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(and I think misleading) observation that
"religion subordinates ritual to group and
individual ethics (or at least emphasizes
both); but magic gives little or no atten-
tion to group ethics, and emphasizes in-
dividual ethics primarily as another instru-
ment to achieve the desired ends of ritual"
(p. xiv). As a consequence of his particu-
lar distinction between religion and magic,
Quinn differs with the defensive Mormon
writers only over the timing of Mormon-
ism's renunciation of magic, and not with
their insistence that their faith made a
decisive break and became purely "reli-
gious." Quinn offers no explanation for
how and why — over the course of the
nineteenth century — most Mormons joined
their fellow American Protestants in for-
saking the "magic world view." In his
telling, it simply happened (presumably
by the growth of "rationality" as a deus ex
machina).

On the other hand, if we define the
magic-religion spectrum as I have suggested
above (and never lose sight of the fact that
every faith is some middle-ground com-
promise between the two), magic remains
an important presence in Mormon cos-
mology (as I have argued elsewhere; see
DIALOGUE 19 [Winter 1986]: 25-26). In
contrast to other forms of Protestantism,
Mormonism continues to insist upon the

interpenetration of spirit and matter, and
continues to seek the progressive perfection
of man's ability to comprehend and master
the cosmos through ritual. Today's Mor-
mons are set off from their progenitors less
by their renunciation of a magic world
view than by their concession to their
church leaders of a monopoly over the
exercise of rituals that can be defined as
magical (what Quinn refers to as "essential
priesthood ordinances of eternal conse-
quences," p. xx). Rather than extinguish-
ing magic, Mormon leaders have (since
1830) steadily renamed, consolidated, cen-
tralized, and regulated its practice. Recon-
ceiving the transition in this way resolves
certain puzzles identified by Quinn:
throughout life Joseph Smith, Jr., collected
seer stones but ordered others' destroyed
whenever they competed with his revela-
tions (p. 201); the prophet publicly de-
nounced phrenological publications other
than those he controlled (p. 219); simi-
larly, Brigham Young endorsed astrology
but discouraged a separate society devoted
to its practice (pp. 215-16). The Mor-
mon church has so successfully monopolized
and renamed magic that twentieth-century
believers can live in an overtly rational
culture but continue to satisfy the universal
human hunger for a medley of magic and
religion.
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I DISCOVERED EARLY in my scholastic career
why a Mormon would never produce great
literature. (A good Mormon, that is.) The

reason was simple, expounded with elo-
quence and authority by my BYU "Intro-
duction to Poetry" teacher. He, along with
W. B. Yeats, believed personality and char-
acter to be mutually exclusive modes of
being: You could not be possessed of both
at once.

Character in its most potent manifesta-
tion was an LDS businessman turned Gen-
eral Authority, all suited up in the armor
of God and narrow-lapeled worsted wool.
True personality, on the other hand, was
represented by that moral sloven Dylan
Thomas, from whose pen flowed high
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poetry and praise of God not despite, but
because of his eccentricity, flawed char-
acter, and heavy drinking. A series of such
examples convinced me that the ways of
God spell ruin for the aspiring artist or
intellectual. In striving to obey God's laws,
his or her individuality would be lopped
off little by little that she or he might
conform to more universal standards of
godliness. Thus, the closer the faithful
came to living a godly life, the more alike
they would become. Losing your life to
gain it meant trading individuality for
eternity in the company of your duplicates.

Some years later, upon lowering my
aspirations from poetry to godhood, I dis-
covered the fallibility of poetry teachers.
Phil Barlow's collected statements of faith
by Mormon scholars would have saved me
considerable mental fumbling as well.
There is nothing depersonalized or' dupli-
cate about these twenty-two seasoned saints
or their essays. They are, in fact, startling
in their differences.

Philip Barlow completed his master's
in theological studies at the Harvard Divin-
ity School and is currently working toward
a doctorate degree from Harvard in Ameri-
can religion and culture. His own essay
expounds "fifteen thoughts," clearly articles
of belief, which interweave and build into
a "spiritual framework" and profoundly
moving final profession of faith in the
Church.

Poet Emma Lou Thayne plots her
evolving relationship to the Church around
a metaphor, childhood memories of the big
swing at their mountain cabin, in prose
which is, as Barlow observes, half-poetry.

In contrast, Eugene England reasons
with his readers, carefully guiding them
along a course "From Hope to Knowledge
to Skepticism to Faith" with enough con-
versational first and second person plurals
to have me checking my room for other
members of the congregation.

Allen R. Barlow, an electronics engi-
neer and physicist, writes a short story.
Carlfred Broderick, noted marital and fam-
ily therapist, charts his spiritual odyssey

with wry humor and wonderful candor.
He begins, "Many a night as I grew up I
lay awake listening to my mother and step-
father argue in their bedroom, which was
separated from mine only by a thin wall.
As I remember, two topics were the major
themes of their sometimes heated discus-
sions. One was me" (p. 86).

In ideas, as in style, form, and tone,
these essays differ markedly. In fact, some
clearly contradict each other in their
assumptions and major premises. For in-
stance, historian Richard Bushman records
his continuing quest for the "specific,
empirical, historical" evidences and argu-
ments which would justify belief (p. 23).
"That was why I liked Nibley: because he
put his readers over a barrel. I wanted
something no one could deny" (p. 25).
Hearing the Grand Inquisitor passage in
The Brothers Karamazov read at a young
adult discussion group redirected his
thinking.

The sentences that stuck with me that
time through were the ones having to
do with looking for reasons to believe
that would convince the whole world
and compel everyone to believe. That
was the wish of the Inquisitor, a wish
implicitly repudiated by Christ. The
obvious fact that there is no convincing
everyone that a religious idea is true
came home strongly at that moment. It
is impossible and arrogant, and yet that
was exactly what I was attempting.
When I sought to justify my belief, I
was looking for answers that would per-
suade all reasonable men. . . . In that
moment in Cambridge, I realized the
futility of the quest (pp. 24-25).

Francine Bennion, on the other hand,
describes an opposite progress toward
deeper faith. From a point in her life
when she felt "indifferent to matters of
intellect" and what seemed "academic
game-playing" (p. 104) she moves to the
vantage point from which she asks, "Who
can say that faith and reason are separate
categories?" and asserts our profound need
to establish "a large and reasonable context
for looking at what scripture is, what
humans are, who God is, what life is for,
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