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Foreword 

The Book of Mormon is an influential and controversial work, 

but has for the most part been the subject of academic neglect 

and popular misconceptions. This work challenges that neglect 

by examining the Book of Mormon through the lens of its 

relationship with the Bible, the only text which is universally 

agreed to be connected with the Book of Mormon. By focusing 

on this relationship, I have aimed to avoid some of the pitfalls 

that have hitherto detracted from study of the book’s contents. 

Through several substantial case studies, I address a range of 

questions, including the following: 

• How and why does the Book of Mormon draw upon 

biblical material? 

• Why does the Book of Mormon quote parts of the Bible 

at great length? Why do they sometimes differ? 

• How does the Book of Mormon interpret the Bible? 

• How does the Book of Mormon view the Bible? 

In so doing, I also demonstrate that – far from being a simplistic 

work – the Book of Mormon’s use of the Bible is sophisticated 

and complex, and warrants further study.  

This work was originally (with some very minor differences) 

submitted as a doctoral thesis. To the great surprise of myself 

and my supervisory team, it was rejected, an assessment I have 

cause to believe was less than fair. Lacking other effective 

recourse, I have decided instead to release this thesis to a wider 

audience, and let the reader judge for themselves.  
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Note on Texts 

The Book of Mormon has been published in a variety of 

editions. There are a number of textual differences between 

these editions, which are comprehensively examined in Royal 

Skousen’s Analysis of Textual Variants of the Book of Mormon 

(Online Edition, Interpreter: A Journal of Mormon Scripture, 

2014). Most of these variations are minor and inconsequential, 

but several are significant enough that some attention must be 

given to more than one edition of the book. 

Unless otherwise stated, quotations from the Book of Mormon 

are from the 2013 LDS edition (Salt Lake City, Utah: The Church 

of Jesus Christ of Latter-day Saints). This is the most recent 

official edition of the Church of Jesus Christ of Latter-day Saints 

(by far the largest church amongst those tracing their origins to 

that led by Joseph Smith), and is a light revision of the 1981 LDS 

edition. The 1981 edition is not only likely to be the most widely 

read and distributed form of the text, but also corrected errors 

present since the 1830 and the 1837 editions. 

Other key editions consulted in the course of this thesis are: 

• The 1830 edition (Palmyra, New York: E.B. Grandin). 

This was the first printed edition and is of historical 

importance, although it contains a number of errors 

compared to the original and printer’s manuscripts. A 

digitized text is viewable at The Joseph Smith Papers 

(http://www.josephsmithpapers.org), while facsimiles 

have been reprinted by several publishers, such as the 
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reprint by Herald House (Independence, Missouri: 

Herald Pub. House, 1973). 

• The 1840 edition (Nauvoo, Illinois: Robinson and Smith). 

This was the third printed edition, and the last to be 

edited by Joseph Smith. This includes both corrections of 

the 1830 edition, and some further revisions of the text, 

mostly grammatical but with some important 

exceptions. This is also available digitized at The Joseph 

Smith Papers, and was also used as the text for the 

edition printed by Penguin Classics (New York: Penguin 

Books, 2008). 

• Royal Skousen’s The Book of Mormon: The Earliest Text 

(New Haven: Yale University Press, 2009), which builds 

upon his critical text project and attempts to recover the 

earliest dictated form of the Book of Mormon, including 

dispensing with Joseph Smith’s later editing. This has 

sometimes been abbreviated (especially in appendix 

one) as ET. 

As discussed in chapter two, multiple chapter and versification 

systems have been used with the Book of Mormon; I shall be 

using the LDS system, though attention will be paid to the 

original chapter breaks. 

In addition to the Book of Mormon and the Bible, Latter-day 

Saints have two further books of scripture: the Doctrine and 

Covenants (sometimes abbreviated as D&C) and the Pearl of 

Great Price. Unless otherwise stated, any quotations of these are 

likewise from the 2013 LDS edition (Salt Lake City, Utah: The 

Church of Jesus Christ of Latter-day Saints). For reasons 

elaborated in chapter two, biblical quotations unless otherwise 

stated shall be from the King James Version. 
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1 

Chapter One: An Unread Book  

Introduction 

The Book of Mormon has not been universally considered 

by its critics as one of those books that must be read in 

order to have an opinion of it.1 

The Book of Mormon is a controversial work. Its claims to be 

the record of ancient inhabitants of the Americas, to be the 

product of a divinely inspired translation of golden plates 

delivered by an angel, and most especially its claim to be 

scripture have earned it derision and hostility, even as it has 

gained converts. Its influence is seen in its subsequent history in 

launching the Latter Day Saint movement – to the extent that 

believers were nicknamed ‘Mormonites’ and later ‘Mormons’ 

after the book – and its continuing and even growing 

importance within that religious movement, as the most 

distinctive part of its scriptural canon.2 

This controversy has continued unabated from even prior to its 

publication in 1830 to the present. During the US Presidential 

                                                      

