introductory Word

The tunction of the “‘introductory word’’ in the call narratives is, as
Norman Habel explains, ‘‘not merely to arouse the attention . . . [of
the prophet] but to spell out the specitic basis or grounds (Grurd) for
the commuission.”’> In the calls of Moses, Gideon, and Enoch the reasons
for their vocation as prophet are explained. In the Exodus pericope, after
Moses’ divine interlocutor identifies himself as ‘‘the God of Abraham,
the God of Isaac, and the God of Jacob’’ (Ex. 3:6), he continues, ‘I have
surely seen the affliction of my people which are in Egypt, and have
heard their cry by reason of their taskmasters. . . . I have also seen the
oppression wherewith the Egyptians oppress them’” (Ex. 3:7, 9). There-
fore, he has come down to deliver them from the Egyptians and to lead
them out of Egypt to ‘‘a land flowing with milk and honey’’ (Ex. 3:8).
[n contrast, in the passage containing Gideon’s call, it is Gideon who
describes the current crisis: ‘‘But now the Lord hath forsaken us, and
delivered us into the hands of the Midianites’’ (Judg. 6:13). Similarly,
it is the wickedness and unbelief of the people which provide the
grounds for Enoch’s call: ‘‘And for these many generations, ever since
the day that I created them, have they gone astray, and have denied
me, and have sought their own counsels in the dark’” (Moses 6:28).

The “‘introductory word’’ section of the Jeremiah call passage is
slightly different. Whereas the Moses, Gideon, and Enoch passages each
provide an insight into the historical situation that necessitated their
calls to be prophets, God’s premortal knowledge and foreordination
of Jeremiah formed the basis of his commission to act as God’s
spokesman: ‘‘Before I formed thee in the belly I knew thee; and before

thou camest forth out of the womb I sanctified thee’’ (Jer. 1:5).

The Commission

In the Moses, Gideon, and Jeremiah passages, following the
recitation of the grounds for their prophetic vocation, the call itself
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is made. Thus 1n Moses’ call, God tells him, ‘‘Come now therefore,
and [ will send thee unto Pharaoh, that thou mayest bring forth my
people the children of Israel out of Egypt’’ (Ex. 3:10; compare
Judg. 6:14; Jer. 1:5b). The Enoch pericope differs from the biblical
passages only in that the ‘‘call’’ is stated before the ‘‘introductory word,”’
which s introduced by the causal conjunction ‘‘for’’: “‘And he heard
a voice from heaven, saying: Enoch, my son, prophesy unto this people
and say unto them—Repent, for thus saith the Lord: I am angry with
this people’’ (Moses 6:27).

The Objection

In each of the call passages, the prophet protests his inability to
tulfill his prophetic commission. Moses—possibly with an eye to the
slaying which had initially caused him to flee from Egypt—objects to
his call by saying, ‘“Who am I, that I should go unto Pharaoh, and
that I should bring forth the children of Israel out of Egypt?”
(Ex. 3:11). Indeed, Moses’ protest against his commission 1S not
exhausted by a single outburst, but is followed by four more which,
with their concomitant words of reassurance and giving of a sign,
constitute the balance of Exodus 3 and most of Exodus 4. Gideon replies
to his task of saving ‘‘Israel from the hand of the Midianites™
(Judg. 6:14) with the protest, ‘‘Oh my Lord, wherewith shall I save Israel?
behold, my family is poor in Manasseh, and I am the least in my father’s
house’” (Judg. 6:15). Both Jeremiah and Enoch cite youth and lack of
speaking ability as reasons for refusing their prophetic calls (in like
manner, Moses complains of a want of eloquence in Ex. 4:10); Enoch
further insists that ‘‘all the people hate me’’ (Moses 6:31; Jer. 1:6).

The Reassurance

In response to their protestations of inexperience and incapacity,
God assures his chosen vessels of aid sufficient to fulfill their commis-
sion. In reply to Moses’ objection, God replies simply, “‘Certainly I
will be with thee’” (Ex. 3:12a). Similarly, the Lord tells Gideon,
““Surely I will be with thee, and thou shalt smite the Midianites as
one man’’ (Judg. 6:16). Both Moses and Gideon had misunderstood
their calls, assuming that they would be required to stand alone against
the power of Pharaoh or the might ot the Midianites. God’s reassurance
places 1n sharper focus the nature of their prophetic commission: they
are to act as God’s agents and spokesmen, but they could expect and
would recerve his constant companionship and aid.

The divine reassurance to Jeremiah and Enoch represents an
explicit response to their objections. Jeremiah had objected that he
was ‘‘a child”’ (Jer. 1:6) and could not speak, to which God replies,
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“‘Say not, I am a child: for thou shalt go to all that I shall send thee,
and whatsoever I command thee thou shalt speak. Be not afraid of
their faces: for I am with thee to deliver thee, saith the Lord’’
(Jer. 1:7-8). Enoch had similarly protested his youth, his want of
glibness, and the contempt in which he was held. God’s response
contains both command and reassurance: “‘Go forth and do as I have
commanded thee, and no man shall pierce thee. Open thy mouth,
and it shall be filled, and I will give thee utterance’’ (Moses 6:32).
If before Enoch had been weak in speaking, God’s gift would make
that weakness a strength unequalled in other men: ‘‘Behold my Spirit
is upon you, wherefore all thy words will I justity; and the mountains
shall flee before you, and the rivers shall turn from their course’

(Moses 6:34).

The Sign

To betoken and guarantee the prophetic commission, God gives
the prophet a sign, usually of a miraculous nature. Gideon 1s the only
one among the prophets under discussion who explicitly requests and
receives a sign: ‘‘And he said unto him, It now I have found grace in
thy sight, then shew me a sign that thou talkest with me’” (Judg. 6:17),
whereupon he is provided a sign. The sign given Moses following his
first objection was the promise that he and the children of Israel would
““serve God upon this mountain’’ (Ex. 3:12b). Following his third
objection (Ex. 4:1), his hand 1s made leprous and then healed again;
after his final protest, Moses is given a rod ‘‘wherewith thou shalt do
signs’’ (Ex. 4:17). God touches Jeremiah’s mouth, previously the source
of embarrassment and shame, and says, ‘‘Behold, I have put my words
in thy mouth’” (Jer. 1:9). Following God’s reassurance to Enoch, God
tells him to ‘‘anoint [his] eyes with clay, and wash them’’ (Moses 6:35).

Thereafter, ‘‘he beheld the spirits that God had created; and he beheld
also things which were not visible to the natural eye’” (Moses 6:36).

CONCLUSION

The report of the prophetic vocation of Enoch in the book of
Moses accords with impressive consistency with the call narratives 1n
the Bible. All of the elements of the prophetic call pattern isolated
and examined by Habel in the calls of Moses, Gideon, and Jeremiah
are also found in the Enoch passage; with one minor exception, the
order of the elements in the vocation of Enoch is the same as in the
call accounts recorded in the Bible. This additional authenticating
detail places Enoch more securely in the tradition of the prophets and
the book of Moses more firmly in the form and tradition of the
prophetic literature.
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NOTES

Walther Zimmerli, Ezekzel, trans. Roland E. Clements, 2 vols. (Philadelphia: Fortress Press, 1983), 1:97-100.
I also wish to thank my colleague, David P. Wright, for sharing with me his insights on the narrative call
pattern in the Bible and in the book of Moses.

