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Introduction

Prompted by the Lord, Lehi and Sariah plunged their family
into the desert of Arabia, opening a family saga that would
continue for a thousand years but would remain unknown to the
world for almost two and one-half millennia. This family story,
along with that of others chronicled in the pages of the Book of
Mormon, reveals civilizations transplanted from the ancient Near
East to the Americas. As is the case with all known early societies,
one reads of eras characterized by high achievement in govern-
ment and commerce as well as those fraught with war and debili-
tating conflict. Like other ancient cultures, those represented in
the Book of Mormon carry an important religious component. But
unlike others, Book of Mormon peoples enjoyed a defining visit
from the resurrected Jesus as well as centuries of prophecy antici-
pating that visit. In this respect, only the Bible matches the Book
of Mormon as a religious record.

Even so, a reader could be excused for asking the question,
Why another book on the Book of Mormon? After all, a number
of works by Latter-day Saints have appeared in recent years that
offer fresh perspectives on the Book of Mormon, particularly in
the wake of President Benson’s stress on studying this book.!

My reply comes in two parts. First, I have come to the study
of the Book of Mormon from the world of the Bible. I have found
that asking questions of the text of the Book of Mormon, much as
one asks questions of the text of the Bible, often yields both
unexpected and insightful answers. Why? Because the work has
its origin in the world of the Bible and is a genuinely ancient
product.? As a result, it bears the inner markings of a composition
written by ancient authors in real situations, situations that have
influenced the manner in which they have composed and com-
piled the records that make up the Book of Mormon. In this
connection, one has to be impressed—not put off—by the mush-
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rooming number of studies that have taken this point of view and
as a consequence have yielded important results.?

The second reason grows out of my observation that every
time I push against the Book of Mormon text—asking hard ques-
tions, usually because I have noticed something of interest—the
pushing brings results. For instance, more than twenty years ago
I noticed in Nephi’s early writing an oft-repeated phrase, “my
father dwelt in a tent” (1 Ne. 2:15; 10:16; etc.). Becoming curious,
I began to ask, Why does this phrase appear in these passages? I
was mildly surprised—although subsequent reflection has told
me that I should not have been—to find myself staring at funda-
mental building blocks of Nephi’s composition in his efforts as
both author and compiler. A published study resulted wherein I
detailed a major source that Nephi drew on when compiling his
own record, namely the record of his father, Lehi. That study,
slightly revised, appears in this volume as “Recovering the Miss-
ing Record of Lehi.”

Pursuing the Exodus pattern in the Book of Mormon has
offered an opportunity to explore a substantial piece of the fabric
of this work. The exploration has led to discoveries that reach far
beyond those initial finds when I began to stumble onto pieces of
the Exodus story. Others, before me and after me, have also noted
elements here and there in the text that tie back to the experience
of the Israelites under Moses’ leadership.* As evidence began to
grow more or less of its own accord, I wanted to see whether it all
hung together when scrutinized. In my view, the Book of Mormon
text has withstood the initial tests, portraying an extraordinarily
rich tapestry of tradition and memory as well as scriptural inter-
pretation and application. I have set out some of the dimensions
of the Exodus theme in two essays, “The Exodus Pattern in the
Book of Mormon” and “Moses and Jesus: The Old Adorns the
New.”

Two of my most satisfying studies look at the teachings of
two prominent Book of Mormon figures, Alma the Younger and
Samuel the Lamanite. Everyone is familiar with the accounts of
Alma’s dramatic conversion (Mosiah 27; Alma 36). I wanted to
trace the impact of that experience on his speeches. I was not
disappointed. I learned that all of his recorded sermons exhibit
influences from that event. The results of my study appear in
“Alma’s Conversion: Reminiscences in His Sermons.”
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The one recorded sermon of Samuel the Lamanite offered a
different kind of discovery. Because I was familiar with personal
and communal laments in the biblical Psalms, I stumbled onto
laments in Samuel’s address, laments which present features in
common with the Psalms. What is significantly different is the
prophetic dimension of these laments, a dimension not shared by
the Psalms, as well as the fact that Samuel uttered his two poetic
laments at the height of his condemnation of his hearers. I have
entitled my study, “The Prophetic Laments of Samuel the Laman-
ite.”

Three of the first four pieces in the collection represent fresh
studies, all growing out of 1 Nephi. The first, “What Were Those
Sacrifices Offered by Lehi?” seeks to uncover the kinds of sacri-
fices offered by Lehi and the reasons why Lehi made those par-
ticular offerings, including the need to atone for sin. The second
study suggests Nephi’s personal reasons for including Isaiah
48-49 in his first book, reasons that go back to Nephi's feelings for
Jerusalem and to his belief that Isaiah’s prophecies spoke about
the journey of his family to the New World. I have called this
piece, “What is Isaiah Doing in First Nephi?” The third
study—number four in the collection—consists of an examination
of the meanings of certain terms in the Book of Mormon, terms
that can refer to servitude in the Bible. Not surprisingly, these
terms also seem to point to servile situations among Book of
Mormon peoples. This study carries the title, “Sojourn, Dwell, and
Stay: Terms of Servitude.”

A fourth new study focuses on thorny legal and social issues
that arose when the renegade priests of king Noah abducted
Lamanite women and obliged them to become their wives. In my
view, the complexities generated by the incident—which rup-
tured a treaty—can best be understood in light of biblical law and
custom. Such a conclusion should not surprise us because the
people involved had descended from families who came from
Jerusalem and had treasured a record which contained the Mosaic
law. This study bears the title, “Marriage and Treaty in the Book
of Mormon: The Case of the Abducted Lamanite Daughters.”

One of my earliest studies of a Book of Mormon issue at-
tempted to determine the approximate date of the visit of the risen
Jesus to the Nephites and Lamanites in the city of Bountiful.
Latter-day Saint artists generally depict Jesus’ visit as immedi-
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ately following the terrible storm and the three days of darkness
which were associated with Jesus’ death (3 Nephi 8-10). But it
seemed to me that in light of 3 Ne. 10:18, which speaks of Jesus’
visit happening “in the ending of the thirty and fourth year,” a
substantial period of time intervened between the visit and the
earlier storm, which began “in the thirty and fourth year, in the
first month, on the fourth day of the month” (3 Ne. 8:5). Once I
began to dig around, evidence appeared in the text to support a
view that Jesus did not come to the assembled people in Bountiful
until many months after his resurrection. Now slightly revised, I
have titled this piece, “When Did Jesus Visit the Americas?”

A word is now in order about what these studies are and are
not. They represent, on the one hand, attempts to set out the
dimensions and complexities of the Book of Mormon record. They
are not, on the other, attempts to finalize what can or cannot be
known about a subject. One must keep in mind that students are
somewhat handicapped because the English translation of Joseph
Smith is effectively the Urtext, the original document, to which we
must address all questions. We do not possess the ancient text
from which Joseph Smith worked. Because that text is not avail-
able, there are limitations as to how far we can pursue certain
issues. For instance, a verbal phrase frequently used in the Exodus
account is “bring out” or “bring forth.” One can, of course, readily
check the Hebrew term in the Bible. But we are limited to suppos-
ing that the same or a similar ancient term underlies these English
phrases in Exodus-like settings described in the Book of Mormon.®
Hence, in some ways—though not all—these studies must be
considered provisional, not definitive.

NOTES

1. Ezra Taft Benson, “The Book of Mormon—Keystone of Our Religion”
Ensign, October 1986, 4-7.

2. Two collections of essays that argue for the antiquity of the Book of
Mormon have been edited by Noel B. Reynolds: Book of Mormon Authorship
(Provo, Utah: Religious Studies Center, Brigham Young University, 1982),
and Book of Mormon Authorship Revisited: The Evidence for Ancient Origins
(Provo, Utah: F.A.RM.S., 1997). Not all agree. Among those who view the
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Book of Mormon as a modern production, one finds Thomas F. O’Dea, The
Mormons (Chicago: University of Chicago Press, 1957). A more ingenious but
nonetheless unpersuasive view of the Book of Mormon as a mixture of
ancient and modern elements is that of Blake T. Ostler, “The Book of Mormon
as a Modern Expansion of an Ancient Source,” Dialogue: A Journal of Mormon
Thought 20, no. 1 (spring 1987): 66-123.

3. A substantial number of contributions to the volumes edited by Monte S.
Nyman and Charles D. Tate Jr., under the title The Book of Mormon and
published by the Religious Studies Center at Brigham Young University,
exhibit the kind of interest that I have noted. In addition, several articles
under the title “Book of Mormon” in the Encyclopedia of Mormonism bring
together in brief form evidence that arises from the text. Moreover, the
Foundation for Ancient Research and Mormon Studies (F.A.R.M.S.) has
published a growing list of titles, both books and article-length studies, that
argue for an ancient provenance for the book itself, including the Journal of
Book of Mormon Studies, which began to appear in 1992.

4. See, for instance, Noel B. Reynolds, “Nephi’s Political Testament,” in
Rediscovering the Book of Mormon, ed. John L. Sorenson and Melvin . Thorne
(Salt Lake City: Deseret Book, 1991), 228-29; David R. Seely, “The Image of
the Hand of God in the Book of Mormon and the Old Testament,” ibid.,
140-46; Terrence L. Szink, “Nephi and the Exodus,” ibid., 38-51; George S.
Tate, “The Typology of the Exodus Pattern in the Book of Mormon,” in
Literature of Belief, ed. Neal E. Lambert (Provo, Utah: Religious Studies Center,
Brigham Young University, 1981), 245-62.

5. Moroni writes that “we have written this record . . . in the characters
which are called among us the reformed Egyptian,” but, had room allowed,
“we should have written in Hebrew; but the Hebrew hath been altered by
us” (Morm. 9:32-33; cf. 1 Ne. 1:1; Mosiah 1:4). Hence, one is never on
completely solid linguistic ground.






What Were Those Sacrifices ]
Offered by Lehi?

The opening chapters of the Book of Mormon mention sacrifices
offered by Lehi. Some are called “burnt offerings,”others simply “offer-
ing” or “sacrifice.” By examining the sacrifices of ancient Israel noted in
the Bible, we come to an understanding of Lehi’s sacrifices—their mean-
ing and their purpose. In short, Lehi made offerings for the safe return of
his sons and for purging serious sins. '

wice in the desert, Lehi’s party offered “sacrifice and burnt

offerings” while giving “thanks unto...God.” Each set of
offerings came after the return of Lehi’s sons from extended trips
back to Jerusalem. They first ventured forth to obtain the plates of
brass (1 Ne. 5:9) and later to persuade, successfully, the family of
Ishmael to join their modest-sized exodus to a new land of prom-
ise (7:22). But on a prior occasion, when Lehi’s family initially set
up its base camp not far from the shore of the Red Sea (2:5-6), Lehi
“built an altar of stones”and thereafter “made an offering ... and
gave thanks unto the Lord” (2:7).! In this case, Nephi mentions no
burnt offerings. Why not? What was the difference?

The difference is the presence of sin, real or perceived. But
the sin stands in relief only when we notice the common elements
peeking out of all the accounts. In each of the three instances—the
family’s move to the base camp, the return of the sons with the
brass plates, and their later return with Ishmael’s family—the
common factors are a safe journey and the subsequent giving of
thanks. We then ask, How much do these observations tell us
about the sacrifices? A lot.
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Peace Offerings

For a safe journey, according to Psalm 107, a person was to
“sacrifice the sacrifices of thanksgiving” (107:22) for safety in
travel, whether through the desert or on water (107:4-6, 19-30).
What were those “sacrifices of thanksgiving”? They consisted of
peace offerings, known from Leviticus 3. In fact, the second com-
mon feature—the family giving thanks—secures the interpreta-
tion that these sacrifices were indeed peace offerings serving as
thanksgivings to the Lord.

At this juncture it is important to note three characteristics of
peace offerings. First, the Hebrew term which is translated “peace
offering” in the King James translation properly means an offer-
ing for well-being,? thus its tie to safety in traveling. This observa-
tion leads to a second one, that the peace offering served many
purposes, only one of which was thanksgiving.? Third, and not
incidentally, in all of its forms this offering was an occasion for
rejoicing, a happy state that Nephi highlights for us when recount-
ing the mood of Lehi’s sacrifice after the sons returned with the
brass plates: “Their joy was full” (1 Ne. 5:7).% This last observation
tightens the knot on the conclusion that in every instance Lehi’s
sacrifices consisted of a peace offering used for expressing thanks-
giving.

Notably, peace offerings were “the most common type of
sacrifice,” an offering accompanied by a “covenant meal” in
which worshipers enjoyed “fellowship with one another and their
God.” Truly such occasions were to be a time of rejoicing.’ Fur-
thermore, the sacrifice itself was to be an animal—either “male or
female” in this case—from the flock or herd (Lev. 3:1, 6, 12),
accompanied by unleavened baked goods (7:12-13). In this light,
one has to assume either that among the “provisions” moved by
Lehi’s family from Jerusalem were animals intended for sacrifice
(1 Ne. 2:4) or, more probably, that Lehi’s baggage bore goods that
the family could exchange with local people for sacrificial ani-
mals.® According to Leviticus, the resulting foods for the feast,
including the sacrificed animal, were to be “eaten the same day
that [they were] offered” so that nothing of the sacrifice remained
to the following morning (Lev. 7:15).” Thus the banquet and cele-
brating would continue into the night.
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Burnt Offerings

Thus far, we have established that the sacrifices made by Lehi
were peace offerings, an observation made firm through details
in the account, such as Lehi’s party giving thanks and taking the
occasion for rejoicing.® Contributing also is the fact that under the
Mosaic law it was customary that one offer a sacrifice when one
safely completed a journey.” We now turn to the need for the burnt
offerings.

Why, one may ask, did Lehi offer this other kind of sacrifice?
In response we note that according to Leviticus 1 a burnt offering
was made for atonement—and more specifically, purging—after
one had committed sin.'® “If any man of you bring . . . a burnt
sacrifice . . . it shall be accepted for him to make atonement”
(1:2-4). In the case of burnt offerings, the animals for sacrifice
might come from a herd or flock, or they might be birds (1:3, 10,
14). If the animals, only males in this instance, came from a herd
or flock, then, as with the peace offerings, Lehi’s family would
have either brought them from Jerusalem—unlikely in light of
Nephi’s description of what they took from home (“provi-
sions”)—or purchased them locally. If Lehi offered birds, he likely
bought them from someone in the area of the base camp who
raised domesticated fowl."

The more important issue, of course, has to do with sin, real
or suspected, and how one transferred it away.!? For sacrifices
offered at the temple in Jerusalem, the priests were under daily
obligation to sacrifice burnt offerings on the chance that someone
in ancient Israel had sinned. Naturally, the priests could not
realistically check in every corner of the land for sinning, but they
could safely assume that every day someone had committed some
sin, thus justifying the burnt offerings. Hence, the offerings were
intended to cover all possible bases, whether the sin was known
or not."?

In the case of Lehi’s burnt offerings, sin stood close by. In a
couple of instances, of course, one might question whether family
members had really committed sin. But one must remember that
Lehi was proceeding as if he were a priest offering sacrifices at the
temple just in case.
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Lehi’s Offerings

Let us take up the two instances wherein Lehi offered burnt
offerings, but in reverse order. The second time that Lehi sacri-
ficed burnt offerings came after the return of his sons with the
family of Ishmael (1 Ne. 7:3-22). Where was the sin? It springs
quickly into view. The brothers’ long journey to Jerusalem seems
to have gone well, since Nephi does not comment onit. But during
the return trip to the camp, a quarrel erupted when the older
brothers, along with members of Ishmael’s family, announced
that they had decided to return to the city instead of continuing
to the camp. Nephi, not shy in expressing his feelings about his
brothers” “rebellion,” became embroiled in a heated exchange of
words that eventually provoked his angry brothers into tying him
up “with cords” so “that they might leave [him] in the wilderness
to be devoured by wild beasts” (7:7, 16). Only the miraculous
intervention of the Lord and the poignant pleading of certain
women in the company softened the hearts of the brothers so that
“they did cease striving to take away [Nephi’s] life” and sought
his forgiveness (7:17-20). Even though Nephi “did frankly forgive
them all that they had done” (7:21), there still remained the neces-
sity to purge their sin from themselves. After the brothers sought
Nephi’s forgiveness, Nephi then records that “I did exhort them
that they would pray unto the Lord their God for forgiveness” (7:21,
emphasis added). At the very least, Nephi saw sin. As a result,
after the party reached the camp, Lehi found it necessary to “offer
... burnt offerings” to the Lord (7:22). There was no reason to take
a chance.

An earlier scene recounts the trip of Lehi’s sons back to
Jerusalem to obtain the plates of brass. In this case, one does not
need to look far to find sin. It poked its head up even before the
sons left camp, as soon as Lehi asked them to bring the brass plates
from Laban’s custody to himself. Disappointedly, Lehi confided
to Nephi that “thy brothers murmur, saying it is a hard thing
which I have required of them; but . .. it isa commandment of the
Lord” (3:5). Lehi’s choice of the verb to murmur clearly ties the
attitude of his older sons to that of the resisting Israelites during
the Exodus from Egypt,' a stance that Nephi later characterized
as “revil[ing] against Moses and against the true and living God”
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(17:30). Such complaining on its own constituted mild rebellion.
But there is more.