1  Thomas O’Dea, The Mormons (Chicago: The University of Chicago 

Press, 1957), p. 26. 
2  Terryl Givens, By the Hand of Mormon: The American Scripture That 

Launched a New World Religion (Oxford; New York: Oxford 

University Press, 2003), p. 245; Douglas Davies, An Introduction to 

Mormonism (Cambridge; New York: Cambridge University Press, 

2003), p. 48; Paul C Gutjahr, The Book of Mormon: A Biography 

(Princeton; Oxford: Princeton University Press, 2012), p. 109. 
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campaign of 2012, Mitt Romney’s religion was frequently given 

media attention, and in this the Book of Mormon took a central 

role. Belief in the Book of Mormon was frequently cited as a 

decisive distinguishing mark from other Christian groups, one 

which by adding to the Bible opposed Christian doctrine, one 

which some believed disqualified Latter-day Saints from being 

regarded as Christian at all, and one which others argued 

disqualified any such believer from the US Presidency.3 

Yet, despite being such a controversial and influential work, the 

Book of Mormon has rarely received the careful investigation it 

deserves. Many of the above mentioned media articles include 

misconceptions about some of the most basic details about the 

Book of Mormon, including the idea that it constitutes a 

replacement for the Bible for Latter-day Saints and tells the 

story of the ‘lost tribes of Israel’.4 This ignorance amongst 

                                                      

3  Stephen H. Webb, ‘Mormonism Obsessed with Christ’, First Things, 

2012, http://www.firstthings.com/article/2012/02/mormonism-

obsessed-with-christ; Adam Gopnik, ‘I, Nephi: Mormonism’s 

History and Meanings’, The New Yorker, 13 August 2012; Michael 

Brissenden, ‘Correspondents Report - Is America Ready for a 

Mormon President?’, ABC News (Australia), 2011, http://

www.abc.net.au/correspondents/content/2011/s3345852.htm; 

Jeffrey Goldberg, ‘Romney Isn’t Christian, and That’s All Right’, 

Bloomberg.com, 2011, http://www.bloomberg.com/news/2011-10-24/

romney-isn-t-christian-and-that-s-all-right-jeffrey-goldberg.html; 

Nathan Nebeker, ‘Why I Don’t Think A Mormon Should Be 

President’, Business Insider, 2012, http://www.businessinsider.com/

why-a-mormon-should-not-be-president-2012-10. 
4  Notable examples of inaccurately reported content include Adam 

Gopnik’s apparent belief that the Book of Mormon was written 

entirely in first person, and deemphasises atonement; Christopher 

Hitchens’ claims that the Mormon ‘bible’ refers to ‘black people as a 
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popular media has been likewise accompanied by academic 

neglect; Nathan Hatch has noted that despite increasing 

attention given to the academic study of Mormonism generally, 

‘surprisingly little has been given to the Book of Mormon itself’ 

compared to more ‘exotic’ subjects.5 Terryl Givens has similarly 

asserted that the Book of Mormon is ‘perhaps the most religious 

influential, hotly contested, and, in the secular press at least, 

intellectually underinvestigated book in America’.6 

Approaches Focused on Historicity 

This is not to say that nothing has been written. Much however 

is the product of critics or apologists, who have largely focused 

on the question of the Book of Mormon’s origin rather than its 

contents.7 These include early claims of biblical plagiarism or 

alternate authorship, as well as later arguments crediting (or 

                                                                                                                   

special but inferior creation’; and Nathan Nebeker’s claim that the 

Book of Mormon is about ‘the two lost tribes of Israel’. Gopnik, ‘I, 

Nephi’; Nebeker, ‘Why I Don’t Think A Mormon Should Be 

President’; Brissenden, ‘Is America Ready for a Mormon 

President?’; Christopher Hitchens, ‘Romney’s Mormon Problem: 

Mitt Romney and the Weird and Sinister Beliefs of Mormonism’, 

Slate, 2011, http://www.slate.com/articles/news_and_politics/

fighting_words/2011/10/is_mormonism_a_cult_who_cares_it_s_

their_weird_and_sinister_beli.html. 
5  Nathan O. Hatch, ‘The Populist Vision of Joseph Smith’, in 

Mormons and Mormonism: An Introduction to an American World 

Religion, ed. by Eric Eliason (Urbana: University of Illinois Press, 

2001), p. 125. 
6  Givens, By the Hand of Mormon, p. 6. 
7  Douglas Davies, The Mormon Culture of Salvation: Force, Grace, and 

Glory (Aldershot, Hants, England; Burlington, Vt.: Ashgate, 2000), 

p. 7; Givens, By the Hand of Mormon, p. 6. 
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blaming) obsessions with Masonry, automatic writing or 

epilepsy, and local provincial opinions.8 Apologists have equally 

sought to support the historicity of the Book of Mormon by 

appealing to internal evidence or efforts by amateur 

archaeologists.9 More recent efforts have largely followed this 

pattern, though with increasing sophistication: either seeking to 

demonstrate nineteenth-century production by explaining it as 

modern apocrypha or rooted in Joseph Smith’s psyche; or 

attempting to situate it in ancient settings by pursuing parallels 

with the Dead Sea Scrolls, Near Eastern concepts of kingship or 

Mesoamerican culture.10 

                                                      