2Blake T. Ostler, “‘The Throne-Theophany and Prophetic Commission in 1 Nephi: A Form-Crirtical
Analysis,” Brigham Young University Studies 26 (Fall 1986): 67.

3Norman Habel, **The Form and Significance of the Call Narratives, " Zeitschrift fiir die alttestamentiiche
Wissenschaft 77 (October 1965): 298-301. The literature treating the narrative call pattern in biblical literature
1s not inconsiderable; compare Rudolf Kilian, ‘‘Die prophetischen Berufungsberichte,”” in Theologie i Wandel
(Tabingen: Katholisch-Theologische Fakultit Tubingen, 1967), 356-76; Antonius H. ]J. Gunneweg,
“Ordinationsformular oder Berufungsbericht in Jeremia 1, in Gerhard Miiller and Winfried Zeller, eds.,
Glaube Geist Geschichte: Festschrift fiir Ernst Benz (Leiden: Brill, 1967), 91-98; Klaus Baltzer, *‘Considerations
Regarding the Office and Calling of the Prophet,” Harvard Theological Review 61 (October 1968): 567-81;
Wolfgang Richter, Die sogenannten vorprophetischen Berufungsberichte (Gottingen: Vandenhoeck and
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NOTES TO THE APPENDIX

'In general, the analysis of the call passages into constituent elements follows Habel, *‘Call Narratives,”’

297-309.

2]t should be noted that the commission element in the Enoch passage precedes, rather than follows,
the introductory word section.

3In the Moses call passage, the objection/reassurance/sign elements continue from Ex. 3:13-4:17:

Objection 2: Ex. 3:13-14; Reassurance: Ex. 3:14-22

Objection 3: Ex. 4:1; Sign: Ex. 4:2-9

Objection 4: Ex. 4:10; Reassurance: Ex. 4:11

Objection 5: Ex. 4:13; Reassurance: Ex. 4:14-16; Sign: Ex. 4:17.



Ode to Isis

Follow the body to Byblos, and to lotus
Shores where, Isis, your imprisoned lord
Lies lean in his casket: his floating

Soul wails weary for its shard.

All Nile waits birthless for the nexus.
Seth with famine fingers strangles

The land. Come, goddess, with ankh
In hand, with immortality mingled,

Be bearer of seed to Egypt’s gaunt

Daughters, restoring the scattered parts
Of your lord: husband and brother. Grant
Greenery to tields: heal hearts.

—Edward L. Hart
1941

Edward L. Hart i1s a professor emeritus of English at Brigham Young University.



The Legislative Antipolygamy Campaign

Richard D. Poll
“‘Presumptions,” Orma Linford has pointed out, ‘‘are the
balancing blocks 1n striking a balance between majority rule and
minority rights, between liberty and order, between established social
rules and religious freedom.” Two interrelated presumptions underlay
the nineteenth-century campaign against Mormon plural marriage
that is reviewed in this essay. The first was that an institution so
repugnant to conventional Christian values as polygamy could
not qualify as an ‘“‘exercise of religion’’ presumptively entitled to
protection under the First Amendment. The second was that Mormon
plural marriage, whatever its practitioners might believe or say about
it, was ‘‘an overt act against peace and good order’’ (Jeffetson’s phrase)
and therefore 1neligible for constitutional protection. These presump-
tions, Linford notes, eventually paved the way ‘‘for any kind of action
Congress desired to take’’ She might have included acts by several
territorial and state legislatures and added that the same presumptions
led the federal courts to sustain almost all such measures!

The legislative campaign against Mormon plural marriage began
in Congress a few weeks before the new Republican party took official
cognizance of the ‘‘twin relics of barbarism’’ 1n its 1856 platform. It
continued for almost forty years, with Idaho, Nevada, and Arizona
joining the campaign toward the last. A mixture of political and
moralistic considerations motivated each phase of the undertaking,
from the linking of polygamy with slavery in the early efforts to
assert congressional authority over the ‘‘domestic institutions’’
of the territories to the coupling of plural marriage and *‘theocratic
despotism’’ in the later efforts to establish non-Mormon control of
the government of Utah Territory. The latter pairing was often labeled
“‘the Mormon Question.’’'2

The distinction of introducing the first antipolygamy measure

belongs to Edwin Ball, an Ohio Republican, who on 14 April 1856,

Richard D. Poll is a professor emeritus of history at Western Illinois University. This essay draws heavily on
these earlier studies by the author: ‘“The Twin Relic: A Study of Mormon Polygamy and the Campaign by the
Government of the United States for Its Abolition, 1852-1890"" (M.A. thesis, Texas Christian University, 1939);
““The Mormon Question, 1850-1865: A Study in Politics and Public Opinion” (Ph.D diss., University of
California, Berkeley, 1948); ‘“The Political Reconstruction of Utah Territory, 1866-1890," Pacific Historical Review
27 (May 1958): 111-26.
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asked the unanimous consent of the House of Representatives to offer
this resolution:

Resolved, That the Committee on the Judiciary be instructed to
inquire into the propriety of the enactment by Congress of a law
prohibiting, under appropriate penalties, any person who may have
been married, and who at the time may have a husband or wife living,
from intermarrying or cohabiting with another, within any of the
territory of the United States; anything in any law, regulation, or usage
in such territory to the contrary notwithstanding. And if the said
committee shall deem such regulation expedient that they shall prepare
and report to this House a bill to that effect with as little delay as may
be convenient.?

Objection being made, Ball moved to suspend the rules so
that the proposition could be received. But the solid Republican
contingent, augmented by only a handful of Americans (Know-
Nothings) and Democrats, failed to give the motion the necessary
two-thirds majority, and 1t died.

The tirst antipolygamy bill was introduced in the House in the
same preelection session. Republican Justin S. Morrill, Representative
and afterwards Senator from Vermont and a man remembered by
Mormons as a leader in the campaign for a monogamous America,
reported the measure from the Committee on the Territories on
26 June 1856. His remarks on that occasion struck the keynote of most
later arguments for congressional action against the marital practices
of the Latter-day Saints:

So great is the necessity for some decisive legislation, if there are any
who hesitate, I would say to them, as did Jefferson, at the time Louisiana
was acquired, that they should *‘throw themselves on their country’—
“casting behind them metaphysical subtilties, and risking themselves
like faithful servants.”’