After arriving in the city, Nephi and his three brothers made
two unsuccessful attempts to acquire the brass plates, once by
persuasion and the other time by an offer to purchase them, the
latter occasion presenting to Laban an opportunity to falsely
accuse the brothers of theft. As a result, the two older brothers,
Laman and Lemuel, decided to take matters into their own hands
and began to “smite [their younger brothers] even with a rod.”
This action was cut short by the unexpected intervention of “an
angel of the Lord” who scolded the two oldest brothers for their
conduct (3:28-29), emphasizing the fact that their behavior defied
the Lord’s purposes. Even then, the brothers continued “to mur-
mur” (3:31; 4:4).

In addition to the complaints and ill-behavior of the older
brothers, one discovers that Lehi’s wife, Sariah, had complained
at length to her husband during the month-long absence of her
sons."® She feared that her sons must have “perished in the wilder-
ness” and that because Lehi was “a visionary man,” an expression
that must have carried pejorative meaning,'® “we [shall] perish in
the wilderness” far “from the land of our inheritance” (5:2). Of
course, when her sons returned to camp, she immediately
changed her tune, rejoicing and becoming “exceedingly glad”
(5:1). But what is more important, she thereafter affirmed her
testimony in the divine guidance received by her husband: “Now
[ know of a surety that the Lord hath commanded my husband to
flee into the wilderness; yea, and I also know of a surety that the
Lord hath protected my sons” (5:8). Even so, her sin had to be
purged both from herself and from the camp.

While these occurrences may seem mild, involving com-
plaints and a family scuffle, another one was not, for it involved
what some might have considered a homicide. Nephi killed Laban
(4:4-18), creating a need for sacrifice. To be sure, Nephi assures us
that he had been impelled to this deed by the promptings of the
Spirit—three times in fact, the last coming in an audible
voice'”—and he had stubbornly resisted. After all, he had justbeen
admiring the workmanship of Laban’s sword in the moonlight,®
as the latter lay drunk in the street, when the Spirit interrupted
his thoughts with the horrifying impression that Nephi use the
sword on Laban. Struggle as Nephi might, he could not shake the
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persisting feelings, growing stronger by the minute, that he take
Laban’s life.

Although the Lord clearly placed Laban among “the wicked”
(4:13) and although Nephi knew Laban’s failings because “he had
sought to take away [Nephi’s] life” and “also had taken away our
property” (4:11), Nephi “shrunk and would that I might not slay”
Laban (4:10). In the end, however, Nephi “did obey the voice of
the Spirit, and . . . I smote off [Laban’s] head with his own sword”
(4:18), thus creating the deepest need for Lehi to “offer . . . burnt
offerings unto the Lord” to purge any vestiges of uncleanness that
might have clung to Nephi (5:9)."

Conclusion

The three recorded occasions of Lehi offering sacrifices, when
measured against sacrificial law in the Bible, become immediately
understandable in light of the family’s situation. When Lehi
“made an offering unto the Lord, and gave thanks” (1 Ne. 2:7; also
5:9; 7:22), he was sacrificing a peace offering which served as a
thanksgiving for safety in travel, whether for oneself or for others.
In each instance, members of the family had safely completed a
long journey.”” When he offered “burnt offerings unto the Lord”
(5:9; also 7:22), Lehi was bringing to the altar sacrifices that would
atone for sin, sin that would stain the camp and those within it.
And in each case, one can readily detect sin in the prior behavior
of family members, whether it took the form of complaining,
family jousts, or the taking of human life. Here, Lehi sought to free
his extended family from the taint of unworthiness so that he and
they would be able to carry out the purposes of the Lord.

NOTES

1. The phrase “altar of stones” derives from Mosaic Law (see Ex. 20:24-25;
Deut. 27:5-7). On the character of Lehi’s altar, Hugh Nibley has pointed
out—rightly in my view—that in accord with the law of Moses, it must have
been of unhewn field stones; Lehi in the Desert, The World of the Jaredites, There
Were Jaredites (Salt Lake City: Deseret Book and F.A.R.M.S., 1988), 62-63.

2. Hebrew zebah 3elamim, “sacrifice of well-being.” Jacob Milgrom, Leviticus
1-16, Anchor Bible 3 (New York: Doubleday, 1991), 204, 217.
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3. The biblical forms include the thanksgiving offering (e.g., Lev. 22:29), the
freewill offering (e.g., Num. 15:3), and the sacrifice for a vow (e.g., Prov. 7:14);
see Milgrom, Leviticus 1-16, 218-19. In a much later era, without acknowl-
edging other purposes, Josephus would call these simply “thank offerings”
(Antiquities 3.9.2).

4. See Deut. 27:7; also Milgrom, Leviticus 1-16, 218.

5. Nathaniel Micklem, The Book of Leviticus, The Interpreter’s Bible, ed. G. A.
Buttrick (New York: Abingdon, 1953), 2:21-22.

6. That there must have been many people living in the area of Lehi’s base
camp cannot be doubted, since the incense trail passed through the region,
and local people were needed to service the caravans at their stops. For a
review of the civilizations that existed in Arabia during the mid-first millen-
nium B.C., see Gus W. van Beek, “South Arabian History and Archaeology,”
in The Bible and the Ancient Near East, ed. G. Ernest Wright (New York:
Doubleday, 1965), 300-26.

7. See Milgrom, Leviticus 1-16, 219.

8. The burnt offering, under certain circumstances, could also bring a time
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What Is Isaiah Doing in 2
First Nephi? Or, How Did

Lehi’s Family Fare so Far

from Home?

The prophet Nephi incorporated words of Isaiah in his first book for
both public and private reasons. Nephi openly declared that he intended
to deepen people’s faith in the Holy One of Israel while linking his
family’s experiences to prophecies concerning the scattering and gather-
ing of Israel. Evidence in the Book of Mormon points also to the sorrow
and estrangement which the family of Lehi and Sariah felt as they fled
their home in Jerusalem and traveled across deserts and oceans to the
New World. In Isaiah, Nephi found calming solace as well as evidence of
prophetic fulfillment.

Nephi said, “We did take our tents and depart into the wilder-
ness, across the river Laman” (1 Ne. 16:12). Evidently with
purpose, Nephi tells us indirectly that the base camp of his father,
Lehi, had been pitched on the bank of the river Laman that was
nearer to Jerusalem. When the members of their party crossed that
stream, they left Jerusalem behind forever, striking out into the
desert and cutting themselves off from home.!

At first blush, the question about Isaiah seems to be out of
place or, at the very least, out of focus. After all, Nephi assures us
that Isaiah had been one of his favorite books, and his acquain-
tance with this work had led him to quote significant parts of it
(e.g., 1 Ne. 19:23; 2 Ne. 11:8).2 Moreover, Nephi supplies us with
his reasons—public reasons, it turns out—why he had included
chapters 48 and 49 of Isaiah at the end of his first book. I believe,
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however, that he kept other poignantly personal reasons largely
to himself, allowing those reasons to be expressed principally
by others. As it turns out, it is his younger brother Jacob who,
writing after Nephi’s death, allows us to see most clearly the
acutely personal inducements for including these passages from
Isaiah.? Most of them have to do with the grave challenges that the
family encountered in the desert of Arabia.

To be sure, the public reasons that Nephi offers to us for his
appeal to Isaiah stand within the larger prophetic message about
the scattering and gathering of Israel, of which he and his fam-
ily—the scattered—and their distant posterity—the gathered—
were a part.® One does not look far to find that Isaiah’s prophecies
had a good deal to say about these events.® As a prime example,
one reads a passage that both addresses the scattered remnants of
Israel and—this next point is especially important—fits precisely
the circumstance of the departure of Lehi’s family: “Hearken . . .
all ye that are broken off and are driven out because of the
wickedness of the pastors of my people; yea, all ye that are broken
off, that are scattered abroad, who are of my people, O house of
Israel” (1 Ne. 21:1 = Isa. 49:1). On the side of the gathering, one
reads the tender assurance that the Gentiles “shall bring thy sons
in their arms, and thy daughters shall be carried upon their
shoulders. And [Gentile] kings shall be thy nursing fathers, and
their queens thy nursing mothers” (1 Ne. 21:22-23 = Isa. 49:22-23).
A third passage not only characterizes the Lord’s loving care for
his people at the time of the future gathering but, as in the first
passage, mirrors his efforts to provide necessities for Lehi’s party
as they traveled in the desert, much as he had for the Hebrew
slaves: “They thirsted not; he led them through the deserts; he
caused the waters to flow out of the rock for them; he clave the
rock also and the waters gushed out” (1 Ne. 20:21 = Isa. 48:21)
The allusions to manna (Ex. 16:14-15; etc.) and water provided by
the Lord from a rock (Ex. 17:1-6; Num. 20:2-11), of course, need
no comment.

In light of the first and third passages that can plainly point
to aspects of the journey of Lehi’s family, one notes that in Nephi’s
view the words of Isaiah in chapters 48-49 apparently anticipated
the entire trip, from beginning to end, starting with the flight from
Jerusalem and ending with the settlement in the promised land.
In a word, Nephi is saying, “Isaiah spoke about us.”®
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But before turning to Nephi’s announced reasons for appeal-
ing to Isaiah’s book and then to the travel experiences, as well as
Isaiah’s words about such, we should observe that Nephi’s thor-
ough acquaintance with Isaiah is beyond challenge.” Throughout
his work, Nephi’s expressions brighten with phrases and terms
that reflect an influence radiating from Isaiah.!” For instance,
borrowing a phrase from Isa. 29:14, Nephi speaks of “a marvelous
work” which will “be of great worth unto our seed” (1 Ne. 22:8).
In fact, the angel who accompanied Nephi during his vision used
this same phrase, a hint that the angel knew of Nephi’s acquain-
tance with it from Isaiah (14:7).!' In addition, Nephi calls God “the
Holy One of Israel” and “Savior,” titles at home in Isaiah’s
works.'? Further, Nephi employs expressions that find parallels
in Isaiah, such as “Eat, drink, and be merry, for tomorrow we
die”and “the four quarters of the earth.”' As a capstone of sorts,
even the Spirit of God recognized Nephi’s grasp of Isaiah’s book
and virtually quoted to him what must have been a line familiar
from Isaiah about the Lord giving a sign'*—in Isaiah’s prophecy,
the sign consisted of the virgin who gives birth—and then fol-
lowed it almost immediately with the vision of the virgin (11:7;
11:13-20).

Nephi’s Stated Reasons

Nephi’s stated motives are straightforward and high-
minded. In introducing chapters 48 and 49, he announces that his
most important purpose—and I want to emphasize this pur-
pose—is to “more fully persuade [his people] to believe in the
Lord their Redeemer” (1 Ne. 19:23).'® A companion motive ap-
pears in his introduction of the Isaiah chapters in his second book,
“that whoso of my people shall see these words [of Isaiah] may . . .
rejoice” (2 Ne. 11:8). Consistent with his first purpose of bringing
others “to believe in the Lord,” one observes that embedded in
Isaiah 49 lies a clear prophecy about the future Messiah-king,
portrayed as the “servant of the Lord” (Isa. 49:1-6 = 1 Ne. 21:1-6)."
According to Isaiah, the Messiah-king will be called “from the
womb” and, though his mouth will be “like a sharp sword,” he
will seemingly spend his “strength for nought” (Isa. 49:1, 2, 4). In
the end, however, he will not only “bring Jacob again” to the Lord
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but more broadly will be “a light to the Gentiles” and become the
Lord’s “salvation unto the end of the earth” (49:5-6).18

The second most important reason that Nephi included
Isaiah’s prophecies appears in a much later passage, just before
recording Isaiah 2-14. He reveals that in quoting Isaiah he seeks
to bring comfort, even joy, to his people: “I write some of the
words of Isaiah, that whoso of my people shall see these words
may lift up their hearts and rejoice” (2 Ne. 11:8). While we shall
return to this passage, and the implications therein that Nephi’s
people needed a rejuvenation of sorts, we note here that Nephi set
out other reasons for his quotations from Isaiah. For example, he
adds that he “read unto them that which was written by the
prophet Isaiah . . . for our profit and learning” (1 Ne. 19:23). Fur-
ther, immediately afterward, while addressing his people di-
rectly, he said first that Isaiah’s words were written for “the house
of Israel . . . who have been broken off” (19:24),"° and second that
since Isaiah was shown “concerning us” (19:21), Nephi wanted his
people to “have hope” (19:24).

Nephi’s Personal Reasons

When we turn to his more personal view, on the other hand,
I suggest that as Nephi looked back on his family’s experience in
the desert of Arabia, he eventually came to see those events in
poignantly personal terms. Inaword, the desert formed a decisive
moment for his extended family. Although, as we have noted, he
himself was guarded in expressing how the desert experience had
affected him and the others,? his younger brother Jacob was not.
As a result, Jacob supplies an important set of clues about what
the family’s separation from home meant for them. In short, the
separation was painful and the early generations did not feel
completely at home in their adopted surroundings in the New
World. Near the end of his life, Jacob spoke of the record on the
small plates of Nephi, sighing, “I conclude this record, declaring
that I have written according to the best of my knowledge, by
saying that the time passed away with us, and also our lives
passed away like as it were unto us a dream, we being a lonesome
and a solemn people, wanderers, cast out from Jerusalem, born in
tribulation, in a wilderness, and hated of our brethren, which
caused wars and contentions; wherefore, we did mourn out our
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days” (Jacob 7:26). This mournful summary, in fact, cast in the
language of lament, provides a key to the last chapters of 1 Nephi,
including the personal reasons why Nephi inserted two chapters
from Isaiah’s book. How so?

Although Jacob was not born in Jerusalem, nor did he ever
set foot in the city, he faithfully reflects the feelings of other family
members about the harsh necessity of leaving their home, even
though their departure was mandated by the Lord. After all, Jacob
would not have generated such feelings on his own. They must
have come from his family environment.*

Yes, the extended family had learned from Lehi just before
his death that the prophetic warning about the fall of the city had
come to dreadful fulfillment, thus sparing the lives of family
members as the Lord had promised.?? And yes, they all must have
been grateful that they had not been ground down in the inevita-
ble and terrible retributions leveled against citizens by the fierce
Babylonian warriors.” But home was home.

In this light, the following will set out for us the reasons for,
and dimensions of, family feelings about abandoning home. Sig-
nificantly, most of them have to do with their journey through the
desert which, with finality, separated them from Jerusalem.

First, Jacob speaks of “our lives” passing away “as it were
unto us a dream,” an expression that sounds tones of disappoint-
ment. When one combines this sort of language with his term
“wanderers” for his people, who were “cast out from Jerusalem”
(Jacob 7:26), one senses a mass of chafed, tender emotions lying
barely below the surface. In an attempt to grapple with this
passage, John Tanner has observed that “one feels the cost that the
wilderness exacted on Jacob.” He then attributes Jacob’s words to
“the accumulated sorrows of a nomadic life.”? Yet there must be
more. One must see that Jacob’s sentiments also expressed those
of others in the family, illuminating the strong cords that bound
all of them to their former lives in Jerusalem. Moreover, one
understands that a nomad, speaking realistically, would not be
unhappy with life in the desert. Jacob, who had really known no
other kind of existence in his youth, would not have expressed
dissatisfaction about this kind of life if he had not been exposed
to the misgivings and sorrows of others around him.

Second, from a review of other passages it becomes clear that
the time in the desert had left a bitter taste in the mouths of family
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members®—nothing butbad memories.? For instance, Lehi called
the eight-year desert crossing “the wilderness of mine afflictions;
... the days of my greatest sorrow” (2 Ne. 3:1). In addition, at the
end of the desert trek Lehi’s sons complained—and it is important
to note that, on one level, Nephi entered the complaints into his
record because they told of unspeakable suffering—that “we have
wandered in the wilderness for these many years; and our women
have toiled, . . . and suffered all things, save it were death.”? So
severe were the desert sufferings, they cried, that “it would have
been better that [the women] had died before they came out of
Jerusalem” (1 Ne. 17:20).28 Further, generations later Alma would
look back to the desert era and, hinting at specific experiences
known to him and his hearers, say that the Lord had “delivered
our fathers out of the hands of their enemies” and had “saved
[them] from famine, and from sickness, and all manner of dis-
eases” (Alma 9:10, 22), underscoring the ferocity of the challenges
faced by Lehi’s family. Hence, Jacob’s choice of terms points to
plainly painful events in the desert.?

Third, moving from Jerusalem had torn the family to the
point that family members split more than once about whether to
return to their family estates, this in direct disobedience to the
Lord’s directives to flee (1 Ne. 2:11-14; 7:6-7).*° Additionally,
complaints about having to leave the city continued to surface
throughout the desert journey, as illustrated first by the grieving
of the daughters of Ishmael, vocalized before trudging into the
heart of the Arabian peninsula, and later by the gripes of Lehi’s
older sons, articulated after emerging from the desert. As Nephi
records, in a burst of emotion Ishmael’s daughters murmured that
Lehi had wronged them by bringing “them out of the land of
Jerusalem” only to “perish in the wilderness with hunger” (16:35).
On the subsequent occasion, Lehi’s older sons whined that their
father, “led away by the foolish imaginations of his heart,” had
“led [them] out of the land of Jerusalem,” with the result that “we
have wandered in the wilderness for these many years” and could
not enjoy “our possessions and the land of our inheritance”
(17:20-21). By any standard, they desperately missed home.