8  Examples include Alexander Campbell, Delusions: An Analysis of the 

Book of Mormon: With an Examination of Its Internal and External 

Evidences, and a Refutation of Its Pretences to Divine Authority (Boston: 

B. H. Greene, 1832), pp. 9, 13; Eber D. Howe, Mormonism Unvailed 

(Painesville: Published by the author, 1834), p. 278; Walter Franklin 

Prince, ‘Psychological Tests for the Authorship of the Book of 

Mormon’, The American Journal of Psychology, 28 (1917); Fawn 

Brodie, No Man Knows My History: The Life of Joseph Smith, the 

Mormon Prophet, 1st ed. (London: Eyre & Spottiswoode, 1963), pp. 

69–70. Givens discusses a range of these in Givens, By the Hand of 

Mormon, pp. 157–64. 
9  As seen for instance in B. H. Roberts, New Witnesses for God (Salt 

Lake City, Utah: Deseret News, 1909); Milton R. Hunter and 

Thomas Stuart Ferguson, Ancient America and the Book of Mormon 

(Oakland, CA.: Kolob Book, 1950); Dewey Farnsworth, Book of 

Mormon Evidences in Ancient America (Salt Lake City, Utah: Deseret 

Book Co., 1950). See also Givens, By the Hand of Mormon, pp. 106–

16. 
10  Examples of the former include Dan Vogel and Brent Metcalfe, 

eds., American Apocrypha: Essays on the Book of Mormon (Salt Lake 

City, Utah: Signature Books, 2002); Brent Metcalfe, ed., New 

Approaches to the Book of Mormon: Explorations in Critical Methodology 
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This focus on the Book of Mormon’s authorship and historicity 

is understandable, for as Givens points out, the question of the 

Book of Mormon’s origins is inextricably bound up with its 

religious authenticity and authority, and that of Joseph Smith 

and the LDS Church.11 The Book of Mormon has continued to 

be the principal means of conversion to Mormonism, and 

acceptance of the truthfulness of the Book of Mormon the major 

distinguishing mark for Latter-day Saints.12 Thus it is no 

surprise that the question of its origin has been a major subject 

for debate, and it is likewise singularly unlikely that anyone 

                                                                                                                   

(Salt Lake City, Utah: Signature Books, 1993); Dan Vogel, ed., The 

Word of God: Essays on Mormon Scripture (Salt Lake City, Utah: 

Signature Books, 1990). Prominent examples of the latter include 

the works of Hugh Nibley such as Since Cumorah, 2nd ed. (Salt 

Lake City; Provo, Utah: Deseret Book Co.; FARMS, 1988); as well as 

works such as John Sorenson and Melvin Thorne, eds., 

Rediscovering the Book of Mormon (Salt Lake City; Provo, Utah: 

Deseret Book Co.; FARMS, 1991); or John L Sorenson, An Ancient 

American Setting for the Book of Mormon (Salt Lake City; Provo, Utah: 

Deseret Book Co.; FARMS, 1985). Givens discusses major examples 

from both camps in Givens, By the Hand of Mormon, pp. 117–54, 

165–84. 
11  Givens, By the Hand of Mormon, pp. 176–82; Givens comments in 

particular upon the logical problems inherent in efforts such as 

Anthony Hutchinson’s attempts to view the Book of Mormon as 

both inspired and fictional. See Anthony A. Hutchinson, ‘The Word 

of God Is Enough: The Book of Mormon as Nineteenth-Century 

Scripture’, in New Approaches to the Book of Mormon: Explorations in 

Critical Methodology, ed. by Brent Metcalfe (Salt Lake City, Utah: 

Signature Books, 1993). 
12  Jan Shipps, Mormonism: The Story of a New Religious Tradition 

(Urbana: University of Illinois Press, 1985), pp. 26–29; Terryl 

Givens, The Book of Mormon: A Very Short Introduction (Oxford; New 

York: Oxford University Press, 2009), pp. 106–7. 
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who writes on the Book of Mormon does not have some 

position on its historicity. I am personally no exception, being a 

believing Latter-day Saint with everything that entails. 

Yet the matter of the Book of Mormon’s origins is not the only 

important question, and one does not need to agree or even to 

come to a conclusion on that origin to address other questions, 

such as the content of the book’s core themes and teachings. 

Interest in the Book of Mormon is likely to be sustained by 

different groups for very different reasons, but in each case that 

interest goes beyond mere historicity. For academics examining 

the book due to its religious and historical significance, and for 

cultural observers seeking to examine the book as a source for 

possible insights into the beliefs of presidential candidates, the 

contents of the book are of interest regardless of whether or not 

they are true. For believers, while belief in the Book of 

Mormon’s origins provides for its authority, understanding the 

book’s teachings is likewise of key importance.13 This content 

can be investigated without resolving the question of the book’s 

provenance first. 