There is no purpose to interfere with the most absolute freedom of
religion, nor to intermeddle with the rights of conscience; but the sole
design is to punish gross offenses, whether 1n secular or ecclesiastical garb;
to prevent practices which outrage the moral sense of the civilized world,
and to reach even those ‘‘who steal the livery of the court of Heaven
to serve the Devil 1n.’’4

The bill provided that any person, or persons, in the territory
of the United States, who, being married, should ‘‘intermarry
with . . . or cohabit with, or live with, any person or persons as
partners, acknowledging the conjugal relation, the former husband or
wife being still living,”” was to be punished by a fine of five hundred
dollars and two to five years in prison.> Noteworthy is the distinction
between open polygamy and surreptitious bigamy and cohabitation,
a distinction made in almost all subsequent legislation designed for

Utah.
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The Morrill bill never came up for debate in a Congress more
interested in the turmoil in Kansas and the forthcoming presidential
contest. It did receive attention in Utah, however, where Brigham Young
suggested, with oratorical embellishments, the course that Latter-day
Saints intended to follow if such laws were passed:

Polygamy they are unconstitutionally striving to prevent; when they will
accomplish their object 1s not for me to say. . . . How will they get rid
ot this awful evil in Utah? They will have to expend about three
hundred millions of dollars for building a prison, for we must all go into
prison. And after they have expended that amount for a prison, and
roofed it over from the summit of the Rocky Mountains to the summit of
the Sierra Nevada, we will dig out and go preaching through the world.¢

The Utah Expedition kept the Mormon Question before the
Thirty-tifth Congress, but again the demand for antipolygamy
legislation was insufficient to produce results. Representative Morrill
reintroduced his bill in January 1858, but it died in committee.’
When Indiana Representative Schuyler Colfax sought to amend an
appropriation bill to repeal all laws of Utah ‘“‘authorizing or tolerating
polygamy, or the collection of tithes for the benefit or maintenance
of any religious organization,”’ he was ruled out of order.®

With the termination of the Utah War, the demand for action
relative to the customs of the Mormons declined momentarily.
But journalistic and official reports about the passive sabotage of
judicial proceedings 1n the territory were ammunition for Republican
reformers, and Morrill was back with his legislation early in 1860. It
was insured of some attention by the adoption of Pennsylvanian
Thaddeus Stevens’s resolution instructing the Committee on the
Judiciary “‘to inquire into the expediency of prohibiting polygamy
in the Territories, and so to modify the laws of Utah as to make the
future commission of that offense penal.’’?

The bill recommended by the committee contained a preamble
that dennunced plural marriage as an “‘abomination 1n a Christian
country’’ and rejected the Mormon claim that it was a religious rite.
Section 1 offered substantially the same definition and punishment
of polygamy as were found in the earlier Morrill bills. Section 2
disapproved and annulled all acts of the legislatures of the State
of Deseret and Utah Territory that incorporated The Church of
Jesus Christ of Latter-day Saints, and all other acts which ‘“‘establish,
support, maintain, shield, or countenance polygamy. '*° The commuittee
report reasserted the barbaric nature of polygamy, declared that
the First Amendment was intended to protect only Christian belief
and practices, and placed this expansive interpretation upon the
authority of the national government over the territories of the
United States: ‘“‘It 1s competent for Congress to declare any act
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criminal which 1s not sanctioned or authorized by the provisions of
the Constitution.’’ 12

No one 1n the House of Representatives except William H. Hooper,
Utah’s delegate, was willing to disagree with the censure of polygamy,
but there was no such unanimity on the question of congressional
powers in relation to the practice. The bill was warmly debated, the
discussion colored throughout by the slavery question and strong
sectionalism. The outcome, however, demonstrated that anti-Mormon
sentiment was sufficiently strong to override proslavery objections
and the argument that the measure would be futile. Fifty-seven
Democrats, three Know-Nothings, and only one Republican opposed
final passagel?

Delegate Hooper was heard briefly before the voting. His state-
ment was strikingly prophetic of the results that the antipolygamy
proposal did bring when finally enacted two years later:

[ ... begall to hear me say, then, upon my honor as a gentleman, that
the passage of this bill will not be unacceptable to the extreme advocates
of polygamy in the Territory of Utah. It will entitle them to accuse
of luke-warmness and disaffection to the common cause all those who
hesitate to defend it as an institution. Sir, it will unite us all in
opposition to the unjust pretensions of the national Government to put
it down by force1?

The House bill was favorably reported from the Senate Committee
on the Judiciary, but it was still untouched on the calendar when
the second session of the Thirty-sixth Congress came to an end the
day before Abraham Lincoln was inaugurated and a month before
Fort Sumter fell.

As might be expected, the months that witnessed the beginning
of the Civil War saw the Mormon Question pushed into the back-
ground. But the Republicans controlled the new Congress, and
their obligation to the other ‘‘twin relic’’ could not be indefinitely
forgotten. Morrill’s bill was reintroduced on 8 April 1862, reported
tavorably by the Committee on the Territories, and passed without
debate or roll call twenty days later!4 It came out of the Senate
Committee on the Judiciary on 8 May with amendments and a
recommendation that i1t pass.

The change proposed in Section 1 would delete reference to
punishing ‘‘cohabitation without marriage’’ because, as Delaware
Senator James A. Bayard later explained for the commuittee, “‘It
would be of no utility to carry the act beyond the evil intended
to be remedied.”’®> Section 2 was left unchanged, disapproving and
annulling the charter of the LDS church and all other acts of the
Utah Legislative assembly that abetted polygamy. A third section
was added, the purpose of which was declared by Bayard to be
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“‘to operate in the nature of a mortmain law, to prevent the entire
property of that Territory being accumulated in perpetuity in the
hands of a species of theological institutions.”’ It provided that
no corporation or association for religious or charitable purposés
in a territory could hold real property in excess of one hundred
thousand dollars, all property above this amount to escheat to the
United States®

The Senate debate was perfunctory. James A. McDougall of
California questioned the prudence of arousing the Mormons at a
ttme when secure overland communications were vital to the Union
cause, but only he and his colleague, Milton S. Latham, cast negative
votes when thirty-seven Senators voted to accept the committee
recommendations after lowering the limitation on real property
holdings to fifty thousand dollars. The House concurred 1n the Senate
amendments without debate!?

A Mormon legend to the contrary notwithstanding, President
Lincoln signed the Morrill Act on 1 July 1862. It 1s memorable as an
initial step—a foundation for later congressional action—for its
provisions doomed it to failure. Section 1 defined the crime of bigamy
as the act of marrying one or more persons while already having a
living husband or wife, and prescribed a fine of not more than
five hundred dollars and imprisonment for not more than five
years as the penalty. The Mormons soon demonstrated that as long
as enforcement was left to them, the act would be ignored as an
unconstitutional infringement upon their religion® Not until the
enactment of the Edmunds Act in 1882 were more than a handful of
polygamy cases successfully prosecuted.

Section 2 professed to revoke the charter of the Mormon church
and repeal other territorial laws, but 1t was rendered innocuous by the
proviso that ‘‘this act shall be so limited and construed as not to affect
or interfere with the rights of property legally acquired under the
ordinance . . . nor with the right ‘to worship God according to the
dictates of conscience.”

Section 3 set a fifty thousand dollar limit on the real property
of any religious association in the territories, but the exemption
of ‘‘vested rights in real estate,’ necessary to avoid the Constitutional
ban on ex post facto legislation, weakened the force of this provision.
It was ignored in Utah until the passage of the Edmunds-Tucker Act
of 1887.

Sporadic efforts by territorial judges to enforce the antibigamy
law came to nothing during the Civil War years, President Lincoln
being disinclined to risk trouble in Utah. Only when the issues
of Southern reconstruction brought a new tone and new leaders
to national politics did the Mormons again receive congressional
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attention. The construction of the transcontinental railroad, the
expansion of western gold and silver mining, and the development
of organized anti-Mormon politics in Utah with the Godbeite move-
ment and the Liberal party all influenced the postwar approaches
to the remaining ‘‘twin relic.”’