Fourth, the memory of days in Jerusalem had evidently been
cultivated at least in story, if not in song and verse, in such a way
that the next generation was imbued with a nostalgia for a place
that they had not seen. One thinks of Jews, at Passover, when they
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say as part of their celebration, “Next year in Jerusalem.” Some-
thing like this must have become a part of family tradition, natu-
rally turning hearts back to their original home.*

Fifth, Jacob’s words betray a feeling that even though the
hand of the Lord had brought the families of Lehi and Ishmael to
the promised land, it was not the same as possessing an inheri-
tance in the land promised to Abraham.* One need only notice
that Jacob called his extended family “a lonesome and a solemn
people,” hardly a happy description (Jacob 7:26). To be sure, Jacob
does not strictly contradict Lehi, and would have been horrified
to be thought of as espousing a different view of the status of their
people.® But his father spoke more warmly of obtaining “a land
of promise, a land which is choice above all other lands,” which
“the Lord God hath covenanted with me should be a land for the
inheritance of my seed” (2 Ne. 1:5).3 Even so, some fifty or so
years later Jacob mournfully portrayed the self-image of his peo-
ple as “wanderers,” outcasts “from Jerusalem” (Jacob 7:26).

Sixth, Nephi reveals the need for comforting his people when
bringing forward the chapters that he cites in the middle of his
second book. To recall his words quoted above, “I write some of
the words of Isaiah, that whoso of my people shall see these words
may lift up their hearts and rejoice” (2 Ne. 11:8). As background,
one must recollect that by the time Nephi copied these chapters,
family members had already split geographically because of a
bitter quarrel over leadership in the clan, those loyal to Nephi
having fled their original place of residence (5:1-7). In this light,
the fact that Nephi seeks to lift the spirits of his followers, now
separated from other family members, reveals an underlying,
unspoken despondency. This despondency, in my view, had to
do with the fact that even after arriving in the land of promise,
Nephi’s part of the family had been forced to move from its
original settlement, thus compounding the feeling of estrange-
ment from home in this distant place. Even the observation that
the flight came at the urging of the Lord (5:5) does not seem to
have eased the loss of homes and property and family associa-
tions.®

Seventh, prophecies about the Messiah held believers’ focus
on Jerusalem. Circumstantial evidence exists, for instance, that the
prophecies of Zenos spoke of the Messiah dying there (1 Ne. 19:10,
13).3¢ Further, by vision Nephi—and before him Lehi—had evi-
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dently learned the place of the Messiah’s death and resurrection.
For in one scene out of their parallel visions “the great city of
Jerusalem” appeared, followed shortly afterward by the following
vista: “And I [Nephi] . . . beheld the Lamb of God, that he was
taken by the people; yea, . . . was judged of the world; and . . . was
lifted up upon the cross and slain for the sins of the world” (1 Ne.
11:13, 32-33). It stands to reason that if Nephi saw in his vision
“the city of Nazareth,”¥ the place of Jesus’ youth, he would have
noticed the place of his death, even though he does not record it
directly.®® It is Jacob who clinches the case, providing the proof
that Jerusalem was known to the founding generation as the place
of Jesus’ death. Speaking to those in the colony of Nephi, he says,
“Ye know that . . . he [Jesus] shall show himself unto those at
Jerusalem, ... for it is expedient that it should be among them; for
.. . he suffereth himself to . . . die for all men” (2 Ne. 9:5). Natu-
rally, the Messiah'’s tie to the city kept both memory and anticipa-
tion alive among Book of Mormon peoples.

Eighth, one gauge of the intensity of impressions from the
wilderness lies in the names of the two sons born there to Lehi and
Sariah—]Jacob and Joseph. There is no doubtin my mind that these
two boys were named after Jacob, the father of the twelve tribes,*
and Joseph, his son, who was sold into Egypt.*?One naturally asks
what these two personalities from the Bible had in common,
besides sharing the same tent for the years of Joseph’s youth. The
answer, of course, has to do with the fact that they both spentlong
periods of time away from home. In the case of Jacob, he was
forced to flee after receiving the blessing that his brother Esau
claimed for himself, living several hundred miles away for two
decades in the home of his father-in-law. In addition, Jacob spent
the last years of his life in Egypt because of the severe famine in
the land of Canaan. In the case of Joseph, his brothers sold him to
caravanners who in turn took him to Egypt where he lived out his
days, dying with only one wish: to be buried at home, in the land
of his ancestors.

Ninth, a further indicator concerns place names. It was La-
manites, joined by dissident Nephites, who founded a city named
Jerusalem more than five hundred years after Lehi’s family de-
parted from Jerusalem, creating an administrative territory of the
same name, “after [the name of] the land of their fathers’ nativity”
(Alma 21:1). Evidently, in their tradition Lamanites had perpetu-
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ated a deep tie to their distant homeland.*! Of course, the name
Jerusalem also comes into play in discussions of the New Jerusa-
lem. Even though the expectations were millennial, the risen Jesus
felt the need to explain that the New Jerusalem would be “in this
land,” in the New World (3 Ne. 20:22), a point that Moroni repeats
almost four hundred years later, tying its existence to that of the
ancient city (Ether 13:3-10).** Thus, the memory of the Jerusalem
from which both the founding family and the scriptures had come
continued to live on in Book of Mormon society.

Tenth, the eight-year crossing indicates serious troubles in
the wilderness (1 Ne. 17:4). It suggests that the family spent con-
siderable time in at least one location, possibly at an oasis or a
grazing area, and probably dependent on desert tribesmen. Eight
years is far too long even for a cautious crossing of the Arabian
desert. To make the point, the time required in antiquity for a
loaded caravan to travel from the coast of the Indian Ocean to the
Mediterranean Sea—approximately the assumed route traveled
by Lehi and his family, though in reverse—was a matter of sixteen
weeks, not eight years.”

Isaiah Connections

The deep, at times terrible, impact that the desert trek made
in the soul and memory of Nephi, I believe, can be seen in his
choice of Isaiah passages that follow the narrative of his family’s
trip to the land of promise. Understanding that Nephi saw Isaiah
as one who had been shown matters “concerning us” (1 Ne. 19:21),
a number of possible allusions to the family’s journey stand in
chapters 48 and 49. We turn first to those that have to do with
flight, next with difficulties in a desert clime, and then to passages
which bring assurance of the Lord’s aid.**

Passages in Isaiah 48 and 49 spoke to the circumstance of
Lehi’s departure from Jerusalem, directed by the Lord and forced
by public pressure.*” One must understand that less than a year
earlier the Babylonians had forced the city to surrender and had
installed Zedekiah as a puppet king (2 Kgs. 24:10-19). In this
connection, one notices expressions in Isaiah that make reference
to Babylonians. For instance, in an affirmation that the Lord is in
charge, Isaiah says that the Lord “will do his pleasure on Babylon,
and his arm shall be on the Chaldeans” (Isa. 48:14 = 1 Ne. 20:14).%¢
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In addition, for those who find themselves captive to the Babylo-
nians, the Lord will exercise his right to seek the release of his
people who are enslaved abroad,” saying to them, “Go ye forth of
Babylon, flee ye from the Chaldeans, with a voice of singing
declare ye, . . . The Lord hath redeemed his servant Jacob” (Isa.
48:20 = 1 Ne. 20:20).“® In addition, one finds reference to the cor-
ruption and iniquity in the city that met Lehi when he began his
preaching. Isaiah holds that the citizens of Jerusalem will “swear
by the name of the Lord, and make mention of the God of Israel,
yet they swear not in truth nor in righteousness. Nevertheless,
they call themselves of the holy city, but they do not stay them-
selves upon the God of Israel” (1 Ne. 20:1-2 = Isa. 48:1-2).%

However, in addressing scattered Israel, Isaiah’s condemna-
tion is even more scathing. In a passage that does not appear in
the received Hebrew text of Isaiah, the prophet admonishes,
“Hearken, O ye house of Israel, all ye that are broken off and are
driven out because of the wickedness of the pastors of my people”
(1 Ne. 21:1).° Here Isaiah had anticipated a day in which corrupt
officials would rule people in the city, a situation that Lehi suf-
fered in his day. And, it seems, Nephi had seen the relevance of
this passage to the family’s situation.

The strongest statement on difficulties in the desert arises
from the refining process in “the furnace of affliction,” which of
course can also allude to the heat that one experiences in the
desert, or a place of trial.®' “I do this,” the Lord says, because “I
will not suffer my name to be polluted” (1 Ne. 20:10-11 = Isa.
48:10-11).2 Many examples can be found in these chapters of
Isaiah which give assurances of the Lord’s assistance to those who
may struggle. For instance, Nephi, if not others, must have taken
courage from the Lord’s assurance that he “leadeth thee by the
way thou shouldst go” and that those who trust in him “thirsted
not” because “he led them through the deserts” and “caused the
waters to flow out of the rock for them” (1 Ne. 20:17,21 =Isa. 48:17,
21). Moreover—continuing the desert imagery—"“They shall not
hunger nor thirst; neither shall the heat nor the sun smite them:
for he that hath mercy on them shall lead them, even by the
springs of water shall he guide them” (Isa. 49:10 = 1 Ne. 21:10).
Plainly, one can identify a number of passages that naturally
would have spoken to the situation of the family while traveling
through Arabia.>
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This situation becomes evident in words of Isaiah about a
river and the sea, recalling both that Lehi named a river after his
son Laman and that the Red Sea, into which the river flowed, was
one of the major geographical features near the first camp (1 Ne.
2:5, 8-9). In addition, on the far side of the Arabian desert the sea
formed both a barrier as well as a highway of sorts to the promised
land (17:5-6; 18:8, 23). Isaiah wrote, “O that thou hadst hearkened
to my commandments! then had thy peace been as ariver, and thy
righteousness as the waves of the sea” (Isa. 48:18 = 1 Ne. 20:18).
Lehi spoke similar words to Laman at the time he named the river
after him: “O that thou mightest be like unto this river, continually
running into the fountain of all righteousness!” (1 Ne. 2:9). The tie
between Isaiah’s words and those of Lehi stands in plain relief. A
dozen or more years later Lehi pleads with Laman and his siblings
that they not be “carried away ...down to the eternal gulf of
misery” (2 Ne. 1:13), evoking a combined image of river and sea.
In sum, Nephi’s record of Lehi’s words to his wayward sons, both
at the departure from Jerusalem and in the New World, brims
with allusions to words from Isaiah 48-49.>

Conclusion

What have we learned? First, we have seen that Nephi bal-
ances two kinds of reasons throughout his story as to why he
appeals to Isaiah, one public and the other personal. He holds to
the former while he allows the voices of others to express the
latter. In both cases, the ultimate reason for bringing the Isaiah
passages into 1 Nephi was to bring comfort and joy to his people
by directing their attention to the Holy One of Israel and his
covenants with his people. Nephi’s secondary purpose radiates
through the perceptible connections between Isaiah’s prophecies
of the future scattering and gathering of the house of Israel and
the experiences of Nephi’s family during their exodus from Jeru-
salem to the land of promise. Thus, Nephi found calming solace
as well as proof of prophetic fulfillment in the words of Isaiah,
words which he knew and loved.
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Notes

1. One can see that the desert formed a watershed in the family by the way
that Lehi addressed his son Jacob at the time of his blessing, “my first-born
in the wilderness” (2 Ne. 2:2, 11), clearly distinguishing him from his sons
born in Jerusalem.

2. Nephi employs far more quotations from Isaiah in his second book,
including a number to which his younger brother Jacob appeals. A handy
list appears in the article by LeGrande Davies, “Isaiah: Texts in the Book of
Mormon,” in Encyclopedia of Mormonism, ed. Daniel H. Ludlow (New York:
Macmillan, 1992), 700. For the most part, these passages have to do with the
second exodus of God’s people in the latter days or with the future Messiah
and his work.

3. Even Blake T. Ostler, who has sought to identify “anachronisms” in the
Book of Mormon (“The Book of Mormon as a Modern Expansion of an
AncientSource,” Dialogue: A Journal of Mormon Thought 20, no. 1 [spring 1987]:
66-115), admits that the Isaiah chapters quoted in the text had “appeared in
the Nephite record in some form” although without qualification he main-
tains that “Joseph Smith clearly used the KJV translation,” copying from it
wholesale (77). What he fails to appreciate in the first instance is that in
passages where the Book of Mormon text of Isaiah differs from the King
James translation, the Book of Mormon reading agrees at least 9 percent of
the time with the Septuagint version. This significant percentage stands
firmly against the notion that Joseph Smith slavishly copied the KJV of Isaiah
into the Book of Mormon. In addition, he has not taken into account the
overwhelming evidence that the Book of Mormon was dictated—not cop-
ied—from beginning to end. See Davies, “Isaiah: Texts in the Book of Mor-
mon,” 700-701; and Royal Skousen, “Translating the Book of Mormon:
Evidence from the Original Manuscript,” in Book of Mormon Authorship
Revisited, ed. Noel B. Reynolds (Provo, Utah: FA.RM.S., 1997), 61-93.

4. For Nephi, the future survival of the posterity of his older and younger
brothers was beyond question (1 Ne. 12:19-20; 2 Ne. 3:3, 23). Even though
Nephi knew—and this knowledge brought him deep pain (1 Ne. 15:5; 2 Ne.
26:7, 10)—that his own descendants would eventually be destroyed, there
are indisputable hints that a remnant would survive along with descendants
from the other members of the family. See 1 Ne. 13:30; 15:13-14, 18; 22:7-8;
2 Ne. 10:2. Cf. 2 Ne. 3:3, 23; 4:7; 9:53; 25:8, 21, 3 Ne. 21:7; Ether 13.7.

5. See, for example, an allusion to both the scattering and gathering in the
Lord’s words to his Servant, “to restore the preserved of Israel” (1 Ne. 21:6

= Isa. 49:6).

6. The passage quoted here stands neither in the Hebrew nor in the Greek
text of Isa. 49:1.
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7. See also “They shall not hunger nor thirst, neither shall the heat nor the
sun smite them; for he that hath mercy on them shall lead them, even by the
springs of water shall he guide them” (1 Ne. 21:10 = Isa. 49:10).

8. Nephi says that the Lord “did show unto many [prophets] concerning us”
(I Ne. 19:21, emphasis added)—which must also have included Zenock,
Neum, and Zenos, whose words he had just quoted (19:10-17). Nephi then
immediately introduces Isaiah 4849 by instructing his people not only to
“hear . . . the words of the prophet [Isaiah]” but also to “liken [these words]
unto yourselves” (2 Ne. 19:24; cf. Jacob’s observation in 2 Ne. 6:5).

9. The depreciating claims of Jerald and Sandra Tanner in Covering up the
Black Hole in the Book of Mormon (Salt Lake City: Lighthouse, 1990) that the
Book of Mormon plagiarizes sections of Isaiah rather than Nephi copying
them or being influenced thereby have been answered by Matthew Roper in
his review of their work, Review of Books on the Book of Mormon 3 (1991): 170-87.
A number of examples that follow match Roper’s observations.

10. Notice Nephi’s personal responses: “my soul delighteth in the words of
Isaiah” (2 Ne. 25:5) and “my soul delighteth in [Isaiah’s] words . . . for he
verily saw my Redeemer, even as [ have seen him” (11:2).

11. In his second book, of course, Nephi discusses chapter 29 of Isaiah at
length in a prophetic vein (2 Nephi 26-27), introducing the issues by citing
Isa. 29:14 (2 Ne. 25:17).

12. On “Holy One of Israel,” see 1 Ne. 19:14; etc. (from Isa. 48:17 = 1 Ne. 20:17;
Isa. 49:7 = 1 Ne. 21:7, although the Nephite text omits the last phrases of this
verse, including the title Holy One of Israel). On “Savior,” see 1 Ne. 10:4;
13:40; Isa. 43:3, 11, 45:15, 21, 49:26; 60:16; 63:8. Cf. “Lamb of God” (1 Ne. 10:10
from Lehi; 11:21, 27, 31-32; etc.), which may recall the Servant of Isa. 53:6-7
who is “brought as a lamb to the slaughter” (this last was suggested by Roper,
178).

13. 2 Ne. 28:7; Isa. 22:13; cf. 2 Ne. 28:8; see Martin S. Tanner, Review of Books
on the Book of Mormon 6 (1994): 426. Tanner also points to Nephi's reference
to the cynical view of God beating sinners only “with a few stripes” (2 Ne.
28:8) as an echo of Isaiah’s more serious words about God'’s Servant who
receives stripes so that we can be healed of sin (Isa. 53:5).

14. 1 Ne. 19:16; cf. “the four corners of the earth” in Isa. 11:12 (= 2 Ne. 21:2).

15. Isa. 7:14; the common terms in 1 Ne. 11.7 are the verb fo give and the noun
sign.

16. One must also recall that the prophecies cited by Nephi in 1 Nephi 19
from the prophets Zenock, Neum, and especially Zenos correlate with
Isaiah’s words about the Messiah (19:10-12). The point of quoting these three

prophets was so that he “might persuade [his people] that they would
remember the Lord” (19:18). In a sense, Nephi is specifying that [saiah stands
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as another witness of the coming Messiah, side by side with these three earlier
prophets. See also 2 Ne. 11:2-3.