Despite this, however, the otherwise understandable focus on 

the origin of the Book of Mormon has actively hindered 

examination of its contents, by absorbing the attention of a 

majority of studies away from the text itself.14 Furthermore, 

                                                      

13  In addition to the book itself, later LDS scripture emphasises the 

book’s teachings (e.g. D&C 18:3-4, 84:54-57), and as Grant Hardy 

points out, the book is far too long to function solely as a sign. 

Grant Hardy, Understanding the Book of Mormon: A Reader’s Guide 

(Oxford; New York: Oxford University Press, 2010), p. 5. 
14  Hardy, Understanding the Book of Mormon, p. 4. 
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presuming a particular background can risk imposing readings 

upon the text (and it should be noted that even amongst critics 

or apologists these presumed backgrounds are often 

incompatible). Thus Susan Curtis, reading the Book of Mormon 

as a ‘response to an emerging liberal order’, asserts that 

‘exemplary characters in Smith’s Book of Mormon were 

fundamentally market capitalists engaged in commerce and 

seeking profits’ and that ‘getting individual “gain” through 

industry and commodification drew Smith's praise’.15 Yet the 

Book of Mormon itself teaches ‘seek not after riches nor the vain 

things of this world’ (Alma 39:14) and declares ‘wo unto the 

rich’ (2 Nephi 9:30), while the utopian society established by 

Christ ‘had all things common among them; therefore there 

were not rich and poor’ (4 Nephi 1:3, echoing Acts 2:44). 

Likewise, the DVD production Journey of Faith: The New World, 

produced by Brigham Young University’s Neal A. Maxwell 

Institute For Religious Scholarship, includes the claim that 

Mosiah 13:12 – with its threefold reference to things ‘in heaven 

above’, ‘in earth beneath’ and ‘in the water under the earth’ – 

reflects Mayan cosmology. Yet quick examination, not to 

mention the actual description in the text (Mosiah 12:33), swiftly 

reveals this verse to be an explicit quotation of Exodus 20:4.16 In 

both of these cases, conclusions about the Book of Mormon’s 

                                                      

15  Susan Curtis, ‘Early Nineteenth-Century America and the Book of 

Mormon’, in The Word of God: Essays on Mormon scripture, ed. by 

Dan Vogel (Salt Lake City, Utah: Signature Books, 1990), pp. 82, 87. 
16  Peter Johnson, dir., Journey of Faith: The New World (Provo, Utah: 

Neal A. Maxwell Institute For Religious Scholarship; Distributed 

by Amalphi Distribution, 2007). 
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historical background led to glaring mistakes about the 

meaning of the text. 

This concern with historicity thus has both a proven tendency to 

detract from study of the Book of Mormon’s contents, and can 

lead to misreading the text. Therefore, while differing 

approaches to historicity will be discussed from time to time 

(since they form an inextricable part of approaches to the text), 

this work will largely set aside these heavily contested 

questions of historicity and authorship, and instead focus upon 

examination of the content of the text itself.  

Amerocentric Approaches 

A related difficulty to the overly-focused attention on historicity 

has been the tendency to regard the Book of Mormon as a 

typically American book. Thus, for example, Adam Gopnik sees 

the primary appeal of the work (including for non-American 

converts) in its being a ‘wholly American revelation’, while Eran 

Shalev describes it as an ‘American Bible’ that ‘merges America 

and the Bible’. Meanwhile Robert Remini speaks of the book as 

a ‘typically American story’, while Paul Gutjahr claims that the 

book’s teachings differ little from those of American Protestant 

denominations, and that without later LDS doctrines, ‘non-

Mormons might have had less cause to attack the religion and 

its adherents’.17 

                                                      

17  Gopnik, ‘I, Nephi’; Eran Shalev, American Zion: The Old Testament as 

a Political Text from the Revolution to the Civil War (New Haven: Yale 

University Press, 2013), p. 117; Robert V. Remini, ‘Biographical 



Chapter One: An Unread Book 

9 

Yet such approaches fail, upon closer inspection, to explain as 

much as those pursuing them presume. Appeals to a ‘distinctly 

American content’ are often left unspecified.18 Claims that the 

book was uniquely appealing to Americans because of its story, 

or because they had been conditioned by previous works, do 

not explain numerous foreign converts.19 Attempts to do so, 

such as the declaration that ‘what is American has always been 

attractive to foreigners’, actually avoid examining what non-

American converts may have found appealing in the work. This 

may be a comforting nostrum for American nationals, but it 

fails to account for the fact that the new faith not only found 

success but more success abroad in its very earliest years.20 And 

despite Gutjahr’s claims, persecution of the Latter-day Saints – 

including some of its most violent episodes – long preceded the 

developments he mentions.21 

Likewise, when Remini attempts to explain such persecutions 

by asserting that Americans attack ‘whatever is different’, he 

fails to recognise that it is precisely what is different that is of 

                                                                                                                   