As early as 1866, the House Committee on the Territories held
hearings on Utah affairs but was able to propose no ‘‘practical
solution of the abuses and evils’’ believed to exist. Neither establish-
ment of a military government nor division of the territory among
its neighbors seemed to answer the Mormon Question!® Senator
Benjamin F. Wade’s plan for placing all executive, judicial, and
militia activities under the direct control of the governor and stripping
the Mormon church of its temporal authority got nowhere, but it
pointed the way for future laws.2°

A novel proposal was made in 1869 by Indiana Republican
George W. Julian “‘to discourage polygamy in Utah by granting the
right of suffrage to the women of that territory.’’2! It died in a
committee of the House. That it was conceived in a false notion
about Utah women became plain later in 1869 when the territorial
legislature passed a women’s suffrage law, the effect of which was
to increase the voting strength of the Church-dominated People’s
party.

A commoner type of proposal during the years 1869-74 followed
the earlier Wade bill and used some of the lessons being learned
about political reconstruction in the South. The Cullom bill, named
for another long-time foe of the ‘“‘twin relic,” Illinois Republican
Shelby M. Cullom, came from the House Committee on the Territories
in February 1870. A hodgepodge of thirty-four sections, it called
for the appointment of all probate judges, justices of the peace,
judges of elections, notaries public, and sheriffs by the territorial
governor; reduced the probate courts’ jurisdiction; placed the
selection of jury panels in the hands of federal appointees; prescribed
penalties for cohabitation and adultery as well as bigamy and
polygamy; barred believers in plural marriage from jury service
in polygamy and cohabitation trials; exempted polygamy and related
offenses from the statute of limitations; permitted wives to testify
against their husbands as to the fact of polygamous marriage;
excluded polygamists from naturalization, voting, or holding public
office; permitted confiscation of polygamists’ property to care for
their dependents; and authorized the President, “‘when in his
judgment it shall be necessary to enforce the laws . . . or the convic-
tions and sentences of the courts thereof, to send such a portion
of the Army of the United States to said Territory as shall be required
therefor.’’22
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New York Republican Hamilton Ward’s defense of the bill
echoed the spirit of the times:

I am sorry to see in this country the signs of a sickly sentimentality
which proposes to punish nobody, which proposes to hang nobody,
which proposes to let all the unchained passions of the human heart
become free to prey upon mankind. . . . Had you hung one hundred
traitors you would not have had rebellion in North Carolina and
Tennessee today. Had you enforced the laws of the country against Utah
years ago you would not have had this terrible power confronting you
at this moment.2?

The opposition mustered some of the same arguments that
were used without too great effect against the Reconstruction Acts
and the Force Acts. Several of the more drastic provisions were
eliminated, including the arbitrary use of the army, before the
bill passed the House. A motion to recommit, which would have
killed the bill without placing on the killers the onus of pro-
Mormonism was narrowly defeated, Republicans comprising almost
the entire voting majority that saved the bill. A fourth of the
Representatives abstained on this key vote, and only nine members
from the states of the former Confederacy, all Radical Republicans,
voted to pass the Cullom bill.2¢ This pattern was to be repeated
in subsequent voting on antipolygamy measures, not because Democrats
and Southerners were more favorable to Mormonism than their
political opposites, but because the alignment on post-Civil War
reconstruction inevitably influenced the consideration of similar
measures for Utah.

The Cullom bill died in the Senate, partly because of reports
that a liberal movement among the Saints would undermine the
theocracy if external pressure were withheld. The Godbeite movement
disappointed these hopes, but the excessive zeal of Utah Chief
Justice James B. McKean generated sufficient embarrassment for
the Grant administration to briefly reduce the pressure for new Utah
legislation.

Despite later efforts to secure comprehensive reconstruction
measures, as in the Freylinghuysen bill of 1873,25 the only statutory
product of the Grant era was the Poland Act of 1874, which sharply
curtailed the jurisdiction of the Mormon-held probate courts and
changed the method of impaneling juries to facilitate convictions
under the Morrill Act.26 A significant feature of this clearly Republican
measure was language expediting appeal of convictions for polygamy
to the U.S. Supreme Court. Under this provision Brigham Young’s
secretary, George Reynolds, was prosecuted in a test case, and in
January 1879 the Court moved the antipolygamy campaign into a new
phase by sustaining the constitutionality of the 1862 law.27
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The gist of the Court’s unanimous decision follows:

[By the first amendment] Congress was deprived of all legislative power
over mere opinion, but was left free to reach actions which were 1n
violation of social duties or subversive of good order.

Polygamy has always been odious among the northern and western
nations of Europe, . . . and there never has been a time in any State of
the Union when polygamy has not been an offence against society,
cognizable by the civil courts. . . . In the face of all this evidence, it is
impossible to believe that the constitutional guaranty of religious
freedom was intended to prohibit legislation in respect to this most
important feature of social life.

This being so, the only question which remains is, whether those
who make polygamy a part of their religion are excepted from the
operation of the statute. If they are, then those who do not make
polygamy a part of their religious belief may be found guilty and
punished, while those who do, must be acquitted and go free. This
would be introducing a new element into criminal law.28

These findings in the first Supreme Court decision arising from
the religion clauses of the First Amendment have been eroded
since in cases 1nvolving Jehovah’s Witnesses and other conscientious
objectors, but in 1879 they settled the issue of constitutionality
insofar as the opponents of polygamy were concerned. As for the
stubborn defenders of that practice, their decade of civil disobedience,
remembered in Mormon lore under the captions ‘‘crusade’” and
““‘underground,”’ brought them and their church the pains and
penalties that legislators would shortly devise and courts would
almost uniformly sustain.??

The Reynolds decision touched off considerable nationwide
agitation. While the Liberal party and its feminine auxiliary, the
Ladies’ Anti-Polygamy Society, were responsible for much of the
excitement, aroused moral sensibilities prompted calls for action from
all parts of the country. When the Mormon reaction to the decision
became known—sustain plural marriage and take the consequences—
President Hayes addressed the issue in his 1 December 1879 state
of the union message:

If necessary to secure obedience to the law, the enjoyment and
exercise of the rights and privileges of citizenship in the Territories
of the United States may be withheld or withdrawn from those who
violate or oppose the enforcement of the law.30

When Presidents Garfield and Arthur continued to press for
action, it is not surprising that the first session of the Forty-seventh
Congress, which met from December 1881 to August 1882, saw
no less than twenty-three bills and constitutional amendments
on polygamy introduced, along with other proposals and stacks
of petittons on the Mormon Question.?® The Edmunds Act, the
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single law that emerged from this plethora, bears the stamp of the
Reconstruction era in terms and sponsorship. As finally signed on
22 March 1882, 1t contained nine sections, most of them designed
to expedite polygamy prosecutions by defining a new offense,
“‘cohabiting with more than one woman,’ and barring believers in
plural marriage from jury service in such cases. Section 8 prohibited
polygamists and their spouses from voting or holding selective or
appointive office in any territory, without requiring conviction of
law violation. Section 9 abolished the election machinery in Utah
Territory and placed the registration of voters and the conduct of
elections under a commission of five persons to be appointed by the
president with the advice and consent of the Senate.32