17. This passage constitutes one of the four so-called Servant Songs of Isaiah
(42:14;49:1-6;50:4-9; 52:13-53:12). For further discussion, see Otto Eissfeldt,
The Old Testament: An Introduction (New York: Harper and Row, 1965),
340-41; also Bernard W. Anderson, Understanding the Old Testament, 4th ed.
(Englewood Cliffs, N.]J.: Prentice-Hall, 1986), 488. In the version embedded
in 1 Nephi, one finds not only the Servant Song, in which the Servant speaks
following a long introduction not found in the Hebrew text (1 Ne. 21:1b-6),
butalso other expressions that point to the Messiah, such as “him whom man
despiseth” and “him whom the nations abhorreth” (Isa. 53:3, part of the
fourth Servant Song) in whose presence “kings shall see and arise, princes
also shall worship” (1 Ne. 21:7 = Isa. 49:7). In addition, one reads that the
Lord will give “my servant for a covenant of the people, to establish the earth,
to cause [them] to inherit the desolate heritages” (1 Ne. 21:8 = Isa. 49:8).
Further, Isaiah speaks of the one who will bring freedom and be able to “say
to the prisoners: Go forth; to them that sit in darkness: Show yourselves [in
the light]” (1 Ne. 21:9 =Isa. 49:9). In another possible reference to the Messiah,
Isaiah mentions him “that hath mercy on them [and] shall lead them, even
by the springs of water shall he guide them” (1 Ne. 21:10 = Isa. 49:10).

18. 1 Ne. 20:15 (= Isa. 48:15) also contains a possible reference to the work of
the Messiah.

19. Actually, Nephi’s introduction to Isaiah is addressed directly to his
hearers: “Ye who are a remnant of the house of Israel, a branch who have
been broken off” (1 Ne. 19:24). This kind of address conveys the reassurance
that points to the need for rejuvenation.

20. Nephi, stalwart that he was, seems to soften the severity of the problems
that faced family members by speaking simply of “much affliction” (1 Ne.
17:1) and “many afflictions and much difficulty” (17:6). But he does reveal
the existence of personal difficulties when he expressed gratitude to the Lord,
in his poetic lament, for guiding him “through mine afflictions in the wilder-
ness” (2 Ne. 4:20; cf. 4:26).

21. Notice that even though Jacob has never visited the city, in behalf of the
family he speaks of “Jerusalem, from whence we came” (2 Ne. 9:5, emphasis

added).

22. 2 Ne. 1:3-4; cf. also 1 Ne. 5:4; 7:15; 19:20. The situation within the city of
Jerusalem was to be so terrible that Jeremiah was forbidden to marry because
of the certainty of death and suffering to family members (Jer. 16:1-4).

23. 2 Kgs. 25:14, 8-10, 18-21; 2 Chr. 36:17-20.

24. John S. Tanner, “Literary Reflections on Jacob and His Descendants,” in
Jacob through the Words of Mormon, To Learn with Joy, ed. Monte S. Nyman and
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Charles D. Tate Jr. (Provo, Utah: Religious Studies Center, Brigham Young
University, 1990), 251-69; the quotations are from p. 267.

25. To be sure, Nephi remained positive by saying that “the blessings of the
Lord upon us” were “great” during “our journey in the wilderness” (1 Ne.
17:1-2). But his later use of the term sojourn (17:3-4), which often carries the
sense of servility, points to a knot of difficulties, which Nephi rather blandly
styles “much affliction” (17:1), and “many afflictions and much difficulty”
(17:6). For the possible connections of his expression sojourn to servility, see
my study in this volume, chapter 4, “Sojourn, Dwell, and Stay: Terms of
Servitude.”

26. For other depictions of the period in the desert of Arabia, as well as some
general details about experiences there, see 1 Ne. 17:1-2, 12; 2 Ne. 1:24; 2:2;
3:3; Alma 18:37-38; 36:29.

27. For women as a measure of suffering or severe difficulty in a situation,
see Matt. 24:19 (JS-M 1:16); Morm. 4:14, 21; Moro. 9:8.

28. Before turning “nearly eastward” across the southern end of the Arabian
peninsula (1 Ne. 17:1), the daughters of Ishmael responded in part to Ish-
mael’s death, which came only months after beginning the journey, by
complaining that they had already “suffered much affliction, hunger, thirst,
and fatigue” after wandering “much in the wilderness” (16:35). The most
difficult part of the journey still lay ahead of them.

29. Isaiah prophesied of troubles in the desert, speaking of “destroyers” who
make “thee [a] waste” (1 Ne. 21:17 = Isa. 49:17). One thus victimized will
become “desolate, a captive” (1 Ne. 21:21 = [sa. 49:21). But such “captives of
the mighty . .. shall be delivered” by the Lord (1 Ne. 21:25 = Isa. 49:25), with
the result that “they that swallowed thee up shall be far away,” because the
captive has been released (1 Ne. 21:19 = Isa. 49:19). The “children” of the
captives, multiplying in their lands of inheritance, shall say, “the place [of
inheritance] is too strait [small] for me” (1 Ne. 21:19-21 = Isa. 49:19-21).

30. In the latter instance, Nephi indicated to his older brothers that they had
a “choice” whether to return, but that they would surely perish in the coming
conflagration (1 Ne. 7:15). The effect of Nephi’s warning was to persuade the
older brothers to remain with the family, thus assuring that the future would
be fraught with family antagonisms. Isaiah could be understood as anticipat-
ing such a situation when he wrote that there would be “no peace . . . unto
the wicked,” mirroring the Lord’s warning to Nephi and his posterity that
the descendants of his brothers would be “a scourge unto [Nephi’'s] seed”
whenever “they rebel against me” (1 Ne. 2:24; cf. 2 Ne. 5:25).

31. Although descendants continued to thank God for delivering their an-
cestors from Jerusalem (e.g., Mosiah 2:4), interest in Jerusalem permeated
society until the final generation, as one can see in Moroni’s quotation of
expressions about the city from Isa. 52:1-2 and 54:2 (Moro. 10:31).
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32. One notes the prominent mention of Abraham and his seed, the latter to
bless “all the kindreds of the earth” (1 Ne. 22:9). Centuries later, the resur-
rected Jesus seems to have felt the need to address this issue during his visit
by reassuring his hearers that “the Father hath commanded me that I should
give unto you thisland, for your inheritance,” and “this people willl establish
in this land, unto the fulfilling of the covenant which I made with your father
Jacob” (3 Ne. 20:14, 22). Isaiah’s prophecies in chapters 4849 also allude to
the promise made to Abraham, speaking of “thy seed” which is “as the sand,”
never to be “cut off nor destroyed from before [the Lord]” (1 Ne. 20:19 = Isa.
48:19).

33. In other passages, Jacob speaks much more positively about the situation
of the clan in their new land, the recorded occasions falling during the lifetime
of his older brother Nephi. See 2 Ne. 9:1-4, 53; 10:2, 18-23. But even the
passage in 2 Ne. 9:1-4 reveals a despondency that Jacob seeks to address. One
guesses that his accompanying discussion of the resurrection was occasioned
by the death of several persons, perhaps prominent, in the colony.

34. Cf. also Lehi’s characterization of “this land, which is a most precious
land” (2 Ne. 3:2).

35. In preparing for flight, Nephi took “all those who would go with me”
(2 Ne. 5:6). One can imagine the trauma that this necessity caused among
family members who were close to one another but found themselves on
different sides on the question of leadership in the clan. In addition, those
fleeing took “tents and whatsoever things were possible” (5:7), evidently
leaving behind property that they had acquired since their arrival but could
not carry, an action that would have chafed feelings even more.

36. In Zenos’ prophecy, events following the crucifixion are tied to Jerusalem,
a circumstance which most certainly points to Jerusalem as the place of the
Messiah’s death (1 Ne. 19:13); compare Alma’s words that summarize
prophecies from Zenos and Zenock, implicitly pointing to Jerusalem as the
place of Jesus’ death (Alma 33:22).

37. Itis a bit puzzling that Nephi recognized Nazareth (1 Ne. 11:13). Archeo-
logical remains date no earlier than the third century B.C. and indicate only
a very small settlement, nota “city.” One has to assume help from his angelic
guide.

38. The same is hinted in"Nephi’s summary of his father’s words about his
own vision (1 Ne. 10:4); so Nephi’s expectation, “[the Messiah] cometh . . .
six hundred years from the time my father left Jerusalem” (19:8). Comes
where? To earth? The only place mentioned in the passage is Jerusalem. Cf.
Nephi’s later words which also imply that Jerusalem would be the place of
the Messiah’s death, in 2 Ne. 25:10-14; also Abinadi’s quotation of Isa. 52:9
at Mosiah 12:23 and 15:30.

39. First suggested by Hugh Nibley in Lehi in the Desert, The World of the
Jaredites, There Were Jaredites (Salt Lake City: Deseret Book and F.A.R.M.S,,
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1988), 42. See also Robert ]. Matthews, “Jacob: Prophet, Theologian, Histo-
rian,” in Jacob through the Words of Mormon, ed. Nyman and Tate, 33-53; the
idea is expressed on 35-36.

40. Lehi all but says that his son Joseph was named after the Joseph who was
sold into Egypt (2 Ne. 3:3-5), tying the Lord’s promise about the endurance
of the posterity of Joseph in Egypt (3:5) to a similar promise to his son Joseph
(3:3, 23).

41. Cf. Alma 22:9. In reviews of the “traditions” of the Lamanites, this sort of
element has not yet come in for discussion; see, for example, Noel B.
Reynolds, “Nephi’s Political Testament,” in Rediscovering the Book of Mormon,
ed. John L. Sorenson and Melvin J. Thorne (Salt Lake City: Deseret Book and
F.ARMS, 1991), 223; and the comments on Mosiah 10:12 by Joseph F.
McConkie and Robert L. Millet, Doctrinal Commentary on the Book of Mormon
(Salt Lake City: Bookcraft, 1988), 2:198.

42. See also 3 Ne. 21:23-24.

43. According to Nigel Groom, the maximum time for a caravan to travel
from Zufar (or Dhofar) on the Indian Ocean to Gaza on the Mediterranean
coast was 120 days, a distance of about 2,100 miles; Frankincense and Myrrh:
A Study of the Arabian Incense Trade (London: Longman, 1981), chart on 213.
Lynn and Hope Hilton also reckon the distance as 2,100 miles, offering a
different beginning point; Discovering Lehi (Springville, Utah: CFl, 1996), 16.
Naturally, caravans did not include flocks, something which Lehi’s family
seems to have eschewed (see 1 Ne. 2:4; 16:11-12). A handy summary of travel
to and through the “empty quarter” of the Arabian Peninsula is found in
Eugene England’s work, “Through the Arabian Desert to a Bountiful Land:
Could Joseph Smith Have Known the Way?” in Book of Mormon Authorship,
ed. Noel B. Reynolds (Provo, Utah: Religious Studies Center, Brigham Young
University, 1982), 143-56.

44. If passages in Isaiah 4849 can be seen to anticipate, even outline, the ‘
family’s trip through the desert, then one is justified in understanding
Isaiah’s words about releasing captives to describe, in a somewhat round-
about way, circumstances that the family faced in the wilderness (e.g., 1 Ne.
20:20; 21:21, 24-26 = Isa. 48:20; 49:21, 24-26). Simply stated, they appear to
have spent time as indentured servants, as I have argued in the article in this
volume, chapter 4, entitled “Sojourn, Dwell, and Stay: Terms of Servitude.”
It is also possible to understand Lehi’s phraseology about the latter-day
release from “captivity unto freedom” (2 Ne. 3:5) as a prophetic insight
sharpened by personal experience.

45. See 1 Ne. 2:1-2 (“the Lord commanded my father . . . that he should . ..
depart”); 7:14 (“they have driven him [Lehi] out of the land”).

46. These verses (Isa. 48:14 and 1 Ne. 20:14) are not the same. The Book of
Mormon text adds an entire sentence in the middle of the verse that concerns
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the fulfillment of prophecy and does not appear in the Hebrew or Greek texts
of Isaiah.

47. This legal right undergirds the entire exodus saga of the Hebrew slaves.
See David Daube, The Exodus Pattern in the Bible (London: Faber and Faber,
1963), 39—41. In addition, I have set out the meaning of this legal right for the
visit of the risen Jesus to Nephites and Lamanites in “Moses and Jesus: The
Old Adorns the New,” chapter 10, and in “The Exodus Pattern in the Book
of Mormon,” chapter 5, both in this volume.

48. Compare Lehi’s interest in freedom and captivity (2 Ne. 2:26-29; 3:5) and
the words of Isaiah on the same subject (Isa. 49:21-26 = 1 Ne. 21:21-26); and
see my “Sojourn, Dwell, and Stay: Terms of Servitude,” chapter 4.

49. The Book of Mormon text, which I follow here, differs in important ways
from the underlying Hebrew text of Isa. 48:1-2.

50. Referring to the wickedness in Jerusalem, Nephi will later say that “their
works were works of darkness, and their doings were doings of abomina-
tions” (2 Ne. 25:2).

51. As in the portrayal of Egypt in Deut. 4:20; 1 Kgs. 8:51; Jer. 11:4.
52. T follow the reading of 1 Nephi, not that of the King James Version.

53. Assuming a period of servitude suffered by the family, one can also
include reference to those whom the Lord looses from prison and darkness,
whom he “shall feed in the ways, and their pastures shall be in all high places”
because the Lord “will . . . not forget thee” since “I have graven thee upon
the palms of my hands” (Isa. 49:9, 15-16 = 1 Ne. 22:9, 15-16). In addition, it
is the Lord “who leadeth thee by the way thou shouldst go” (1 Ne. 20:17 =
Isa. 48:17). On darkness and prison, see Lehi’s appeal to his older sons to
“awake from a deep sleep” in order to “shake off the awful chains by which
ye are bound” that make them “captive” (2 Ne. 1:13; see also 1:21, 23). On
feeding and pasturing “in all high places,” as well as the Lord’s promise to
“make all my mountains a way” (1 Ne. 21:9-11 = Isa. 49:9-11), compare the
function of the brass ball that “led us in the more fertile parts of the wilder-
ness” (1 Ne. 16:16). See my “A Case for Lehi’s Bondage in Arabia,” Journal of
Book of Mormon Studies 6, no. 2 (fall 1997): 205-17.

54. Without multiplying examples, we note that other allusions to the fam-
ily’s situation appear in Isaiah 48-49. For instance, the reference to “children”
born while one is “a captive” (1 Ne. 21:21 = Isa. 49:21) could be understood
as allusions to Jacob and Joseph. In addition, the expression “those who are
in the east” (1 Ne. 21:13 = Isa. 49:13) could be seen as referring not only to the
extended family who traveled east through Arabia to reach the shore of the
sea, but possibly to the direction that they traveled by sea in order to reach
the Americas. Moreover, the remark about the one who “wouldst deal very
treacherously” but from whom the Lord “will . . . defer mine anger . . . that
I cut thee not off” (1 Ne. 20:8-9 = Isa. 48:8-9) could be understood to apply
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to Nephi’s older brothers, for whom the Lord showed abundant patience
during the journey and whose posterity was to survive.



Recovering the Missing 3
Record of Lehi

Clues in the Book of Mormon beam a light on the missing record of
Lehi. Martin Harris lost the original 116-page translation of the Book of
Lehi in 1828, and subsequently Joseph Smith received a commandment
not to retranslate it. Hence the scope and nature of this text has remained
unknown. But through examining quotations and paraphrases found
chiefly in Nephi's recollections of his father’s life, we can identify Lehi’s
prophetic call, his visions and dreams, and his prophecies to his children
as central pieces of the missing manuscript. Lehi’s vision of the tree of
life and his final admonition to his children appear in Nephi's account as
large quotations from this record. Lehi’s teachings also featured other
fundamental doctrines, such as opposition in all things and the relation-
ship between the Fall and the Atonement.

he Book of Mormon teems with references to works known

by its compilers and authors but not included in its final
collection of texts. Documents comprising the plates of brass, for
instance, are mentioned merely in passing.! Further, Mormon
alludes to a substantial collection from which he distilled the
nearly thousand-year history of his people.? These countless un-
named texts, moreover, do not include the so-called “sealed
plates” which formed part of what was entrusted to Joseph Smith
but remained untranslated.? Among these accounts, the record of
Lehi is singled out by name. It constituted, I propose, both a major
source behind and an important influence on the writings of
Lehi’s two literary sons, Nephi and Jacob.* In fact, a hint exists that
Lehi’s record-keeping served as a model for scribes in later centu-
ries.” Furthermore, a surprising amount of information exists that
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allows us to determine substantially the content and compass of
Lehi’s record.®

As he opens his own story, Nephi announces that he is
writing “a record of my proceedings in my days” (1 Ne. 1:1). But
a few lines later, after reporting the divine calling of his father to
be a prophet (1:5-15), he adds this important notation: “I, Nephi,
do not make a full account of the things which my father hath
written, for he hath written many things which he saw in visions
and in dreams; and . . . many things which he prophesied and
spake unto his children. . . . But I shall make an account of my
proceedings in my days. Behold, I make an abridgment of the
record of my father .. .; wherefore, after L have abridged the record
of my father then will I make an account of mine own life”
(1:16-17). Thus, even though he intended to “make a record of
[his] proceedings,” Nephi introduces his own account with the
news of his father’s calling (1:5-15), adding a note that he is
abridging his father’s record. According to verse 16—and this sets
our agenda—this record includes (a) the notice of Lehi’s prophetic
call, (b) “things which he saw in visions and in dreams,” and (c)
“things which he prophesied and spake unto his children.””