Reflections on the American Joseph Smith’, BYU Studies, 44 (2005), 

p. 26; Gutjahr, Biography, p. 66. 
18  Shalev, American Zion, p. 106. 
19  Remini, ‘Biographical Reflections on the American Joseph Smith’, 

p. 26; Shalev, American Zion, pp. 104–6. 
20  Remini, ‘Biographical Reflections on the American Joseph Smith’, 

p. 24; Stephen J. Fleming, ‘The Religious Heritage of the British 

Northwest and the Rise of Mormonism’, Church History: Studies in 

Christianity and Culture, 77 (2008), pp. 83–84; Stanley B. Kimball, 

Heber C. Kimball: Mormon Patriarch and Pioneer (Urbana: University 

of Illinois Press, 1986), p. 48. 
21  Richard Bushman, Joseph Smith: Rough Stone Rolling, 1st ed. (New 

York: Alfred A. Knopf, 2005), pp. 178, 223–27. 
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most interest; the Book of Mormon, after all, is hardly a typical 

product of the era.22 Shalev’s efforts to tie the Book of Mormon 

to the American tradition of pseudo-biblical writing 

inadvertently emphasise this for, as he admits, none of the 

pseudo-biblical works (which imitated the language of the King 

James Version to describe events such as the Revolutionary war) 

ever claim to be revelation, nor do any other ‘visionary texts’ of 

the time adopt biblical language.23 As Hatch points out, 

reducing the Book of Mormon to an ‘inert mirror’ of the 

surrounding environment misses what is most unique and 

interesting about it. 

But it is perhaps Gutjahr’s assessment that the Book of Mormon 

‘has transcended its religious roots to become … “one of the 

greatest documents in American cultural history”’ that most 

illustrates the problem with this Amerocentric approach: the 

religious role of the Book of Mormon is subordinated to its 

place in American culture, American culture is implicitly seen 

as the broader category and the book’s teachings and appeal 

reduced to that of American culture as a whole.24 This avoids 

examining the actual contents of the work in favour of fitting it 

into pre-existing American categories. It also does not reflect 

what has actually happened with the Book of Mormon itself: far 

from being appreciated widely as a cultural work, the Book of 

Mormon continues to be read primarily for religious reasons. 

Combined with the growth of the LDS Church to the point that 

the majority of its membership live outside North America, it 

                                                      

22  Remini, ‘Biographical Reflections on the American Joseph Smith’, 

p. 24. 
23  Shalev, American Zion, pp. 95, 98–99, 106. 
24  Gutjahr, Biography, p. 152. 
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would be far more true to claim that the Book of Mormon has 

transcended American culture to take a place on the wider 

religious stage rather than the other way around. 

Taking the Text Seriously 

However, despite the problems posed by fixations on the origin 

of the Book of Mormon, and by Amerocentric approaches, 

perhaps the most significant stumbling block to a proper 

examination of the Book of Mormon’s contents has been that it 

simply has not been taken seriously as a text that deserves or, as 

O’Dea remarks, even requires reading for a considered opinion.25 

Thus commentators have not hesitated to describe the Book of 

Mormon as a ‘yeasty fermentation’ or a ‘farrago of balderdash’, 

even as some critics such as Fawn Brodie have recognised the 

book’s coherence and structure.26 Likewise elementary mistakes 

about the Book of Mormon pervade academic works on 

Mormonism, leading one set of reviewers to lament that: 

By analogy, if a biblical scholar were to discuss John’s 

vision on the road to Damascus, or Peter's revelation on 

the isle of Patmos, he would be laughed out of the 

American Academy of Religion; such work would 

certainly not be published by Cambridge University 

Press.27 

                                                      

25  O’Dea, The Mormons, p. 26. 
26  Givens, By the Hand of Mormon, p. 159; Brodie, No Man Knows My 

History, pp. 68–69. 
27  Peterson, Daniel C., William J. Hamblin and George L. Mitton, 

‘Mormon in the Fiery Furnace Or, Loftes Tryk Goes to Cambridge’, 

Review of Books on the Book of Mormon, 6 (1994), p. 39; reviewing 

John L. Brooke, The Refiner’s Fire: The Making of Mormon Cosmology, 
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Such issues need not be the product of overt criticism either. It is 

Sydney Ahlstrom – far from a hostile voice – who makes the 

claim that: 

A few isolated, atypical individuals can still read [The 

Book of Mormon] as a religious testimony; a few 

dedicated historians can study it profitably as a help to 

understanding a bygone day. But not even loyal 

Mormons can be nourished by it as they were a century 

ago.28 

This startling assessment was, as Givens points out, incorrect 

when written and ‘dead wrong’ today.29 But it is the 

assumptions behind this verdict that are of most interest. 