The doctrine of absolute congressional authority over the territories
was relied on by Vermont Senator George F. Edmunds and other
advocates of the bill. Chief opposition came from Southern senators
who argued that this Republican view had brought war and ruin to
the South and promised to do the same for Utah. In both houses of
Congress, opposition came exclusively from Democrats, many of
whom charged that sections 8 and 9 were intended to ‘‘transter the
political power of this Territory to the Republican party—a party
which has 1,500 votes out of 15,000.’3% The bill passed the Senate
without a record vote. After the Democratic motion to recommit
failed in the House of Representatives, the measure was approved
decisively; all but five of the ‘‘nay’’ votes came from below the
Mason-Dixon line.3

It is clear that national political considerations influenced the
enactment and enforcement of the Edmunds Act, both in Utah and
in Washington. Eventually Utah would become a state whose allegiance
was worth courting. Developments in the 1880s suggest that the
Republican strategy was to bring such pressure against the Mormon
church as an institution that power would pass into the hands of
pragmatic Mormons who would yield on polygamy to relieve the pressure
and achieve statehood, while the Democrats tried to hold the support
of Utah’s Mormon majority by a milder policy of law enforcement.35

The Utah Commission, originally three Republicans and two
Democrats, arrived in Salt Lake City in 1882 and went vigorously to
work. Its set of new election regulations included the registration
requirement of an oath of nonpolygamous status. Three years later
the Supreme Court held that the oath exceeded the commission’s
authority,?¢ but meanwhile it had been used in barring an estimated
twelve thousand polygamists, alleged polygamists, and their wives
from the polls. This reduced People’s party majorities in Utah but
produced no Liberal party victories outside the small gentile mining
and railroad towns.37
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Hardly had the ‘‘judicial crusade’’ been launched, which
would convict thirteen hundred Mormons of polygamy or unlawful
cohabitation and send hundreds of others into hiding, before more
antipolygamy proposals appeared. President Arthur called for Congress
to assume ‘‘entire political control’’ of Utah, and the 1884 Republican
platform called for the use of military force if necessary to suppress
polygamy and Mormon theocratic power. The election, however, was
a Democratic victory, and the pressure for legislation was temporarily
relieved.

While President Cleveland did not ignore the Mormon Question,
his view of the subject was more restrained than that of his
predecessors. He recalled Governor Eli H. Murray in March 1886
for “‘impeding the government of Utah,’ and he refused to sign
the Edmunds-Tucker Act a year later. Beginning in 1887 the Utah
Commission was divided in its recommendations, those members
who denied the need for new legislation being all Democrats. The
new district attorney and district judge appointed in the latter
part of Cleveland’s first administration took such a conciliatory
view that many polygamists voluntarily surrendered, declared their
guilt, pledged future compliance with the law, and were given
very light sentences. Although President Harrison restored the
zealous Judge Charles S. Zane in 1889, the ‘‘judicial crusade’’ never
regained its former momentum.38

Meanwhile, Congress worked intermittently under Senator
Edmunds’s leadership to produce the last major piece of legislation on
polygamy and related Utah issues. The Vermont Senator’s first proposal
to amend the 1882 antipolygamy statute was introduced before that
year ended, but it died on the calendar3® An expanded measure
made 1ts way to Senate passage in 1884, the opposition Southern
Democrats receiving some help from Senators like Massachusetts
Senator George F. Hoar who objected to the provision that would
eliminate female suffrage in Utah. More than a third of the Senate
did not participate in the final vote for passage, and the House went
off to the elections without considering the measure.4°

The Forty-ninth Congress (1885-86) witnessed the initial commuttee
sponsorship of a proposal to amend the Constitution to ban polygamy.
Speaking for the House Committee on the Judiciary, Virginian
John Randolph Tucker urged passage on the ground that “‘the evils
of the Mormon system are deeper than can be cured by ordinary
legislation.”” Apparently congressmen were of the opinion, however,
that there was still latitude under the existing Constitution, for the
resolution expired on the calendar.4! Instead, Tucker cooperated with
Senator Edmunds to produce the last major statute dealing with the
Mormon Question.
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The Edmunds-Tucker Act, an extraordinary composite of moral,
social, and political reform legislation, became law on 3 March 1887.
Most of its twenty-seven sections sought to facilitate conviction of
polygamists by permitting exceptions to standard judicial and law
enforcement procedures. Spouses were permitted to testify against
their mates, witnesses could be attached without previous subpoena,
illegitimate chlldren ““born more than twelve months after the
passage of this act’” were not entitled to inherit property from their
fathers, all marriages must be publicly recorded, and prosecutions
for adultery, incest, and fornication could be initiated by law enforce-
ment officials. The “‘right of dower,’ abolished by Utah statute to
protect plural wives, was reinstated; like the provision concerning
children’s inheritances, it was intended to place polygamous relation-
ships outside the pale of the law.

Several major sections looked beyond Mormon marital practices
to the temporal interests and institutional solidarity of the LDS church:

1. The Church, the Perpetual Emigrating Fund Company, and
the Nauvoo Legion (Utah militia) were all abolished as
corporate entities, and all property held by them in excess
of the $50,000 limit set by the 1862 Morrill Act was declared
escheated to the United States, to be administered by
the territorial supreme court for the schools of Utah.
Under these provisions, which exempted houses of worship,
parsonages, and cemeteries, over $800,000 worth of real and
personal property was soon under federal management.

2. Female voting was abolished over the objections of a few
congressional friends of the national women’s suffrage
movement, and a comprehensive test oath was prescribed to
eliminate polygamists from voting, office holding, or jury
service.

3. All judicial, law enforcement, and militia powers in Utah
were vested in federal appointees—the now-permanent Utah
Commission, governor, territorial district and supreme
courts, U.S. marshal, and local officials answerable to them.
Even the probate judges, whose duties were now reduced
to handling estates and presiding over county commissions,
were made appointive by the president with the endorsement
of the Senate.

4. Direct responsibility for the schools was placed on the
territorial supreme court 1n an effort to promote a public
educational system free from Mormon influences.42

[t will be observed that most of the proposals of the Cullom bill
of 1870 had thus finally become law. Evidence of the state of national
opinion was the recognition by opponents of this comprehensive
measure that theirs was a lost cause. Softness toward Mormonism was
as politically inexpedient as 1s softness toward communism in the
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present generation, and partisan division in Congress is reflected only
in the fact that such opposition as there was to the Edmunds-Tucker
Act came from the Democratic side.43

The federal antipolygamy statutes applied to all of the territories,
and efforts to prosecute violators were pressed sporadically in Idaho
and Arizona, where substantial Mormon communities existed in the
1870s and 1880s. Most of the local sponsorship for such efforts
came from Republicans like Idaho’s Fred T. DuBois, whose primary
target was the political solidarity and Democratic leanings of the
Saints. Evidence of this concern was the adoption by both territorial
legislatures of test oaths banning all members of the Mormon church
from voting, otfice holding, and serving on juries. The Idaho statute,

adopted 1n 1885, distranchised every ‘‘member of any . . . organiza-
tion . . . which teaches . . . 1ts members . . . to commit the crime
of bigamy or polygamy . ..as a duty arising or resulting from

membership.’’44

A comparable law was passed in Arizona in 1885, but Mormons
who were willing to take the oath were permitted to do so and to vote;
the law was repealed two years later. Nevada’s 1887 ban on voting by
anyone ‘‘who is a member of the ‘Church of Jesus Christ of Latter-day
Saints, commonly called the Mormon Church,”’” was part of a political
maneuver to annex part of Idaho Territory. A year later the Nevada
Supreme Court found it violative of the state constitution.4s