Lehi’s Record in the Large and Small Plates

It is important to notice that Nephi inscribed two records on
metal plates: the first on the large plates of Nephi® and the second
on his small plates,’ each making use of his father’s journal.!?
Concerning the large plates, Nephi recounts: “And upon the
plates . . . I did engraven the record of my father, and also our
journeyings in the wilderness, and the prophecies of my father”
(1 Ne. 19:1). Notably, this verse outlines the material found in 1
Nephi and in the first three chapters of 2 Nephi. To illustrate: (a)
“the record of my father” corresponds roughly to 1 Nephi 1-10;
(b) the “journeyings in the wilderness” appear in 1 Nephi 16-18,
beginning with the discovery of the Liahona compass; and (c) the
“prophecies of my father” would include 2 Nephi 1-3 and, possi-
bly, 1 Nephi 10. This overall scheme is interrupted only by
Nephi’s dream (1 Nephi 11-15) and his discourse to the extended
family (1 Nephi 19-22), both of which digress from the main story
that focuses primarily on Lehi.
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It was evidently after Lehi’s death that Nephi began his
second account—the small plates—which came to include the
first six records of the Book of Mormon.'' Nephi himself states: “I,
Nephi, had kept the records upon my [large] plates . . . thus far.
And it came to pass that the Lord God said unto me: Make other
plates; and thou shaltengraven many things upon them which are
good in my sight, for the profit of thy people. Wherefore, I, Nephi
... went and made these [small] plates upon which I have engra-
ven these things. And I engraved that which is pleasing unto God.
... And if my people desire to know . . . the history of my people
they must search mine other [large] plates” (2 Ne. 5:29-33). Ac-
cording to this view, the books of 1 and 2 Nephi comprise Nephi's
second record. In the case of this narrative, too, Nephi acknow-
ledges that his father’s work underlays its foundation; for only
“after I have abridged the record of my father,” Nephi affirms,
“will I make an account of mine own life” (1 Ne. 1:17). Plainly it
was Nephi’s avowed purpose to incorporate parts of his father’s
work into this second composition.'?

The structure of the early verses of 1 Nephi 1 shows Nephi’s
dependence on his father’s account, preserving the opening of
Lehi’s record itself. As a matter of custom, ancient prophets intro-
duced an account of their divine callings near the beginning of
their record, coupling it with a colophon about the year of the
reign of the local king"®—precisely what we find in 1 Ne. 1:4-15.
Directly after Nephi’s opening remark about himself (1:1-3) there
is a notation that the story began during the first year of king
Zedekiah’s reign (1:4). Next, as expected, we read of God commis-
sioning the prophet (1:5-15). But it is not the call of Nephi; it is
Lehi’s call." In this light, I believe that Nephi inserted the opening
of his father’s book into 1 Ne. 1:4-15."°

When and on What Did Lehi Write?

Lehi must have completed much of his record by the time
Nephi began to write his first narrative: “Upon the [large] plates
which I made I did engraven the record of my father” (1 Ne. 19:1).
If so, when and how did Lehi’s book come into existence? Clearly
Lehi’s account was already extant when Nephi inscribed it on the
large plates. Further, someone apparently kept a journal, possibly
on perishable material, during the years that Lehi’s family lived
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in the desert (17:4). We turn now to evidence for these observa-
tions.

The report of the voyage of Lehi’s family to the promised
land appears in 1 Nephi 18, followed by Nephi’s comment that he
then manufactured plates for writing by smelting ore (19:1-2).1¢
By Nephi’s account, he already possessed (a) the record of Lehi,
(b) the genealogy of Lehi’s fathers, and (c) an itinerary of the
family’s travels in the desert. Nephi, of course, could have ob-
tained the genealogy from the brass plates (5:16). But Lehi’s nar-
rative, including the desert wanderings, must have come from
another source. It seems, then, that Lehi’s account, basically com-
plete when Nephi began his first record, served as one of Nephi’s
sources. Thus Lehi evidently was already composing his narrative
while traveling in the desert and crossing the sea.

Another indicator of a running log of the family’s travel
experiences is that after relating Lehi’s discovery of the compass
in 1 Ne. 16:10, Nephi begins to narrate the family’s trek by a series
of “we” passages.'” These passages, narrated in first person plural,
bear the marks of a summary of a diary-like record. That Nephi
was evidently summarizing such an account appears in 1 Ne. 17:4
where, after mentioning the physical well-being that the family
enjoyed in the desert (17:2-3), he compresses his long story into a
few words: “We did sojourn for the space of many years, yea, even
eight years in the wilderness.”!®

We have no way of knowing what material Lehi originally
used for record keeping. However, Lehi’s fifth son, Jacob, makes
an incidental remark which may shed light on this question as
well as on the reason the Lord commanded Nephi to keep records
on metal plates. After acknowledging the difficulty of inscribing
on metal, Jacob says: “We know that the things which we write
upon plates must remain; but whatsoever things we write upon
anything save it be upon plates must perish and vanish away”
(Jacob 4:1-2). In this connection, it is worth noting that Nephi had
obtained the brass plates before Jacob was born."” And Jacob must
have noticed their durability since he could read and teach from
them after he had become a grown man. Consequently, his remark
that writing “remains” when engraved on metal tablets no doubt
derived from his own experience, as did his assertion that other
types of material for writing “must perish and vanish away.”
How had Jacob observed this latter? The most natural answer is
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that someone in his father’s family had written on nonmetallic
substances. Compared to the durability of the brass plates, these
materials had evidently proven unsatisfactory for permanent re-
cords.?®

Other hints, or the lack of them, suggest that initially Lehi
kept his record neither on metallic plates nor on empty leaves (if
any) of the brass plates. First, no reason appears for Lehi to carry
engraving tools into the desert. It was only after he had left
Jerusalem, in fact, that the Lord instructed him to seek custody of
the brass plates (1 Ne. 3:2-4). Furthermore, the only item that
Nephi seems to have brought later to his father from Jerusalem,
along with the brass plates, was the sword of Laban (2 Ne. 5:14;
Jacob 1:10). No tools are mentioned.?! Finally, no account even
hints that anyone in Lehi’s family smelted ore either for plates or
for tools while living in the desert. On the contrary, they avoided
kindling fires even for cooking (1 Ne. 17:2, 12). To be sure, Nephi
possessed the skill to refine ore for metal plates, since after cross-
ing the desert he crafted metal tools for constructing his ship
(17:16).> These observations, then, when coupled with Jacob’s
note about nonmetallic writing substances, lead one to postulate
that records kept in the desert were written on something other
than metal, although we cannot be certain of the material.?

What can we distill from our discussion thus far? In the first
place, Lehi’s record both served as a source for each of Nephi’s
accounts, those on the large and small plates, and specifically
underlay most of the opening of 1 Nephi, a text from the small
plates. Second, Lehi’s record was essentially complete by the time
he and his family reached the land of promise, since Nephi em-
ployed it as a source for his annals on the large plates soon after
arriving. Third, we surmise that Lehi initially wrote his narrative
on a substance less durable than metal, and that it was Nephi who
first inscribed it on metallic leaves when he recopied it onto his
large plates.

The Scope of Lehi’s Book on the Small Plates

Our next task is to determine how extensively Lehi’s account
underlies 1 and 2 Nephi as well as Jacob’s book. We shall first
explore direct quotations and, afterwards, passages that Jacob and
Nephi appear to paraphrase from the account of their father. In
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this connection, two of the most important and lengthy quotations
from Lehi are his portrayal of the vision of the tree of life (1 Ne.
8:2-28) and the report of his last instructions and blessings to his
family (2 Ne. 1:4-3:25; 4:3-7, 9, 11).

The Quotations

The vision of the tree certainly comes from Lehi’s own record.
The piece in 1 Ne. 8:2-28 stands in the first person singular, an
important criterion. By the way Nephi introduces the story, he is
obviously quoting from his father: “He [Lehi] spake unto us,
saying: Behold, I have dreamed a dream” (8:2). Additionally,
Nephi leaves no doubt as to when he ceases quoting Lehi and
begins to paraphrase: “And now I, Nephi, do not speak all the
words of my father. But, to be short in writing, behold, he saw
other multitudes pressing forward; and they came and caught
hold of the end of the rod of iron” (8:29-30).

Concerning Lehi’s last blessings and instructions to his fam-
ily, there is some question whether they formed part of his re-
cord.” We cannot be entirely certain, chiefly because the scenes
occurred close to Lehi’s death. Of course, it is probable that not
many years had passed between Lehi’s arrival in the promised
land (1 Ne. 18:23) and his death (2 Ne. 4:12).% During this period,
Nephi had been keeping a record of his people on the large plates
“thus far” (2 Ne. 5:29). Had Lehi also continued to write? If he had,
we would expect him to include his last blessings and instruc-
tions; for, as Nephi tells us, “he [Lehi] also hath written many
things which he prophesied and spake unto his children” (1 Ne.
1:16), observations which fit Lehi’s last blessings. Perhaps most
significantly, the section of 2 Nephi comprising Lehi’s last instruc-
tions exhibits the expected first person singular narrative. This
characteristic, especially in such a long section, impels us toward
the view that Lehi himself was responsible for the report. Of
course, someone may have written Lehi’s words as he spoke and,
afterwards, Nephi inserted them into the large plates.?® Which-
ever the case, we should view Lehi’s last words to his family as a
continuation of what he had written simply because they match,
according to Nephi’s description, what Lehi had already re-
corded.
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One other long quotation, preserved by Jacob, also came from
Lehi’s record. It lies in Jacob 2:23-33, a discussion of fidelity in
marriage. After chastising his people for their pride (2:12-22) and
then for their “grosser crimes,” Jacob declares: “For behold, thus
saith the Lord: This people begin to wax in iniquity; . . . for they
seek to excuse themselves in committing whoredoms, because of
the things which were written concerning David, and Solomon
his son” (2:23). A quotation from the Lord opens this verse, which
runs through verse 33. But who received these instructions? At
first glance it appears that Jacob was repeating what he himself
had received, since a few lines earlier he had written: “As I
inquired of the Lord, thus came the word unto me, saying: Jacob,
get thou up into the temple on the morrow, and declare the word
which I shall give thee unto this people” (2:11). Was not Jacob
carrying out the Lord’s instructions by retelling what he had been
told? Not really.?” A more careful look at chapter 2 reveals that the
counsel concerning one wife indeed came from the Lord but that
Jacob was not the first to receive it. In fact, the recipient of these
directions was Lehi. After the long quotation from the Lord
(2:23-33), including Jacob’s short comment (2:27a), we find this
statement: “And now behold, my brethren, ye know that these
commandments [concerning fidelity to one’s wife] were given to
our father, Lehi; wherefore, ye have known them before” (2:34).
Therefore, as Jacob insists, it was Lehi who previously received
“these commandments.”

An equally compelling passage occurs a few lines later in
which Jacob accusingly announces: “Behold, the Lamanites your
brethren . . . are more righteous than you; for they have not for-
gotten the commandments of the Lord, which was given unto our
father—that they should have save it were one wife, and concu-
bines they should have none, and there should not be whoredoms
committed among them” (3:5). Except for punctuation, this verse
stood thus in the Printer’s Manuscript.?® Every printed edition of
the Book of Mormon has changed the word commandments in this
passage to the singular, and except in the 1981 edition, the word
father has appeared as plural. Significantly, the Printer’s Manu-
script demonstrates unequivocally that these “commandments”
were delivered to Jacob’s “father,” Lehi. Consequently, we con-
clude that in Jacob 2:23-33 we find instructions that the Lord
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entrusted to Lehi. Jacob, in his sermon, quotes them to his hearers
from Lehi’s record, which “ye have known” (2:34).

Other quotations likely from Lehi’s record are shorter, and
all occur in 1 Nephi.?? We must use caution, however, in attribut-
ing these extractions to Lehi’s record, since, because of their brev-
ity, they may be based on the memory of one or another family
member.

The Paraphrases

As one might expect, the paraphrases from Lehi outnumber
the quotations. With two exceptions (2 Ne. 1:1b-3; Jacob 3:5b), all
of the restatements which may go back to Lehi’s record turn up in
1 Nephi. The two visions associated with Lehi’s call must of course
be included since Nephi has apparently recast the account from
first person to third person (1 Ne. 1:4-12, 13b-14a, 15). This report,
as already noted, is sprinkled with direct quotations, presumably
from Lehi’s original narration (1:13a, 14b). Then follows Nephi's
summary, which indicates that he is restating his father’s chron-
icle: “And now I, Nephi, do not make a full account of the things
which my father hath written, for he hath written many things
which he saw in visions and in dreams” (1:16).

Much of chapter 2 may also depend on Lehi’s narrative.*
Mixed with these lines are Lehi’s own words® as well as Nephi'’s
observations both about his brothers’ attitudes at having to leave
Jerusalem (2:11-13) and about a revelation that he himself re-
ceived (2:16-24). At the end of the summary from Lehi, Nephi
concludes by saying, “And my father dwelt in a tent” (2:15).

A third important paraphrase occurs in chapter 8, summariz-
ing the remainder of Lehi’s dream and his consequent exhortation
to Laman and Lemuel (8:30-33; 8:35-9:1). Nephi introduces this
restatement by conceding that he cannot repeat “all the words of
[his] father” (8:29) and closes it thus: “And all these things did my
father see, and hear, and speak, as he dweltin a tent, . . . and also
a great many more things, which cannot be written upon these
[small] plates” (9:1). Nothing in this verse states specifically that
Lehi had written down what Nephi had just recapitulated. But
Lehi’s dream and the accompanying exhortations to his family fit
so well with Nephi's description of his father’s written work (1:16)
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that I feel confident that all of chapter 8, except Nephi’s inserted
remarks, goes back to Lehi’s record.

Another very important summary from Lehi’s record stands
in 1 Ne. 10:1-16, which Nephi prefaces in an unusual way: “And
now I, Nephi, proceed to give an account . . . of my proceedings,
and my reign and ministry; wherefore, to proceed with mine
account, I must speak somewhat of the things of my father” (10:1,
emphasis added). After a synopsis of Lehi’s prophecies to his sons
about the coming Messiah and the scattering and gathering of the
Nephites and Lamanites, Nephi concludes: “And after this man-
ner of language did my father prophesy and speak unto my
brethren, and also many more things which I do not write in this
book; for I have written as many of them as were expedient for me
in mine other book. And all these things ... were done as my
father dweltina tent” (10:15-16).*? Although Nephi here does not
claim that he is paraphrasing Lehi’s prophetic words from a
written source, he does acknowledge that he had already included
them in his “other book” (i.e., the large plates) from which he
likely took the material for 1 Ne. 10:1-16. Remembering that his
father’s record contained “many things which he prophesied and
spake unto his children” (1:16), it would be surprising indeed if
Nephi were not ultimately dependent in this instance upon Lehi’s
own written account.

In his original record, this segment (10:1-16), which sets out
Lehi’s teachings on the coming Messiah and the scattering and
gathering of Israel, may well have continued the earlier account
of his vision and exhortation to his sons (8:2-9:1). Two observa-
tions are relevant. First, just a few lines separate these two longer
sections (9:2-6). Apparently Nephi’s attention to “these [small]
plates” in 1 Ne. 9:1 presented an opportunity to discuss them
briefly in verses 2-6 before resuming his father’s account in chap-
ter 10. Second, when we compare the content of these two units
with the content of Nephi’s own analogous dream of the tree of
life (1 Nephi 11-14), it seems obvious that the two pieces belong
together. Although it is not apparent from the narrative of Lehi’s
dream of the tree that the prophecies regarding Israel’s destiny
and the Messiah (10:1-16) are parts of a whole, their connection
becomes clear from Nephi’s parallel dream. Hence we conclude
that the discussion in 1 Ne. 9:2-6 stands between two sections
which likely formed a unit in Lehi’s narrative.
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The last paraphrase requiring review is the desert itinerary
(16:11-17, 33; 17:1-6). To be sure, Nephi himself could have kept
the log in the desert. One observation, however, inclines me
toward the view that the itinerary was Lehi’s. Nephi mentions the
desert journal twice in 1 Ne. 19:1-2. In verse 1, when itemizing
sources for the large plates, Nephi lists “the record of my father,
and also [the record of] our journeyings in the wilderness, and the
prophecies of my father.” It is worth noting that Nephi mentions
the desert journal between items from Lehi. Only after naming the
sources from his father does Nephi say, “And also many of mine
own prophecies have I engraven upon [the large plates]” (19:1).
Verse 2 paints a similar picture. Here too Nephi itemizes the
sources that he drew on when composing his record on the large
plates: “the record of my father, and the genealogy of his fathers,
and the more part of all our proceedings in the wilderness.” Again
Nephi has associated the “proceedings” of the desert period with
his father's work. Consequently, the itinerary almost certainly
came from Lehi’s pen.