Ahlstrom, following Brodie, sees the Book of Mormon as deeply 

linked to the American frontier, and quotes her approvingly in 

stating that ‘If his book is monotonous today, it is because the 

frontier fires are long since dead and the burning questions that 

the book answered are ashes.’30 In other words, he assumes 

historical distance ensures that the book must be irrelevant for 

present day believers, despite contrary evidence. Since it is 

unlikely that Ahlstrom would believe the same of other 

influential religious works he would consider of far greater 

antiquity, including the Bible, he seems to consider the Book of 

Mormon to be uniquely limited in this regard, despite his own 

                                                                                                                   

1644-1844 (New York: Cambridge University Press, 1996). 
28  Sydney E Ahlstrom, A Religious History of the American People (New 

Haven: Yale University Press, 1972), p. 504. 
29  Givens, By the Hand of Mormon, p. 242. 
30  Ahlstrom, A Religious History of the American People, p. 504; Brodie, 

No Man Knows My History, p. 69. 
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apparent lack of familiarity with the text.31 This opinion appears 

to have misled him. 

These factors – a focus on origins, attempts to explain the Book 

of Mormon purely in terms of Americanness and a tendency to 

simply not to regard it sufficiently seriously – all contribute to 

deflect attention from the text itself and leave the contents of the 

Book of Mormon under-examined. While there have been some 

recent key works looking at the Book of Mormon’s reception 

(such as Terryl Givens By the Hand of Mormon and Paul Gutjahr’s 

The Book of Mormon: A Biography) and its contents (most notably 

Grant Hardy’s Understanding the Book of Mormon: A Reader’s 

Guide, discussed further below), it is still the case that there is 

widespread public and academic ignorance of the book. For 

Latter-day Saints, a greater understanding of the work they 

consider ‘the most correct book’ and the ‘keystone of [their] 

religion’ is obviously desirable.32 But for others too – whether as 

academics seeking to understand an increasingly influential 

religious movement, or as members of the public looking for 

insight into the beliefs of neighbours or presidential candidates 

– such present ignorance is not ideal, and greater knowledge of 

the contents of the Book of Mormon may be both academically 

useful and a public good. 

                                                      

31  He relies heavily on Fawn Brodie, as seen on pp. 502 and 504. His 

remarks about the ‘remarkable windowed’ barges of the Jaredites 

on p. 503 when the remarkable thing is that they do not have 

windows (Ether 2:23) is likewise suggestive. Ahlstrom, A Religious 

History of the American People, pp. 502–4. 
32  Joseph Smith, cited in the introduction of The Book of Mormon: 

Another Testament of Jesus Christ (Salt Lake City, Utah: The Church 

of Jesus Christ of Latter-day Saints, 2013). 
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The Book of Mormon and the Bible 

One possible route out of these varied impasses is to examine 

the Book of Mormon in relation to the Bible, and particularly in 

its use of biblical material. From the very beginning the Book of 

Mormon was compared with the Bible, earning early on the 

misnomers of the ‘Mormon Bible’ and the ‘Gold Bible’.33 It 

shares the style of the King James Version of the Bible, and 

outwardly resembles the Bible in structure, being divided into 

fifteen books of varying size named after key figures.34 

Accusations of biblical plagiarism continue to the present day 

from both secular and sectarian critics, while the addition of the 

Book of Mormon to the Bible is held to be of decisive impact on 

the relationship between Latter-day Saints and Christianity.35 

Furthermore, the Bible is perhaps the one undisputed and 

indisputable text with which the Book of Mormon is connected. 

While the exact nature of that relationship has undoubtedly 

been conceived in different ways by the book’s various readers, 

                                                      

33  Bushman, Rough Stone Rolling, p. 85. 
34  Hardy, Understanding the Book of Mormon, pp. 5–6; Gutjahr, 

Biography, pp. 33–34. 
35  Stephen Mansfield, The Mormonizing of America: How the Mormon 

Religion Became a Dominant Force in Politics, Entertainment, and Pop 

Culture (Brentwood, Tennessee: Worthy Publishing, 2012), p. 142; 

Christopher Hitchens, ‘When the King Saved God’, Vanity Fair, 

2011, http://www.vanityfair.com/culture/features/2011/05/hitchens-

201105; Jerald Tanner and Sandra Tanner, Covering up the Black Hole 

in the Book of Mormon (Salt Lake City, Utah: Utah Lighthouse 

Ministry, 1990); Wesley P. Walters, The Use of the Old Testament in the 

Book of Mormon (Salt Lake City, Utah: Utah Lighthouse Ministry, 

1990); Webb, ‘Mormonism Obsessed with Christ’. 
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that the Book of Mormon is connected to biblical texts is beyond 

doubt and is stated by the book itself. It thus does not suffer 

some of the drawbacks of other approaches that rely on 

speculative links with other texts or cultural connections that 

may have nothing to do with the Book of Mormon, which 

otherwise may distract from the text and subsequently produce 

misleading conclusions. Likewise it offers the opportunity to 

sidestep much of the historical debate about the origins of the 

Book of Mormon which otherwise can consume so much 

attention to the detriment of other issues. Focusing on the texts 

themselves allows an approach to the Book of Mormon on its 

own terms, rather than in a manner akin to what Robert Alter 

terms ‘excavative’ purposes.36 

Yet perhaps the most compelling reason to examine the Book of 

Mormon’s use of and relationship with the Bible is that the text 

of the Book of Mormon itself encourages that connection. It not 

only adopts the style of the King James Version but engages 

directly with biblical material, both speaking directly about the 

Bible (2 Nephi 29:3-4), and quoting openly and explicitly from it 

(e.g. 1 Nephi 20//Isaiah 48), often at great length.37 It claims also 

to be an extension of biblical tradition, commencing its narrative 

in ‘the first year of the reign of Zedekiah’ in Jerusalem (1 Nephi 

                                                      