On the other hand, the Idaho test oath was vigorously enforced
to disfranchise the Latter-day Saints in several elections. The ban
on Mormon voting was then incorporated in the first Idaho state
constitution (1890), the U.S. Congress finding the provision acceptable
after heatedly debating the matter. Since the Woodruff Manifesto did
not immediately end bloc voting by Idaho’s Mormons, the state
legislature then changed the language of the test oath to disqualify
members of any organization which ‘‘teaches or has taught . ..
patriarchal or celestial marriage’’ This apparently ex post facto law
was upheld by the Idaho Supreme Court, but the ‘‘has taught”
language was repealed shortly afterward when it became clear that
Idaho Mormons, like their Utah contemporaries, were no longer
bloc voting. The Idaho constitution still disfranchises believers in
““‘patriarchal or celestial marriage,’ but the interpretation since an
[daho Supreme Court decision in 1908 has been that only the practice
of polygamy in this world 1s meant by the language.4

If Congress and state courts had little difficulty justifying the
antipolygamy and associated anti-Mormon statutes of the 1880s, the
United States Supreme Court proved equally capable of adjusting the
First Amendment to the temper of the times. The prohibition of
unlawful cohabitation was upheld in 1885,47 and a Utah court ruling
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that no sexual intercourse need be proved to establish guilt was
sustained.4® The doctrine of ‘‘constructive cohabitation,”” which
predicated guilt on any acknowledgment of 4 marital tie by word
or act, was found constitutional in 1886.4 Only the ingenious
“‘segregation’’ doctrine, under which Lorenzo Snow and others were
sentenced to several consecutive terms of six months for being found
guilty of unlawful cohabitation at several past intervals of time, was
overruled.’® The escheatment of Mormon church property was upheld
in 1890,%! and even the Idaho test oath survived a court challenge,’2
increasing the likelihood that a similar congressional requirement for
Utah voters, if enacted, would be found constitutional.s3

By now it had become apparent to many Mormons that discretion
must be the better part of valor. Not only was the property of the
Church being taken into custody, but one Utah judge was refusing to
naturalize any LDS immigrants on the ground that they belonged to
a subversive organization. The Republican platform of 1888 called for
further laws “‘to divorce the political from the ecclesiastical power,
and thus stamp out the attendant wickedness of polygamy,”’34 and
President Harrison’s appointments for Utah betokened an increase
in the pressure on the Saints. When, in the spring of 1890, the
Cullom-Struble bill proposed to apply an Idaho-style test oath
to Utah, something had to give. The measure, which bore the
names of now-Senator Shelby M. Cullom of Illinois and Representative
Isaac R. Struble of Iowa, did not reach debate in either house of
Congress,* but 1t was one of the factors that made 1890 the decisive
year in the history of Mormon polygamy and the campaign by the
federal government for its abolition.

The Woodrutf Manifesto of 25 September 1890, by which the
President of the LDS church announced his intention to comply with
the law of the land and advised the Saints to do the same, is complex
and ambiguous in its causes, meaning, and consequences. It did
relieve the pressure for further antipolygamy legislation, but it did not
prevent Congress from requiring that Utah’s state constitution contain
a guarantee of separation of church and state and a proviso ‘‘that
polygamous or plural marriages are forever prohibited.’’5S

Neither the proviso and implementing statutes, nor sporadic
efforts at enforcement, nor the dogmatic stand against polygamy that
the Mormon church adopted early in the twentieth century has
prevented a small segment of Latter-day Saints from responding to
the same rationale that brought perhaps 25 percent of their forebears
into polygamous families during the half-century that the United States
marshaled its legal resources against the practice. On the other
hand, the same considerations that led most of Wilford Woodruff’s
Mormon contemporaries to come to terms with his 1890 revelation
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make most of today’s Mormons so content with the option of only
one wife per family that even a Supreme Court reversal of the
Reynolds decision would be unlikely to generate a revival of the
patriarchal order of marriage.
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Hamlet at Cairo

Where the ghost watches the moon rise over Ceti’s pyramid

[ could stay in the grave, Horatio,
but give myself to water more than earth.

The Nile shivers with a ghost or two.
It’s in the blood, from father to son,

that being dead, we may be what we like.

He ate the body of vengeance.
Me? I claim the tree at Ceti’s grave.
A fitting throne—

[ could spread a branch or two
as easily as Ophelia’s skirts,

sit on the bough to watch her rise,
and catch the shimmering tail of asps
knotting over his veiled eyes.

Goose! Not him. Let dead kings lie.

I mean the moon,
and Ceti—

See how she pulls herselt against his side?
One sphere—a breast, a womb, an open eye—

Hst, Horatio—history 1s made tonight.

The Pharaoh has preserved bis skin,
but she must do the leavening.

A pretty ditty.
[ should sing 1t over water.



There. She’s in him now.
Let no mother, but a lover
tend him, kings.

You or I could not buy his lot,
not for all the fish in Denmark
or the foreskins of two true servants.

The Greeks once named that woman’s face.
No, not Helen. What was the word?
But then, the Greeks, they died as a race.

So? That was Ptolemy’s folly,
another, mine—

Delusion will get you
SIX princes, no motre

to bear you up.

Mark i1t, Horatio. Make no slaves
of gods and sundry skeletons.

Athena! Or was it Artemis?
An archer, [ think—

No matter. Dust 1s to dust.

The Hebrews kept their god alive
and called him only that he was—

then said, “‘who art thou,
that we should worship thee?’’

And what have I called virgins,
that they might live, rise
over me?

How grandly these Egyptians failed.

He 1s dead.
But he holds and loves her yet.

Grave robbers take the rest.



Watch close, Horatio.
A woman’s kiss could do no better—

At that final point,

as she breaks free
and rises whole above him,

she leaves one drop of honey
to linger from between her lips.

Her light 1s in him. See?
That point where he is no more
than the silhouette against her,

you would almost think he lived again.

—Virginia Ellen Baker

Virginia Ellen Baker 1s a poet living in Provo, Utah.