In sum, the following segments of 1 Nephi paraphrase Lehi’s
record: Lehi’s two visions at the time of his call (1:4-12, 13b-14a,
15), his departure into the desert (2:1a, 2-9a, 10a, 14-15), parts of
Lehi’s vision of the tree of life (8:30-33; 8:35-9:1), his prophecies
concerning Israel and the Messiah (10:1-16), and the desert itiner-
ary (16:11-17, 33; 17:1-6). There are others shorter in length which
almost all appear in 1 Nephi: Lehi’s prophecies and subsequent
rejection in Jerusalem (1:18-20a), his prophecies regarding the
brass plates (5:17-19),% Lehi sending for Ishmael and his family
(7:1-2), Nephi’s interpretation of Lehi’s words concerning Israel’s
destiny (15:17-18),* the Lord’s command to Lehi to move on and
the accompanying discovery of the compass (16:9-10), and the
revelation to Lehi by means of the compass (16:25-27).%

Character of the Record

To portray the content of Lehi’s record is a formidable task,
since we possess only fragments and summarized accounts. Con-
sequently, we run the risk of overstatement or underestimation.
But we can discern a tentative outline. So far, three ingredients
have appeared: prophecies, visions, and teachings.
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The Prophecies

Concerning prophecies, Nephi informs us that his father
included many among his writings (1 Ne. 1:16; 19:1). Although
Lehi prophesied on several occasions about his family (1 Ne. 7:1;
2 Ne. 29:2), a unique opportunity presented itself when he blessed
and instructed them before his death, assuring them that their
posterity would survive to the last days (2 Ne. 1:14:12). With an
eye to the future, Lehi mentions first the promised land “which
the Lord God hath covenanted with me should be a land for the
inheritance of . . . my children forever” (1:5). Of course, dwelling
in the land is conditional upon obedience to the Lord and his
principles (1:7). Sadly, Lehi prophesies of a time when his poster-
ity will turn their backs on their “Redeemer and their God” (1:10).
In that day, he foresees, the Lord “will bring other nations . .. and
he will give unto them power, and he will take away from [Lehi’s
descendants] the lands of their possessions, and he will cause
them to be scattered and smitten” (1:11). Although this prospect
grieves Lehi deeply, he acknowledges that the Lord’s “ways are
righteousness forever” (1:19).

Even in the face of such gloomy prospects, Lehi beams a light
on the divine pledge that the family’s progeny will survive these
most vexing times (4:7, 9), agreeing with a vow made to Joseph of
Egypt that God would preserve Joseph’s offspring (3:16), a prom-
ise recorded on the brass plates (4:2). In fact, much of the prophetic
radiance that Lehi draws from this Joseph (3:6-21) shines on a
special seer (3:7, 11) who in the last days will carry the word of the
Lord both to Joseph’s seed through Lehi (3:7) and to the house of
Israel (3:13).¥ Then Lehi prophesies to his own son Joseph that this
seer will be “an instrument in the hands of God . . . and do that
thing which is great in the sight of God, unto the bringing to pass
much restoration unto the house of Israel, and unto the seed of thy
brethren” (3:24).

One aspect of Lehi’s prophecies about his descendants holds
out the promise that their records will come forth to the world
(29:2). A similar assurance had come to Joseph of Egypt, to whom
the Lord declared regarding the seer: “I will give unto him that he
shall write the writing of the fruit of thy loins, unto the fruit of thy
loins. . .. And it shall be as if the fruit of thy loins had cried unto
them from the dust” (3:18-19). Lehi simply obtained the same
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divine commitment awarded to Joseph: that his posterity’s writ-
ings would cry out as if “from the dust” to others of his descen-
dants (3:19).

Because he knows the destiny of his progeny, Lehi compares
his family to an olive tree whose branches have been broken off
(1 Ne. 10:12-14; 15:12-13), a comparison tied to the prophet
Zenos's allegory of the olive tree, also found in the brass plates.’®
In this allegory, the house of Israel is likened to an olive tree whose
branches are removed and grafted elsewhere but eventually re-
stored to the main trunk of the tree. Such a prophetic image had
a deep influence on Lehi, for Nephi relates that his father spoke
“concerning the house of Israel, that they should be compared like
unto an olive-tree, whose branches should be broken off and . . .
scattered upon all the face of the earth. Wherefore, he said it must
needs be that we should be led . . . into the land of promise, unto
the fulfilling of the word of the Lord, that we should be scattered
upon all the face of the earth” (10:12-13). That these words were
prophetic is evident in Nephi’s summarizing remark a few lines
later: “After this manner of language did my father prophesy”
(10:15).%

The coming Messiah also enlivens Lehi’s prophecies. Almost
predictably, in his last blessings to his family, Lehi turns to the
Messiah, illuminating his mission as redeemer from the Fall, as
guarantor of human freedom, and as mediator of eternal life (2
Ne. 2:26-28). An earlier prophecy about the Messiah played a role
in Lehi’s preaching in Jerusalem (1 Ne. 1:19), the inspiration
coming from his vision of a book (1:8-14). In that vision, Lehi at
first seemed not to recognize the “One descending out of the midst
of heaven” whose brightness “was above that of the sun at noon-
day” (1:9), even though Lehi had been rather certain that he saw
God “sitting upon his throne” earlier in the vision (1:8). But this
second figure who descended, followed by “twelve others,” ap-
parently remained unknown to Lehi until he began to read in the
book brought to him: “The things which [Lehi] read in the book,
manifested plainly of the coming of a Messiah” (1:10, 19). At the
same time, Lehi learned of the threatening destruction of Jerusa-
lem because of the inhabitants’ wickedness (1:13).4° This mournful
outlook, along with the prediction of the Messiah’s coming,
formed the core of his prophesying to the people in the city (1:19).
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Lehi also accentuates the Messiah when he recounts his vi-
sion of the tree of life (10:4-11), much of his prophecy evidently
growing out of this later vision. This vision of the tree, and of the
Messiah and his forerunner, appears to considerably expand
Lehi’s knowledge of the Messiah’s ministry in Palestine. In the
earlier vision (1:8-13), Lehi had learned of his coming for “the
redemption of the world” (1:19). But whether this prior occasion
had taught Lehi more remains uncertain, since Nephi offers only
a sketchy summary (1:14, 19). In contrast, Lehi relates many more
specific details about the Redeemer in the later prophecy (10:4-11)
than we find in chapter 1.

It is worth making a point here concerning Lehi’s expressions
for the Messiah. Whether his words are paraphrased or quoted
directly, Lehi never used the Greek title Christ when speaking of
the Messiah,* nor did he ever call him Son of God or the like.*? Only
Lehi’s sons Nephi and Jacob employed titles of this sort.** To be
sure, Lehi would have known the designation Son from the works
of Zenos and Zenock, whose works appeared on the brass plates.*
But in the few quotations from these latter two prophets, whose
works Alma also cited when speaking of the coming Messiah
(Alma 33:11, 13, 16), nowhere do Zenos and Zenock expand the
title to Son of God or something related.*

Can we say whether Lehi knew expressions such as Son of
God and Christ? Concerning both the title Christ and the name
Jesus, the answer is a definite no. According to 2 Ne. 10:3, an angel
revealed the title Christ to Jacob only after Lehi’s death, and Nephi
makes use of this term only after narrating Jacob’s experience
(11:4). In addition, Nephi writes the name Jesus for the first time
only near the end of his second book (26:12), and Jacob records it
but once in the latter half of his work (Jacob 4:6). Therefore, we
can safely conclude that Lehi did not know these expressions. In
the case of Son of God and related titles, we cannot be sure that Lehi
did not know them, but at least he did not use them.*

Visions and Dreams

Besides Lehi’s prophecies, we know of seven of his visions
and inspired dreams if we include the instructions given to him
by means of the compass (1 Ne. 16:26-27). Nephi recounts that
Lehi had included such in his record: “[Lehi] hath written many
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things which he saw in visions and in dreams” (1:16). In this
connection, Lehi himself admits that he was “a visionary man”
(5:4). Incidentally, Lehi saw little difference between the terms
dream and vision.*’

Lehi’s earliest vision likely stood at the beginning of his own
record. Nephi recounts that “as [Lehi] prayed unto the Lord, there
came a pillar of fire and dwelt upon a rock before him; and he saw
and heard much; . . . And it came to pass that he returned to his
own house at Jerusalem; and he cast himself upon his bed, being
overcome with the Spirit and the things which he had seen”
(1:6-7). That Lehi’s experience constituted a vision grows out of
the emphasis on what he saw. Remarkably, while Nephi repeats
nothing of the vision’s content, it certainly must have included
Lehi’s calling as a prophet. And it is reasonable that some of the
content of this vision coincided with what Lehi saw immediately
thereafter in the vision of the book. Nephi possibly thought that
juxtaposing the two visions would indicate corresponding con-
tent.** We come to this view when we realize that Nephi must have
abbreviated as much as possible, owing to the difficulty of inscrib-
ing on metal plates.

Nephi opens his summary of Lehi’s second vision, the vision
of the book, by picturing what Lehi saw when he was caught away
by the Spirit: “And being thus overcome with the Spirit, he was
carried away in a vision, even that he saw the heavens open, and
he thought he saw God sitting upon his throne, surrounded with
numberless concourses of angels” (1:8).* Lehi then saw “One
descending out of the midst of heaven” and “twelve others fol-
lowing him” (1:9-10). Nephi continues: “The first came and stood
before my father, and gave unto him a book, and bade him that
he should read. . .. And he read, saying: Wo, wo, unto Jerusalem,
for I have seen thine abominations! Yea, and many things did my
father read concerning Jerusalem—that it should be destroyed,
and the inhabitants thereof; . . . and many should be carried away
captive into Babylon” (1:11, 13). This passage captures the warn-
ing of Lehi’s vision: Jerusalem had become iniquitous and was to
be ravaged. This warning, of course, formed the core of the mes-
sages of contemporary prophets at Jerusalem.”® Although Nephi
does not allude to it here, at some point Lehi had also learned
about the approaching redemption through the Messiah, for
Nephi’s tight summary of Lehi’s later preaching reads: “And
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[Lehi] testified that the things which he saw and heard, and also
the things which he read in the book, manifested plainly of the
coming of a Messiah, and also the redemption of the world” (1:19).

In narrating his father’s third vision, Nephi includes words
of divine assurance as well as forewarning: “The Lord spake unto
my father, yea, even in a dream, and said unto him: Blessed art
thou Lehi, because of the things which thou hast done; and be-
cause thou hast been faithful and declared unto this people the
things which I commanded thee, behold, they seek to take away
thy life” (2:1). In this same vision the Lord also charged Lehi to
leave Jerusalem, the first step in a very long journey that would
take him halfway around the world: “The Lord commanded my
father, even in a dream, that he should take his family and depart
into the wilderness” (2:2). Lehi’s response to this command even-
tually led him and his family to a distant land of promise, the
Americas.

Lehi’s fourth vision directs the return of his sons to Jerusalem
for the record on the plates of brass (3:2-6). Nephi quotes the very
words of Lehi: “[Lehi] spake unto me [Nephi], saying: Behold I
have dreamed a dream, in the which the Lord hath commanded
me that thou and thy brethren shall return to Jerusalem. For
behold, Laban hath the record of the Jews and also a genealogy of
my forefathers, and they are engraven upon plates of brass”
(3:2-3). Nephi and his brothers were to go to Laban and “seek the
records, and bring them down hither” (3:4). Notably, Lehi re-
ceived this vision only after he and his family had established a
base camp near the Red Sea (2:5-9).

The fifth vision has to do with the tree of life and the Messiah
(8:2-28). As we have seen, this section preserves a long excerpt
from Lehi’s record. There were elements of the vision, however,
that Lehi apparently left out.> The most notable illumines the time
of the Messiah’s coming. Oddly, neither Lehi nor Nephi relates
this detail in the accounts of their visions—at least not in the small
plates. It is only afterward that Nephi brings up this particular
while recollecting his vision (19:7-10). Nephi speaks thus: “And
behold [the Messiah] cometh, according to the words of the angel,
in six hundred years from the time my father left Jerusalem”
(19:8). If “the angel” in this passage (see 11:14) is the same as the
“man . .. dressed in a white robe” of Lehi’s vision (8:5)—and this
seems apparent—then we can reasonably assume that Lehi had
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learned what Nephi learned concerning when the Messiah would
come.

In my reckoning, the revelation written on the compass con-
stitutes Lehi’s sixth vision (16:26).52 On this occasion, Lehi had
prayed to know where Nephi should go to find food. In his
response, the Lord chastised Lehi and his family for complaining
because of their hardships (16:24-25). Nephi then writes that
“when my father beheld the things which were written upon the
ball, he did fear and tremble exceedingly, and also my brethren
and the sons of Ishmael and our wives” (16:27). Like the Urim and
Thummim among the ancient Israelites, the compass-ball thus
served as an important means of revelation.”

The last recorded vision is noted briefly in 2 Ne. 1:4: “For,
behold, said [Lehi], I have seen a vision, in which I know that
Jerusalem is destroyed; and had we remained in Jerusalem we
should also have perished.” That Lehi was granted a vision of the
destruction of Jerusalem should not surprise us. Other prophets
beheld the same.> For example, Lehi’s son Jacob recounts seeing
“that those who were at Jerusalem . . . have been slain and carried
away captive” (2 Ne. 6:8). And Ezekiel was transported in vision
from Babylon to Jerusalem where he witnessed the abominable
practices of the priests and the consequent withdrawal of the Lord
from the temple before the city fell (Ezek. 8:3-10:19).

The Doctrines

Among the important doctrines taught by Lehi, in addition
to those already noted, three stand out: fidelity in marriage, “op-
position in all things,” and Adam’s role. Concerning fidelity to
one’s spouse, Lehi linked this principle to the question of plurality
of wives. Jacob, we recall, quotes at some length the relevant
words of Lehi (Jacob 2:23b-26, 27b-33). While the occasion when
Lehi received this divine injunction remains unknown, according
to Jacob the Lord had told Lehi that “this people® begin to wax in
iniquity . . . for they seek to excuse themselves in committing
whoredoms” (2:23). More to the point, people had sought “to
excuse themselves” on scriptural grounds, “because of the things

. . written concerning David, and Solomon his son.” God,
through Lehi, was very emphatic that no “man among you [shall]
have save it be one wife” (2:27) unless God himself reverses this
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commandment: “For if Iwill, saith the Lord of Hosts, raise up seed
unto me, I will command my people” (2:30). What had angered
the Lord in Jacob’s day was having “seen the sorrow, and heard
the mourning of the daughters of my people . . . because of the
wickedness and abominations of their husbands” (2:31). In Lehi’s
account of it, fidelity to one’s marriage partner was so crucial to
his family’s presence in the promised land that, if not observed,
God would soundly curse “the land for their sakes” (2:29).

A second significant teaching of Lehi elucidates the doctrine
of “opposition in all things.” As part of his last instructions to his
son Jacob (2 Ne. 2:11-13), Lehi testifies that God’s final judgment
leads either to “punishment which is affixed” or to “happiness
which is affixed” (2:10). He then reasons: “It must needs be, that
there is an oppositioninall things. If notso ... righteousness could
not be brought to pass, neither wickedness, neither holiness nor
misery” (2:11). Lehi further maintains that without opposition we
have no power to be righteous or unrighteous. We note the dra-
matic result that Lehi says would ensue: “And if these things are
not there is no God. And if there is no God we are not, neither the
earth; for there could have been no creation” (2:13). According to
Lehi, then, the totality of existence would cease if opposition
disappeared. He repeats this perception in different terms: “All
things must needs be a compound in one; wherefore, if it should
be one body it must needs remain as dead, having no life neither
death, nor corruption nor incorruption, happiness nor misery,
neither sense nor insensibility. Wherefore, it must needs have
been created for . . . naught; wherefore there would have been no
purpose in the end of its creation” (2:11-12). The stance that all
existence would be utterly wasted if no antithetical relationships
existed leads Lehi to say: “Wherefore, this thing [no opposition]
must needs destroy the wisdom of God and his eternal purposes,
and also the power, and the mercy, and the justice of God” (2:12).
Since Lehi has just previously been dealing with the coming
redemption through the Messiah (2:6-10), we should probably
understand this doctrine in terms of the Redeemer’s work. That
is, if no opposition exists, there is no reason for a Redeemer who
can bring about God’s mercy and justice.