36  Robert Alter, The Art of Biblical Narrative (New York: Basic Books, 

1981), pp. 13–14, 47–48. While this book has proceeded in a 

different direction, Alter’s work, alongside others such as Meir 

Sternberg, The Poetics of Biblical Narrative: Ideological Literature and 

the Drama of Reading (Bloomington: Indiana University Press, 1985), 

played a significant role in inspiring this study. 
37  Quotations and other parallel passages are indicated by the Book of 

Mormon reference first, with the biblical reference following a 

double-slash. 
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1:4), and to be the record of Hebrew prophets amongst a branch 

of the house of Israel. It also claims a particular relationship 

with the Bible, affirming that it confirms the truth of the Bible (1 

Nephi 13:39, Mormon 7:9) while at the same time restoring 

‘plain and precious things’ it holds have been removed from the 

Bible (1 Nephi 13:24-28, 40). Ultimately, it proclaims, it and the 

Bible will ‘grow together’ (2 Nephi 3:12) as scripture.  

The Book of Mormon thus fully anticipates being used 

alongside the Bible. How the Book of Mormon makes use of 

biblical material, and how it depicts itself in relation to the 

Bible, are thus – by its own account – vitally important to 

understanding its contents. Thus this book aims not only to 

identify passages in which the Book of Mormon is using or 

interacting with the Bible, but also to explore the reasons why it 

chooses to draw upon the Bible at those points, why it selects 

the passages it does, the interpretive methods it applies to the 

Bible, and what it believes the Bible to be saying. Most 

fundamentally, I aim to examine how all of these affect the Book 

of Mormon’s conception of its position relative to the Bible, the 

Bible’s and its own authority as scripture, and the nature of 

scripture itself. 

As I aim to demonstrate, such an approach offers an 

opportunity not only to study what the Book of Mormon is 

doing with and believes about the Bible, but also to highlight 

the book’s own central message and contents. It is likely that 

only when such primary concerns are properly understood that 

any later questions about the Book of Mormon’s relationship 

with and place in culture can hope to be accurately addressed. 

Furthermore, for Latter-day Saints who believe the Book of 

Mormon to be scripture, this approach may be one of 
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compelling interest. Not only does the Book of Mormon itself 

intend to be read alongside the Bible, but – much as Richard 

Hays suggested for Christians investigating Paul’s use of 

scripture – how the Book of Mormon reads the Bible may be not 

only a subject of curiosity for Latter-day Saints but also a model 

for emulation.38 

Review of Literature 

Despite these possibilities, however, there is no adequate study 

aimed at the Book of Mormon’s overall relationship with the 

Bible or use of biblical material. Some general literature has 

touched upon the topic, but as Douglas Davies points out, ‘to 

explore the relationship between these biblical texts and their 

Book of Mormon context is a study in its own right’.39 A few 

works look at the overall topic, but many of these are attempts 

at asserting biblical plagiarism, and so are another means of 

arguing about the origin of the Book of Mormon.40 Likewise, 

while Philip Barlow attempts to examine the relationship 

between Mormons and the Bible in his appropriately titled 

work, Mormons and the Bible, he devotes a mere twelve pages to 

                                                      

38  Richard Hays, Echoes of Scripture in the Letters of Paul (New Haven: 

Yale University Press, 1989), p. 183. 
39  Davies, An Introduction to Mormonism, p. 46. 
40  Such as H. Michael. Marquardt, The Use of the Bible in the Book of 

Mormon and Early Nineteenth Century Events Reflected in the Book of 

Mormon. (St. Louis, Mo.: Personal Freedom Outreach, 1979); 

Walters, The Use of the Old Testament; Tanner and Tanner, Covering 

up the Black Hole in the Book of Mormon. 
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the Book of Mormon.41 Yet several pieces – by Krister Stendahl, 

Mark Thomas, Grant Hardy, Nicholas Frederick and Joseph 

Spencer respectively – have approached this question in 

particular ways, and their methods and conclusions deserve 

some attention. 