Minding Business:
A Note on ‘“The Mormon Creed””

Michael Hicks

On Christmas Day 1844, William Wines Phelps wrote a letter
to William Smith in which he described Mormonism as ‘‘the great
leveling machine of creeds.’! Smith would have understood Phelps’s
meaning. His late brother, the Prophet Joseph, had always maintained
that Mormonism should not only resist the pat confessions of
Christian orthodoxy—which, as he said, “‘set up stakes...to ...
the Almighty’’2—but also resist pat formulations of Mormon belief
itself. ‘“The Latter-day Saints have no creed,’ Joseph had once said,
““but are ready to believe all true principles that exist, as they are
made manifest from time to time.’? Yet in September 1844, three
months before Phelps wrote his Christmas letter, Willlam Smith
scolded a New York congregation for forgetting ‘“‘the Mormon Creed,”’
a creed, he observed, that consisted of a single well-known phrase:
“mind your own business.’’4

The use of this Americanism as the ‘‘Mormon Creed’’ appears
to have originated in the political controversies of the 1842 Illinois
state elections. In a circular dated 20 December 1841, Joseph Smith
had urged the Saints to vote with him for the Democratic ticket 1n
the following year’s election.> By spring 1842, the issue of whether
or not the Mormons would vote as a block began to heat up in the
press. Republican newspapers routinely loosed their invective against
both the Democratic-courting Mormons and the Mormon-courting
Democrats. They charged the Latter-day Saints and the Democrats
with consplrmg to keep Democratic incumbents in office while
maintaining for the Mormons ‘‘extraordinary chartered privileges—
over and above those enjoyed by any other sect.’¢ Matters were not
helped when Governor Boggs of Missouri, the man whose vendetta
against the Mormons had helped drive them into Illinois, was
mysteriously shot from outside his home. Among the Republican
journalists, the presumption of innocence was not with the Saints.

Michael Hicks is an assistant professor of music at Brigham Young University. He expresses thanks to
Lynn Carson, Douglas Donaldson, Kirk Moberg, and Robert ]J. Woolley for their help in the preparation
of this article.
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Chiefly to rebut the charges being leveled at the Church from
Illinois and lowa journalists, William Smith founded the Wasp, a
newspaper dedicated to combatting ‘‘the shafts of slander . . . foul
calumnies, and base misrepresentations’’ of anti-Mormons.” In its
ninth issue Smith printed this notice:

Mormon Creed
To mind their own business, and let everybody else, do /ikewise. Publish
this, ye Editors, who boast of equal rights and privileges.®

This barb understandably 1rritated the editors at whom it was
aimed. The Alton Telegraph and Democratic Review quickly reprinted
Smith’s notice, followed by this response:

The above is taken from the Wasp, a political paper published by the
Mormons at Nauvoo. This advice given is unexceptionable,; and it is to
be regretted that it had not been adopted in the ‘‘Mormon Creed,”’
when Joe Smith 1ssued his proclamation to elect Snyder and Moore, and
defeat the ‘‘old settler,” Joe Duncan. If the Mormons had minded
““their own business,”’ instead of attempting to control the elections
of this State as a church, they would have spared themselves the
dilemma in which their unwarrantable spirizual interference has placed
them.®

Within a month, the Creed had also aroused the attention of the
New York Herald’s editor. Apparently considering that the Creed
comprised all of Smith’s blurb, he wrote of the Mormons’ ‘‘Delicious
Privileges, according to the Mormon Creed.”’'® At some point in
the season, the Creed seems to have appeared in another East Coast
newspapet, for the British Mormon paper, the Millennial Star, quoted
Smith’s Mormon Creed (slightly altered) and credited it to a ‘‘Boston
Paper. 11

From this point the Mormon Creed embarked on a long career,
its intended audience rapidly coming to embrace members of the
Church as well as outsiders. In the weeks preceding William Smith’s
publication of the Creed, the elite of Nauvoo were introduced by
Joseph Smith to a new order of marriage, the rituals of Freemasonry,
and the Mormon temple endowment ordinance—all of which were to
be concealed tfrom the public. Amid the whispering about these
matters at Nauvoo in the early 1840s, a growing spirit of privacy took
hold of the Saints. The Mormon Creed became an emblem of that
spirit.

As 1ts intended audience expanded, the Creed was shortened.
The Millennial Star published another note on the Creed in June 1843,
but reduced 1ts text to ‘‘'mind your own business’’ and gave its own
version of the Creed’s applicability both to the Gentiles and to some
overly-zealous Mormons: ‘“We think the practice of the above [creed]
worthy of recommendation to many who are not over scrupulous in
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their statements respecting the character and religion of the Saints;
also worthy the notice of those Saints who forget the gospel by
attacking the systems of men.’12 In January 1844, the Nauvoo Neighbor
published a mock recipe, a cure for the ‘‘terrible disorder of the
mouth commonly called ‘Scandal’ > Among its ingredients was
one ounce of ‘‘an herb called by the Mormons, ‘mind your own
business. ’’13 By the spring of 1844, the phrase had entered the
Prophet’s public speaking. In his 7 March 1844 address to the
Saints, he complained of those outsiders who would not ‘‘mind
their own business.”” His solution to their interference was to
recommend that the Saints, fittingly, ‘“‘let them alone to use
themselves up.’’14

Shortly after Joseph Smith was assassinated, Orson Pratt published
the Creed in his Prophetic Almanac for the coming year, more or less
restoring it to its original wording: ‘‘Let every body mind their own
business.’1> But this less direct version of the Creed clearly came to
be dominated by the simpler ‘‘mind your own business,’ which, as
the Times and Seasons noted in 1846, was ‘‘Good Council [szc].’16

The idiom of ‘‘minding one’s own business’’ can be traced in
some form at least back to Senecal” In English usage, one finds
Bacon using it in 1625—‘‘Neither can he, that mindeth but his own
Businesse, finde much matter for Envy’’—and Addison in 1711—
“‘I have nothing to do but mind my own business.”’18 In the American
republic, however, ‘‘mind your own business’’ had a special place in
tolk parlance well before its connection with the Mormons, and was
known among frontiersmen as ‘‘the Negro’s eleventh commandment.”’
Joseph Smith’s grandfather Asael cited it as such in a letter to
Jacob Towne, 14 January 179619 In 1821, the ‘‘Backwoods Preacher,”’
Peter Cartwright, advised those who were prone to complain about
jokes 1n his sermons, ‘I want you to take the negro’s eleventh
commandment; that i1s, Every man mind his own business.’’2°

When the main body of Latter-day Saints moved to Utah, they
continued to hold forth the phrase as the Mormon Creed. The
Deseret News, for example, freely alluded to it in editorials addressed
to the outside world: ‘“‘all is peace and prosperity . .. men are
attending to ‘their own business,” as usual, according to the Mormon
Creed’’; *“ ‘Mormons’ . . . believe 1n attending to their own business,
and letting foreign mattets alone’’; ‘‘take every liberty of exhorting
and advising each accountable dweller within the extended borders
of the United States, who really loves his country and her free
institutions, to observe the ‘Mormon’ motto of ‘mind your own
business.” '’ One editorial title summed up the Saints’ attitude
toward critics of affairs in Utah with the terse inquiry, ‘“Whose
Business Is [t?’’21
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The Creed also inspired some Saints to versification in the 1850s.
An anonymous comic poem titled ‘“‘Mind Your Own Business’’ ran
as a filler in the 2 March 1854 Deseret News (emphasis 1n original):

The substance of our query If 1t 1s, we’ll join the rabble,
Simply stated would be this— And act the nobler part

Is it anybody’s business Of the tattlers and defamers
what another's business is? Who throng the public mart.
If it 1s or if it 1sn’t But if not, we’ll act the teacher
We would really like to know Until each meddler learns

For we’re certain if it isn’t It were better in the future
There are some who make it so. To mind his own concerns.