A third element of Lehi’s teaching ties into his concerns about
the role of the Redeemer and about opposition in all things: the
role of Adam in the drama of salvation (2:15-27). Lehi insists that
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two ingredients were joined together in Adam’s situation—a
choice along with the freedom to make that choice: “It must needs
be that there was an opposition; even the forbidden fruitin oppo-
sition to the tree of life. . . . Wherefore, the Lord God gave unto
man that he should act for himself” (2:15-16). For Lehi, the oppo-
sition facing Adam was necessary so that the choice could be
made—the forbidden fruit versus the tree of life. In fact, had not
Adam been enticed to make the choice that brought both mortality
and the capability of parenthood, the earth would never have been
peopled, thus frustrating God’s plan: “And now, behold, if Adam
had not transgressed he would not have fallen, but he would have
remained in the garden of Eden. . .. And [Adam and Eve] would
have had no children. . .. Adam fell that men might be” (2:22-23,
25). The whole point is that if Adam had not fallen, the human race
would never have existed. But since he did fall, “the Messiah
cometh . .. that he may redeem the children of men from the fall.
And because that they are redeemed from the fall they have
become free forever . . . to choose liberty and eternal life, through
the great Mediator of all men, or to choose captivity and death,
according to the captivity and power of the devil” (2:26-27). The
reasons for opposition, then, are (a) to perpetuate existence—and
Adam’s fall led to this—and (b) to bring about God’s plan, which
is to save us through the Messiah’s redemption.*

Conclusion

In summary, a strong case exists for the argument that Lehi’s
written record underlay much in the writings of Nephi and Jacob.
The most persistent problem, of course, is whether a particular
quotation or paraphrase indeed goes back to Lehi’s written
source. Naturally, Nephi’s brief characterizations of his father’s
writings (1 Ne. 1:16; 19:1-2) enable us to grasp important clues
regarding the nature of Lehi’s work. Yet in the final analysis we
can be certain about only a portion; the rest remains merely
suggestive, Far from being a futile exercise, however, our review
has made it abundantly clear that Lehi’s writings and teachings
deeply impressed his sons Nephi and Jacob, a fact which allows
us to assess with increased accuracy the positive influences of
Lehi, the man and the prophet.
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This article, now revised, originally appeared as “Lehi’s Personal
Record: Quest for a Missing Source,” BYU STUDIES 24, no. 1 (winter
1984): 9-42.

NOTES

1. These included, for instance, the books of Moses and Jeremiah’s prophe-
cies (1 Ne. 5:11-14; Alma 18:36).

2. See, for example, W of M 1:3-11; Morm. 4:23; 6:6.
3. Ether 4:1-7; 5:1; see also 2 Ne. 27:6-10.

4. Inanarticleentitled “Nephi’s Outline,” BYU Studies 20, no. 2 (winter 1980):
13149, Noel B. Reynolds argues that a literary framework undergirding the
first book of Nephi takes the form of a chiastic balancing of themes through-
out. While it may be possible that Nephi indeed succeeded in doing what
Reynolds says he did, I believe it possible to demonstrate (a) that Nephi
utilized Lehi’s record as the basis for his own, and (b) that Nephi included a
brief outline—a virtual “table of contents”—of his historical narrative in
1 Ne. 19:16.

5. About five hundred years after Lehi left Jerusalem, during a transfer of
sacred records from king Mosiah to Alma, Mosiah charged Alma to “keep a
record of the people, handing them down . . . even as they had been handed
down from the time that Lehi left Jerusalem” (Mosiah 28:20), revealing a tie
between the tradition of keeping records and the name of Lehi.

6. As with any study of literary sources, difficulties persist. The major
problem is how to distinguish written reports from oral communications, an
issue not easily solved in every instance affecting Lehi. On the one hand, we
can be certain that Nephi and Jacob appealed to a written source (a) when
they say they have done so and (b) when they quote their father at some
length, cases which clearly point to an extant document. On the other hand,
we may in fact be dealing with oral reports when a written source is neither
mentioned nor apparently quoted extensively. While bearing this in mind, I
shall deal with the Lehi materials as if they were largely derived from his
written record unless reasons exist for understanding them otherwise.

7. Asobserved in 1 Ne. 1:16, Lehi’s record apparently did not include much,
if anything, from Lehi’s brief ministry in Jerusalem (see 1:18-20). Concerning
prophecies, as Nephi details them, Lehi’s writings contained primarily those
which were directed to his family, “his children.”

8. The relationship between (a) the large plates of Nephi, (b) the book of Lehi
which was translated by Joseph Smith and then lost (see the first edition of
the Book of Mormon published by E. B. Grandin of Palmyra, N.Y., 1830, p. 1),
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and (c) the remainder of the Book of Mormon has been graphically worked
out most recently by Grant R. Hardy and Robert E. Parsons, “Book of
Mormon Plates and Records,” in Encyclopedia of Mormonism, ed. Daniel H.
Ludlow (New York: Macmillan, 1992), 195-201. The book of Lehi, translated
by Joseph Smith, consisted of an abridgment by Mormon of the record begun
by Lehi’s son Nephi (ca. 590 B.C.) and continued by succeeding scribes
virtually down to the era of king Mosiah (ca. 130 B.C.). Aside from employing
his name honorifically, this work apparently was not written in any part by
Lehi and thus does not come within the purview of this study.

9. See 1 Ne. 19:1-2. Discussions appear in George Reynolds and Janne M.
Sjodahl, Commentary on the Book of Mormon, 4th ed. (Salt Lake City: Deseret
News Press, 1962), 1:194; Sidney B. Sperry, Book of Mormon Compendium (Salt
Lake City: Bookcraft, 1968), 16, 43, 282; and Eldin Ricks, Book of Mormon
Commentary, 2d ed. (Salt Lake City: Deseret News, 1953), 226.

10. Others have also noticed that Nephi employed Lehi’s written account
when compiling his own. For instance, Sidney B. Sperry suggests that the
nine opening chapters of 1 Nephi were based upon Lehi’s record, Nephi’s
personal work beginning only with chapter 10 (Compendium, 94). Although
the commentary compiled from the work of George Reynolds and Janne M.
Sjodahl expresses a similar view regarding the early chapters of 1 Nephi, it
indicates that the division between the works of Lehi and Nephi occurs at
the end of chapter 8 rather than chapter 9 (Commentary, 1:10; it may be
important to note that Reynolds and Sjodahl did not collaborate to produce
this commentary). In a discussion of the early segments of the Book of
Mormon, Eldin Ricks basically adopts the position of Reynolds and Sjodahl
(Commentary, 110). A close inspection of these and later chapters, however,
indicates that these suggestions must be modified considerably since (a)
Nephi includes important material in his opening chapters about himself and
(b) both he and Jacob quote and paraphrase their father’s words in later
chapters.

11. Lehi’s death is recorded in 2 Ne. 4:12, just before Nephi wrote that the
Lord directed him to make the second, smaller set of plates (5:30).

12. There remains the question why the “table of contents” for the large
plates (1 Ne. 19:1) seems to correspond so accurately to the content of 1 Nephi
and 2 Nephi 1-3, which derive from the small plates. It is clear thus far that
Lehi’s record underpins both works of Nephi. If only because Lehi’s record
is reported to underlie both accounts (1 Ne. 19:1; 2 Ne. 5:29-33), the “table of
contents” for the large plates would, in my view, approximate the content of
the small plates. Furthermore, since 1 Ne. 19:1 describes so plainly what we
find in 1 Nephi and 2 Nephi 1-3, it seems thoroughly safe to maintain that
the two records of Nephi roughly paralleled one another (see again 1 Ne.
1:16-17).

13. Jeremiah, for example, opens his book by mentioning the kings whose
reigns his ministry spanned (Jer. 1:2-3) just before the account of his call
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(1:4-10). Similar juxtapositions occur in Isa. 6:1; Ezek. 1:1; Zeph. 1:1;and Zech.
133

14. In fact, Lehi’s call consisted of two visions which came in rapid succes-
sion. In the first, he had a surprising manifestation of a pillar of fire resting
on a nearby rock, accompanied by a voice (1 Ne. 1:6). In the second, after
returning home bewildered and fatigued by his first vision, Lehi saw the
divine council as well as the coming Messiah, who brought him a book
containing a prophecy of Jerusalem'’s fate (1:8-15).

15. In addition, Nephi probably altered the opening account of Lehi’s visions
from first to third person. Nephi’s narrative exhibits clear evidences of
summarizing his father’s report in at least two passages: (a) after a direct
quotation in verse 13a, Nephi outlines in verses 13b and 14a what his father
had seen in the second vision; (b) verse 15 also forms a summary of what
Lehi said (and sang) in response to his visions.

16. It may be argued that Nephi made the plates while still traveling in the
Arabian wilderness, before coming to the ocean. In my opinion, however, the
phrase “and it came to pass,” found at the beginning of 1 Ne. 19:1, indicates
that these events followed those recounted in chapter 18, since this expression
in Hebrew serves to continue the story. Had Nephi smelted and fashioned
this set of plates while still in the desert, he would doubtlessly have said so.

17. 1 Ne. 16:11-19, 33; 17:1-6. Sandwiched between these “we” passages are
the accounts of how Nephi was able to find food after breaking his bow
(16:20-32) and of what occurred when Nephi’s father-in-law, Ishmael, died
(16:34-39), incidents constituting digressions in the travel narrative.

18. The question naturally arises as to why I view the itinerary as the work
of Lehi, not of Nephi. The matter cannot be decisively settled, for it remains
possible that Nephi himself was largely responsible for the chronicle of “our
journeyings in the wilderness” (1 Ne. 19:1). However, a review of the possi-
bilities suggests that Lehi was responsible for the desert itinerary. These are
the options: (a) Lehi himself wrote the whole record (in this instance, the
question would be solved); (b) Lehi dictated the record to a member of his
family who served as scribe (in this case as well, the record would be ascribed
to Lehi); (c) Lehi directed Nephi or another family member to keep a desert
diary (in this event, it is most probable that the record would reflect the name
of the person who commissioned the work, that is, Lehi); (d) Nephi, with
permission of and input from his father, wrote the wilderness record (to my
mind, there is serious question whether the account would have been as-
cribed to Nephi even in this instance, since it was a record of the desert
wanderings of the family of Lehi, he being the patriarch); and (e) Nephi kept
a diary in the desert without the knowledge of Lehi (a highly dubious
proposition).

19. Nephi mentions only three other brothers when Lehi moved his family
into the desert (1 Ne. 2:5). Later, in 2 Ne. 2:1, Lehi calls Jacob his firstborn “in
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the wilderness,” clarifying that Jacob was born after the departure from
Jerusalem.

20. The use of impermanent writing materials for certain purposes seems to
have continued in Nephite society because some 450 years later king Mosiah
hypothetically describes the actions of a wicked king who “teareth up the laws
of . . . righteousness” (Mosiah 29:22, emphasis added). In addition, the
observation that a name can be “blotted out” (5:11) may point to a use of ink,
besides engraving tools for metals.

21. Whether Nephi or Lehi would have mentioned engraving tools, even if
Nephi had brought them back from Jerusalem along with the brass plates, is
certainly open to question. As illustration, the sword of Laban is not men-
tioned with the annotated list of the content of the brass plates (1 Ne.
5:11-16)—even though Nephi brought it. Rather, it is noted in contexts
widely removed from concerns for records and record keeping (2 Ne. 5:14;
Jacob 1:10). It is also possible, though unlikely, that one of Lehi’s family may
have acquired engraving tools along the way.

22. The problem for Nephi was not how to refine ore but where he should
go to find it (1 Ne. 17:9-10). An intriguing though unprovable suggestion is
that if Lehi’s family traveled through the Aqaba region (at the northern tip
of the east arm of the Red Sea), where ore has been refined for millennia,
Nephi may have learned his smelting skills there. See Lynn M. and Hope
Hilton, In Search of Lehi’s Trail (Salt Lake City: Deseret Book, 1976), 107, 110.

23. Ricks (Commentary, 227) suggests that “Nephi copied his father’s record
in its entirety from manuscript or scroll form to the durability of metal
sheets.” But he does not adduce any evidence.

24. It would be interesting to compare Lehi’s last words to his family with
the multiplying testamental literature which claims to record, in rather
standardized ways, the last instructions of ancient patriarchs and prophets
to their children. For recent studies on Lehi’s last instructions, see Monte S.
Nyman and Charles D. Tate Jr., eds., The Book of Mormon: Second Nephi, The
Doctrinal Structure (Provo, Utah: Religious Studies Center, Brigham Young
University, 1989).

25. Sperry (Compendium, 151-52) observes that “we are told neither how old
Lehi was at the time of his death nor how many years had elapsed from the
time the party had left Jerusalem before he passed away. This we do
know—that less than thirty years had passed away after the Nephites left
Jerusalem before his death” (see 2 Ne. 5:28).

26. In 1 Ne. 2:9-10, Nephi relates that “when my father saw that the waters
of the river emptied into the fountain of the Red Sea, he spake unto Laman,
saying: O that thou mightest be like unto this river, continually running into
the fountain of all righteousness! And he also spake unto Lemuel: O that thou
mightest be like unto this valley, firm and steadfast, and immovable in
keeping the commandments of the Lord!” Hugh W. Nibley, in An Approach
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to the Book of Mormon, 3d ed. (Salt Lake City: Deseret Book and F.ARM.S,,
1988), 268, maintains that “Nephi seems to have been standing by, for he
takes most careful note of the circumstance. . . . The common practice was
for the inspired words of the leader to be taken down in writing immedi-
ately.”

27. On this occasion, in Jacob’s discussion of pride, the other major topic
(Jacob 2:13-22), it does not once appear that he quotes directly what the Lord
told him the night before (2:11). Instead, he paraphrases the Lord’s words
and intermingles his own observations with them. Only in verses 23-33 does
he repeat directly the Lord’s words, those pertaining to having one wife.

28. See Stanley R. Larson, “A Study of Some Textual Variations in the Book
of Mormon Comparing the Original and Printer’s Manuscripts and the 1830,
the 1837, and the 1840 Editions” (master’s thesis, Brigham Young University,
1974), 95-96. The Printer’s Manuscript of the Book of Mormon was copied
by Oliver Cowdery from the one originally dictated by Joseph Smith. The
copy made by Oliver Cowdery was taken to the printer, E. B. Grandin, and
became the basis for the first printed edition of the Book of Mormon. The
Original Manuscript, written at Joseph Smith’s dictation, is no longer extant
for the passage in question (Jacob 3:5).

29. They consist of an extract that Lehi read from the book brought to him in
the second vision of his call (1 Ne. 1:13), his exclamation at having read this
book (1:14b), words of the Lord spoken to Lehi in a dream (2:1b), Lehi’s
remark to his son Laman (2:9b) and the following comment to his son Lemuel
(2:10b), his instructions to Nephi to return to Jerusalem for the brass plates
(3:2b-6), Sariah’s complaint against her husband Lehi (5:2b) and his concili-
atory conversation with her (5:4b-5), a further extract from Lehi’s vision of
the tree of life (8:34), and what the Messiah’s forerunner would say about the
Messiah (10:8).

30. 1 Ne. 2:1a, 2-9a, 10a, and 14-15 all speak directly of Lehi.
31. 1 Ne. 2:1b, 9b, 10b.

32. This is the third time Nephi mentions that his father “dwelt in a tent.”
The earlier occurrences are in 1 Ne. 2:15; 9:1. One is tempted to suggest that
since these three instances all mark conclusions to sections wherein Nephi
has summarized Lehi’s record, Nephi may be using the phrase “dwelt in a
tent” as a literary device to indicate a return to the narrative about himself.
In support of this observation, I note that Nephi speaks of his father’s tent
twice more in 1 Nephi, the second instance underscoring my point. In the
first case, Nephi merely relates that he returned there after his own vision of
the tree of life (15:1). But in the second instance, Nephi’s mention of the tent
forms part of a clear literary transition between two segments of his narrative
(16:6). Compare Ps. 78:55, 60; also compare Mitchell Dahood, Psalms III,
Anchor Bible 17A (Garden City, N.Y.: Doubleday, 1970), 445.
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33. It may well be that the “table of contents” of the brass plates (1 Ne.
5:11-16) also derives from Lehi’s work.

34. In 1 Nephi 15, we find several references to Lehi’s dream as Nephi relates
how he interpreted it for his brothers (see 15:12-18, 21, 23, 26-30).

35. The commands to Lehi to move his camp may have derived from the
itinerary (see 1 Ne. 2:2; 16:9; 17:44; 18:5).

36. The number of allusions to what Lehi did and said are too many to list
and discuss. In most, it is impossible to determine whether we are dealing
with matters from Lehi’s annals. Many such references doubtless came from
the memories of Nephi and Jacob.

37. The prophecy of Joseph came from the brass plates (2 Ne. 4:2). Lehi knew
of other prophecies by Joseph since he speaks of “the prophecies which he
Joseph] wrote.”

38. This allegory is quoted at length in Jacob 5. For studies on this important
chapter, see Stephen D. Ricks and John W. Welch, eds., The Allegory of the
Olive Tree (Salt Lake City: Deseret Book and F.ARM.S., 1994); Kent P.
Jackson, “Nourished by the Good Word of God,” in Studies in Scripture, Vol.
7:1 Nephi to Alma 29, ed. Kent P. Jackson (Salt Lake City: Deseret Book, 1987),
185-95; and L. Gary Lambert, “Allegory of Zenos,” in Encyclopedia of Mor-
monism, ed. Daniel H. Ludlow (New York: Macmillan, 1992), 31-32.

39. A similar point is made in 1 Ne. 15:12 as Nephi attempts to explain what
Lehi meant. His brothers had not understood Lehi’s comparison of them-
selves with the olive tree (10:12-14). So Nephi declares to them “that the
house of Israel was compared unto an olive-tree, by the Spirit of the Lord
which was in our father; and behold are we not broken off from the house of
Israel, and are we not a branch of the house of Israel?” This is the reading of
1 Ne. 15:12 in the original manuscript, after adding punctuation. Beginning
with the printer’s manuscript and continuing through the printed editions
of the Book of Mormon, an s had been added to the word father. The reading
of the original manuscript clarifies that it was Lehi who was moved by the
Spirit to apply the olive tree comparison to his family and posterity, and this
sense is recognized in the 1981 edition of the Book of Mormon, where the
singular spelling has been restored (see Larson, “Some Textual Variations,”
59).