Apparently at least two ‘‘Mormon Creed’’ songs were written in
the 1850s. One was by the popular Utah songwriter William Willes
and was to be sung to the tune of “‘In the Days When We Went
Gypsying.” Its four eight-line stanzas emphasized the Creed’s prophetic
origins, saying it was built upon ““the rock of ages’” and was endorsed
by ‘‘the Spirit’s warning voice.”” The Chorus exhorted:

So let us mind the Mormon Creed,
And then we shall all thrive,

Shall hide a multitude of sins,
And save our souls alive.?2

Another was by Emily Hill, contained seven ten-line stanzas, and was
to be sung to the tune of ‘‘The Ivy Green.’” The first stanza gives a
good sense of its moralistic tone:

"Tis a difficult thing, indeed, to stand
And always do just right,

To fully adopt the Mormon creed
With heart and soul and might;

To know just when to hold our peace,
And when to intercede,

When mercy should indeed prevail
Or justice take the lead—

"Tis a difficult thing, it is indeed,

To fully adopt the Mormon creed.??

Brigham Young began citing the Creed as early as 1846.2¢ Indeed,
the Creed became so strongly associated with President Young that by
1855 he seemed to have been credited with coining it. George Taylor’s
elaborate and ornate masthead for his father John’s apologetic
newspapet 1he Mormon rather prominently displayed a scroll with the
words ‘‘Mormon Creed: Mind your own business. —Brigham Young.’’25
President Young explained his understanding of the Creed in an address
given on 16 March 1856, in which he discussed a Brother Vernon, who
was not well known in the community but who ‘‘has been quietly and
industriously practicing the principles of our religion™
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He is not known except by a few of his associates, who have been laboring
with him at the Sugar Works. But, suppose he had been guilty of
swearing in the streets, of getting intoxicated, of fighting and carousing,
he would have been a noted character. . . . But brother Vernon is almost
entirely unknown, because he has lived his religion, kept the command-
ments of God, and minded his own business. So it is with many in this
City, they are known by few, they live here, year after year, and are
scarcely known in the community, because they pay attention to their
own business.

They live their religion, love the Lord, rejoice continually, are happy
all the day long, and satisfied, without making an excitement among
the people. This 1s ‘‘Mormonism.’’2

Samuel W. Richards summed up this philosophy of the Creed in a
Fourth of July toast that same year: ‘‘Every man 1n his own place,
minding his own business—that’s Mormonism.’’27

Nevertheless, the “‘party feeling’’ was so strong among the Utah
Saints that outsiders got just the opposite opinion of their ability to
stay clear of one another. Richard Burton noted after his 1860 visit
that in Salt Lake City ‘‘every man’s concerns are his neighbour’s’
then ironically added that among the Mormons ‘‘no one apparently
ever heard of that person who ‘became immensely rich>—to quote an
Americanism—Dby ‘minding his own business.’ ’’28

After the death of President Young, his successor as Church
President, John Taylor, kept the Creed alive. To those who persisted
in probing the intrigues and rumors of the ‘‘barbarous’” marriage
practices in Utah, President Taylor wielded the Creed, at the same
time encouraging the Saints to cultivate anew a sense of privacy about
polygamy, which he called ‘‘the secret of the Lord’’:

[ was lately called upon as a witness . . . I was required to divulge
certain things. I did not know them to divulge. Perhaps some of you
have had some people come to you with their confidences. I have. But
[ don’t want to be a confidant. Why? Because if they made a confidant
of me and I was called before a tribunal, I could not, as an honorable
man, reveal their confidences, yet it would be said I was a transgressor
of the law. . . . Therefore I tell them to keep their own secrets, and
remember what is called the Mormon Creed, ‘‘Mind your own business.’ '29

In the same year that John Taylor gave this advice, he dedicated
the Logan Temple, in which an ornate backpainted glass fixture
preserved the Creed in a unique form for future generations:

Mormon Creed
Mind
Your Own Business
Saints
Will
Observe This
All Others Ought To.3°
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In 1883 a Juvenile Instructor article ruminated at length on the
Creed, reminiscing that ‘‘in the earlier days of the Church the Saints
kept cards posted up in their houses containing the ‘Mormon’ creed,
‘Let every man mind his own business!” ’’ The article went so far

as to claim that Joseph Smith had once taught that the Creed was
“a key by which [the people] could get back into the presence of
God,’ though no particular source to that effect was cited.3! Similar
Juvenile Instructor editorials appeared in succeeding years, advising
the young to remember the Creed. These editorials, written by
George Q. Cannon, noted that ‘‘our elders are frequently asked for
our creed, and people wonder when they are told . . . that the only
creed we have 1s: ‘Mind your own business.” '’32 Indeed, Cannon wrote
on another occasion, the phrase was ‘‘the only creed that I have ever
known the Church to publish as such. . . . Only think of the happiness
and peace and good feeling that would prevail everywhere among the
Saints it they would live up to this simple yet comprehensive creed!’’33

Yet despite its comprehensiveness, the Creed began to fade from
the Mormon 1diom. In the early twentieth century, it was occastonally
cited by the elderly to the young, as in this 1903 observation by
President Joseph F. Smith: ‘“The ‘Mormon’ creed: ‘mind your own
business, i1s a good motto for young people to adopt who wish to
succeed, and who wish to make the best use of their time and
lives. . . . Let it be remembered that nothing 1s quite so contemptible
as 1dle gossip.’’34 But the young Apostle John W. Taylor sadly noted
the waning of the phrase: “‘I sometimes think i1t would be very well
tfor us Latter-day Saints to attend to one motto that used to be very
prominent among us, that 1s the Mormon Creed—Mind Your Own
Business, and let other people’s alone.’3> About the same time,
in the surrounding culture, the phrase underwent a change 1n
status, slipping from eleventh to twelfth commandment in the cynic’s
law of Moses—the new eleventh being ‘“Thou shalt not be found
out. 3¢

In the face of the phrase’s devaluation, Mormon ‘‘fundamen-
talists’” —ardent preservers of polygamy after the body of the Church
did away with the practice—continued to cite the Creed, 1n part
by using it as an occasional source for fillers in an underground
publication, Trzzh, whose editors and subscribers saw themselves as
continuing the underground marriage practices of John Taylor’s days
or even of Nauvoo. Wishing by the Creed to bolster the common
secrecy, the fundamentalists published notices such as this:

“The Mormon Motto’’

Nosey—Say, it i1s none of my business, but how does your husband keep
his wives?
Lucy—That’s right, it is none of your business.3”
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One of the ironies of Mormon history is that would-be preservers of
plural marriage began to take up the Mormon Creed as their own,
aiming it squarely at the institutional Church.

Among the English-speaking Saints at large, the phrase 1s now
barely a memory, though its substance, the ideas of stewardship and of
“creed’’ itselt, continues to provoke discussion.3® The saying seems to
have taken its place in a dim corner of Church history. One encounters
it, if at all, in reprint anthologies of quotations from early Church
leaders, where it probably strikes contemporary observers as little more
than a rhetorical curio—a fit subject for a scholarly note. But with its
comic touch and common sense, the Mormon Creed embodied much of
the spirit of quintessential Mormonism, which, perhaps not surprisingly,
has shown itself the great leveling machine of even its own creed.
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