40. On the family learning of the fulfillment of this prophecy, refer to 2 Ne.
1:4 and 6:8.

41. The titles Christ (Greek) and Messiah (Hebrew) mean the same thing;:
“anointed.” It is possible, of course, that Joseph Smith—while translat-
ing—used the title Christ in contexts which dealt with the word Messiah, but
see notes 43 and 44.

42. The terms by which Lehi designates the Messiah are Lamb of God (1 Ne.
10:10); Holy One of Israel (2 Ne. 1:10; 3:2); God (2 Ne. 1:10, 22, 24, 26-27; 2:2-3,
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10); Lord God (2 Ne. 1:17); Holy Messiah (2 Ne. 2:6, 8); Messiah (1 Ne. 1:19; 10:4-5,
7,9-11, 14, 17; 2 Ne. 1:10; 2:26; 3:5); Lord (1 Ne. 10:8, 14; 2 Ne. 1:15, 19, 27);
Prophet (1 Ne. 10:4); Savior (1 Ne. 10:4); Redeemer (1 Ne. 10:5-6, 14; 2 Ne. 1:10;
2:3); One (1 Ne. 1:9); first fruits (2 Ne. 2:9); Holy One (2 Ne. 2:10); Mediator (2 Ne.
2:28).

43. Nephi and Jacob use several titles which apparently go beyond what they
could have found in the brass plates, assuming the brass plates included the
full Pentateuch and many of the prophets” writings (see 1 Ne. 5:11-13;
19:21-23). 1 Ne. 19:23 presents an interesting problem. In all the printed
editions, except the most recent, we find the reference “the book of Moses.”
The Original Manuscript has it “the books of Moses.” When Oliver Cowdery
copied down the manuscript for the printer, he accidentally made books
singular. This misreading persisted until the edition of 1981 (see Larson,
“Some Textual Variations,” 67-68). The following titles and names used by
Nephi seem more at home in a later era such as that of the New Testament
or early Christianity: Beloved Son (2 Ne. 31:11); Beloved (2 Ne. 31:15); Son of the
living God (2 Ne. 31:16); Son of righteousness (2 Ne. 26:9 [should this be Sun of
righteousness? Sun is the word used in Mal. 4:2]); Son of the most high God (1 Ne.
11:6); Son of God (1 Ne. 10:17; 11:7, 24; 2 Ne. 25:16, 19); Only Begotten of the
Father (2 Ne. 25:12); Jesus (2 Ne. 26:12; 31:10; 33:4, 6); Jesus Christ (2 Ne.
25:19-20; 30:5); Christ (2 Ne. 11:4, 6-7;25:16,23-29; 26:1, 8,12; 28:14; 30:7; 31:2,
13,19-21; 32:3, 6, 9; 33:7, 9-12); true vine (1 Ne. 15:15); light (1 Ne. 17:13). The
following names from Jacob fit the same situation: Only Begotten Son (Jacob
4:11); Christ (2 Ne. 10:3, 7; Jacob 1:4, 6-8; 2:19; 4:4-5, 11-12; 6:8-9; 7:2-3, 6, 9,
11, 14, 17, 19); Jesus (Jacob 4:6).

44. In 1 Ne. 19:10-17, Nephi summarizes points from the writings of Zenock,
Neum, and particularly Zenos. In verse 21 of that chapter he indicates that
these teachings were on the brass plates (see also Alma 33:12).

45. It may be urged that in the Book of Mormon we have mere hints and
glimpses from the writings of Zenock and Zenos and that, consequently, it
is not possible to draw very firm conclusions. In my view, however, Alma
brought together the passages from the writings of these two men which
proved a point about the Son of God (Alma 33:11, 13, 16). Zenos and Zenock
called the Messiah Son whereas Alma called him Son of God (33:14, 17, 18, 22).
Had Alma known of a passage in which either Zenock or Zenos mentioned
the Son of God, he surely would have cited it to make his point to the
Zoramites.

46. The first to adopt such a title was Nephi in his narration of how he had
sought to receive the vision which his father had seen of both the tree of life
and the Messiah (1 Ne. 10:17). Curiously, as soon as Nephi inscribes the title
Son of God, he adds the parenthetical explanation, “And the Son of God was
the Messiah who should come.” When did Nephi initially learn this title,
especially since Lehi apparently did not use it? The only clear hint occurs at
the beginning of his own parallel vision of the tree of life which he begins
narrating a few lines later, starting in chapter 11. On that occasion, he was
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told by the Spirit that after he had seen “a man descending out of heaven,”
he was to “bear record that it is the Son of God” (11:7). In Nephi’s account
on the small plates, this is the first recorded notice of Nephi’s having heard
the title Son of God (he had apparently learned from the Spirit the expanded
form—Son of the most high God—just before this [11:6]). It might be argued
that Nephi knew such titles but had not utilized them in 1 Nepht until now.
Against this, I should point out that thus far, when speaking of the Messiah,
Nephi had consistently employed the language of his father. Then in 1 Ne.
10:17, when he introduces the term Son of God, he even adds a note of
explanation. Since evidently the first person ever to mention that title to
Nephi was the Spirit in the vision (11:6-7), we are left to presume that before
this experience Nephi did not know the term.

47. The term dream is clearly to be understood in the inspired sense. Of the
seven dreams and visions of Lehi, three are called dreams (1 Ne. 2:1-2; 3:2;
8:2). In the final instance, Lehi himself equates dream with vision: “Behold,
I have dreamed a dream; or, in other words, I have seen a vision” (8:2).

48. Nephi’s employment of the phrase “saw and heard” (1 Ne. 1:19) may be
intended to recall what Lehi “saw and heard” in the very first vision (written
twice in 1:6). If so, it becomes very likely that Lehi had learned about the
coming Messiah in this first experience. It is impossible, however, to recover
exactly how much was revealed to him concerning the Messiah on this
occasion, since Nephi does not elaborate.

49. This type of vision forms the standard motif of the prophet or seer being
introduced into the council of the Lord. Isaiah, for example, experienced this
when he received his call (Isa. 6:1, 8; see also Jer. 23:18, 22; Rev. 4:2-4).

50. In 1 Ne. 1:4 we read that “many prophets” had come to Jerusalem
“prophesying unto the people that they must repent, or the great city
Jerusalem must be destroyed.” Among those prophets would have been
Jeremiah, who had already been saying this for twenty-five years, and
Habakkuk, who was prophesying and writing between 608 and 598 B.C. See
also Zephaniah 1.

51. One item has to do with the condition of the stream of water, which Lehi
had overlooked when he saw the vision. It was Nephi who, after recounting
his experience with the corroborating vision, adds this curious note: “The
water which my father saw was filthiness; and so much was his mind
swallowed up in other things that he beheld not the filthiness of the water”
(1 Ne. 15:27). When one examines Lehi’s narration, what Nephi says proves
true. Lehi describes the water simply as “a river of water” (8:13), not indicat-
ing whether it appeared muddy or clear. In contrast, Nephi is very explicit
aboutits appearance, calling it “the fountain of filthy water . .. and the depths
thereof are the depths of hell” (12:16).

52. Incidentally, Nephi explains that “from time to time” writing would
appear on the compass to give directions to Lehi’s family while still in the
desert (1 Ne. 16:29).
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53. In regard to the Urim and Thummim in Old Testament usage, see Ex.
28:30; Lev. 8:8; Num. 27:21; Deut. 33:8; 1 Sam. 28:6; Ezra 2:63; and Neh. 7:65.
See also Paul Y. Hoskisson, “Urim and Thummim,” in Encyclopedia of Mor-
monism, 1499-1500.

54. Nahum saw a similar vision of Nineveh under siege and finally falling
(Nahum 2:1-3:3, 10-15).

55. The revelation may have concerned people at Jerusalem or it may have
concerned Lehi’s extended family. If the latter, Benjamin’s assertion that
members of the traveling party “were unfaithful” takes on a more focused
meaning (Mosiah 1:17).

56. These three major elements of Lehi’s instruction—fidelity to spouse,
opposition as an essential ingredient of existence, and the Adam-Redeemer
relationship in the plan of salvation—are supplemented by other less-em-
phasized themes which, when noted, exhibit a rich variety: Lehi’s teachings
on the tree of life (1 Ne. 8:2-35), the fall of Jerusalem (e.g., 1 Ne. 1:13, 19), the
coming of the Messiah (e.g., 1 Ne. 1:19b; 10:4-11; 2 Ne. 2:6-9), the scattering
and gathering of Israel (e.g., 1 Ne. 9:3;10:3, 12-14), and the important ministry
of the seer of the latter days who is to take God’s message to Lehi’s descen-
dants (2 Ne. 3:6-21).




Sojourn, Dwell, and Stay: 4
Terms of Servitude

Two accounts employ terms whose Hebrew roots point to service
relationships. The first consists of the desert crossing of Lehi’s party,
hinting that its members were obliged to sell themselves for protection or
for food. The second, the service of Ammon in King Lamoni’s court, also
uses expressions of servitude when describing the interaction of these two
princes. Notably, such terms adhere to established biblical custom.

he terms to sojourn, to dwell, and to stay often describe servile

relationships in the Bible,' a feature mirrored in the Book of
Mormon. The scene that makes the case for the verb fo sojourn is
that of Lehi’s trip through the Arabian desert. For the expressions
to dwell and to stay, the account of the service of Ammon, son of
Mosiah, to the Lamanite king Lamoni illustrates servility most
clearly. Naturally, to proceed with a study of this sort, one has to
assume—correctly, in my view—that the English text of the Book
of Mormon represents an accurate translation which in turn can
serve as the basis for studies of terms, whether individual words
or phrases. According to Moroni, the last Nephite writer, the
language of discourse and therefore of the text was an “altered”
Hebrew (Morm. 9:33). Hence, the proper window to gaze through
is that of ancient Hebrew.

Nephi’s claim that his family sojourned for “eight years” in
the desert of Arabia (1 Ne. 17:4) predictably brings a reader face
to face with the possibility, even likelihood, that family members
had to come under the domination of desert tribesmen either for
protection or for food.? How so? Before taking up this issue, we
should explore the ties between servanthood and the terms to
sojourn, to dwell, and to stay.
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In English, of course, we perceive connections between the
expressions to sojourn, to dwell, and to stay, for they all mean
something like to sit or to reside. It is ancient Hebrew that illumi-
nates the threads which securely link these English terms in the
Bible to one another. At base, all of these verbs in Hebrew, and
their derivative nouns, are related to the notion of sitting. The verb
y$b—whose chief meanings are to sit, to dwell, and to stay—is the
root of the noun t435ab, which signifies “resident alien” or “so-
journer.” The other Hebrew term for “sojourner” or “alien,” ger,
often connotes the same sense of living as a subject. Hence,
whether one lives as a stranger in a foreign society or dwells as a
subject, either “resident alien, hireling, slave or inferior wife,” the
verb y3b, whose meanings stem “from legal institutions,” often
describes a person’s legal status.’

On the broader stage, the set of issues before us plucks at
strings which tie the Book of Mormon to the world of the Bible
and, beyond it, to the ancient Near East. While we possess mostly
fragmentary bits of information, occasionally a piece draws us
inside the world of the Book of Mormon to an unusual depth,
guiding a beam of light onto one more cord that stretches between
the Book of Mormon and the biblical world. Simply stated, there
is more than meets the eye.

“We Did Sojourn”

Only two references to sojourning appear in the Book of
Mormon, both in a part of Nephi’s record that must go back to the
account of his father Lehi.* Writing in the style of a diary-like
travel narrative that is framed on a series of “we” passages (1 Ne.
16:11-19, 33; 17:1-6), Nephi recorded that turning “nearly east-
ward” into the desert, “we did again take our journey in the
wilderness; and we did ... wade through much affliction. . ..
[God] did provide means for us while we did sojourn in the
wilderness. And we did sojourn for the space of . . . eight years in
the wilderness” (17:1, 34, emphasis added).” In my view, Nephi’s
use of the verb to sojourn points to one or more periods of servility.
Scattered clues hint that family members lived in a dependent or
servile relationship to desert peoples—whom they could not
avoid®—suffering difficulty and conflict.”
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We notice that the verbal phrase “did sojourn” appears in
Nephi’s restrained retelling of the extended trip deep into the
southern Arabian desert, through an environment whose harsh
character has become well known to the West only relatively
recently.® Moreover, one observes that the expression to sojourn
often means “to live as a resident alien” in territory where one
owns no property and has no family roots. Further, “in not a few
passages throughout the Old Testament the verb definitely has
the connotation ‘to live as a subject’—be it as resident alien,
hireling, slave or inferior wife.”?

In this light, the question naturally follows whether Nephi’s
parents and siblings, traveling as resident aliens, experienced
subjugation to, or dependence on, desert dwellers. As far as I am
aware, no one has suggested such a possibility.”? Instead, inter-
preters have focused only on what Nephi recorded in his typically
understated way about the severe difficulties encountered by the
family.!’ Commentators have left matters vague because the lan-
guage of Nephi’s account is vague and clipped.

Nephi wrote about the desert crossing in a tight summary
fashion, stressing the dependence of the family on the Lord for
well-being.'? Not surprisingly, it is the complaint of Laman and
Lemuel, which Nephi allows to stand in his record, that may
unveil the first piece of evidence concerning their experience in
the desert. At the end of the trip, Laman and Lemuel bemoaned
that “our women have toiled, . . . and suffered all things” so terri-
bly that “it would have been better that they had died” (1 Ne.
17:20).” Does the grievance “our women have toiled” possibly
refer to the labor of subjects dependent on people in the desert?
By holding up this piece alone we cannot be certain. But any
answer must embrace this prospect, however tentative. Again the
complaint of the brothers: “These many years we have suffered”
(17:21, emphasis added). What had occurred? This misery was so
deep that others also wrote of it.**

The first to refer backward to this period was Lehi. When he
blessed his younger sons Jacob and Joseph, he called the years of
his family’s sojourn in the wilderness not merely “the days of my
tribulation” (2 Ne. 2:1) but “the wilderness of mine afflictions”
and “the days of my greatest sorrow” (3:1). For Lehi, it was the
worst of times.'® How so? Evidently Lehi was well equipped for
desert living, and thus long before he and his family fled Jerusa-
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lem he must have known the rigors that one encounters in such a
clime.'® If Lehi, then, was apparently equipped and experienced,
there must have been an event—or series of events—which had
soured him so that he termed the desert trek “the days of my
greatest sorrow” (3:1). What had happened to cause Lehi to speak
thus? For rays of illumination, we turn to Alma the Younger.

In a telling passage, Alma rehearsed for his son Helaman the
kindnesses of God to the founding generation—Lehi and his
family—Dby recalling that “[God] has also brought our fathers out
of the land of Jerusalem; and he has also . . . delivered them out of
bondage and captivity” (Alma 36:29). The quotation points
plainly to at least one divinely assisted deliverance from “bond-
age and captivity” suffered by the family of Lehi and Sariah.

In an earlier address to people in Ammonihah, making refer-
ence to past events known to himself and his audience, Alma
recounted that “our father, Lehi, was brought out of Jerusalem by
the hand of God. ... And have ye forgotten so soon how many
times he delivered our fathers' out of the hands of their enemies,
and preserved them from being destroyed?” (9:9-10). In this same
address, Alma also recalled that these very ancestors had been led
“out of the land of Jerusalem, . . . having been saved from famine,
and from sickness, and all manner of diseases, . . . they having
waxed strong in battle, that they might not be destroyed” (9:22).
In these two passages, the references to physical difficulties such
as “sickness” and “diseases,”’® as well as to “enemies” and to
“battle,” point to the expected hardships found in a harsh desert
environment, and perhaps more, considering their lack of food,
water, and fuel, and the presence of unfriendly tribesmen.

Another detail points in the same direction. The eight-year
duration of the wilderness experience suggests that besides the
time at the first camp (1 Ne. 2:6-16:12), the family must have spent
a considerable period in at least one location, possibly at an oasis
or an area of pasture land, dependent on the household of a desert
tribesman. The period is far too long even for a cautious crossing
of the Arabian desert. As an example, the time required in antiqg-
uity for a loaded caravan of several hundred camels to travel from
the coast of the Indian Ocean to the Mediterranean Sea—approxi-
mately the assumed route traveled by Lehi and his family, though
in reverse—was a matter of weeks, not years."
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One further consideration is both relevant and illuminating.
It concerns the principle that the Lord orchestrates experiences for
prophets so that they come to see matters as the Lord sees them,
thus adding intensity and acuity to their messages. Abraham
Heschel noted this aspect of prophetic experience, selecting the
marriage of Hosea as proof.? In this light, we turn to Lehi’s
prophetic messages after he had emerged from the desert.

As he speaks to his children and grandchildren just before
his death, Lehi lifts to view the clashing concepts of captivity and
rejuvenating freedom. For instance, in language that recalls slav-
ery, he pleads with his sons that they “shake off the awful chains”
by which they “are carried away captive,” being “led according
to the . . . captivity of the devil” with no control over their own
destinies (2 Ne. 1:13, 18). He then urges them to “shake off the
chains . . . and arise from the dust” (1:23).?! As a second example,
Lehi’s whole concern with “redemption ... through the Holy
Messiah” borrows language from the freeing of slaves (2:6). Thus,
he declares t