Krister Stendahl 

Krister Stendahl’s ‘The Sermon on the Mount and Third Nephi 

in the Book of Mormon’, aims specifically at a study of the 

passage describing the ministry of the resurrected Christ to the 

Nephites, and in particular compares the Sermon of the Mount 

with its quotation in 3 Nephi 12-14, thus looking at the 

relationship between one Book of Mormon text and its biblical 

counterpart.42 In so doing, Stendahl carefully notes any 

differences and seeks to identify tendencies amongst them, and 

produces a number of accurate observations. Amongst such 

differences he notes variations in the beatitudes, the absence of 

references to scribes and Pharisees, and an additional focus 

upon ‘coming unto’ Christ.43 He also notes the interest placed on 

the status of the law and the additional mention of Christ 

alongside the Father as being perfect in 3 Nephi 12:48 (cf. 

Matthew 5:48).44 

                                                      

41  Philip Barlow, Mormons and the Bible: The Place of the Latter-Day 

Saints in American Religion (New York: Oxford University Press, 

1997), pp. 26–38. 
42  Krister Stendahl, ‘The Sermon on the Mount and Third Nephi in 

the Book of Mormon’, in Meanings: The Bible as Document and as 

Guide (Philadelphia: Fortress Press, 1984), pp. 101–2. 
43  Stendahl, ‘Third Nephi’, pp. 101–3. 
44  Stendahl, ‘Third Nephi’, pp. 102, 105–6. 
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Stendahl’s approach shows the potential benefit of using close 

comparison to examine the differences between Book of 

Mormon passages and their related biblical texts, particularly 

those that are explicitly linked. Some of the tendencies he 

identifies may also offer insight to the rest of the text. Thus his 

argument that the 3 Nephi passage focuses on a ‘Johannine 

Jesus’, a ‘revealed revealer’, fits with the Christological focus of 

the remainder of the Book of Mormon.45 Likewise, he suggests 

that variations in the Lord’s Prayer reflect ‘kingdom’ language 

found elsewhere in the Book of Mormon.46 

His work, however, does have several limitations. The 

characterisation of the Book of Mormon’s activity as 

‘targumizing’ may not adequately reflect the Book of Mormon’s 

tone, as we shall see below.47 It also suffers from (necessarily) 

being too focused on one text. Thus, for example, Stendahl is 

probably correct that the disappearance of the scribes and 

Pharisees lessens the internal critique of ‘religious people’ 

contained within the sermon, but it would be incorrect to assert 

that such a critique is absent from the Book of Mormon as a 

whole, as can be seen in the portrayal of the Zoramites in Alma 

31.48 In this case, the study of one passage alone, without 

attention to the wider Book of Mormon, can be misleading. 

Thus an attempt to understand the Book of Mormon’s use of the 

Bible would, of necessity, have to be much wider.  

                                                      

45  Stendahl, ‘Third Nephi’, p. 103. 
46  Stendahl, ‘Third Nephi’, pp. 106–7. 
47  Stendahl, ‘Third Nephi’, pp. 101–2, 111. 
48  Stendahl, ‘Third Nephi’, p. 110. Notably, however, references to 

‘hypocrites’ remain intact (3 Nephi 13:2-3, 5//Matthew 6:2-3, 5). 
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Mark Thomas 

In contrast, Mark Thomas’ Digging in Cumorah: Reclaiming Book 

of Mormon Narratives does aim at a wider examination of the 

Book of Mormon as a whole. Drawing upon Robert Alter, he 

aims to take an explicitly literary approach to the text by 

examining what he terms ‘narrative scenes’ and other such 

patterns in the book.49  He likewise aims to take into account the 

use of biblical material in approaching these narratives.50 

Thomas does succeed in showing that narrative repetition, as 

used in the Book of Mormon, is not a mere consequence of lack 

of imagination, but is used in a deliberate fashion. Thus, for 

example, he clearly sketches a recurring sub-plot in the 

structure of the narrative of 1 Nephi.51 Unfortunately there are 

several weaknesses in his execution. Despite his recognition, 

along with Alter, that it is often the differences that are of most 

interest in such narrative patterns, he frequently fails to analyse 

these variations.52 Thus, in considering what he dubs the ‘dying 

heretic’ narratives, Thomas identifies the form of the narrative, 

but he does not effectively investigate the variations between 

them nor does he avoid factual mistakes, asserting merely that 

it is ‘the weakest narrative form’.53 With others, such as his 

                                                      

49  Mark Thomas, Digging in Cumorah: Reclaiming Book of Mormon 

Narratives (Salt Lake City, Utah: Signature Books, 1999), pp. 2, 13–

16. 
50  Thomas, Digging in Cumorah, pp. 16–18. 
51  Thomas, Digging in Cumorah, pp. 42–44. 
52  Thomas, Digging in Cumorah, p. 14; Alter, The Art of Biblical 

Narrative, pp. 179–83. 
53  Thomas, Digging in Cumorah, pp. 161–63, 170. Examples of factual 

errors include his claim that Sherem taught universalism (p. 166, 
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treatment of the ‘final destruction’ form, he fails even to outline 

the pattern, instead focusing on the topic of secret combinations 

and becoming distracted by questions about the book’s 

historical background.54 

Likewise, despite his expressed intentions, he often fails to 

consider biblical parallels in sufficient detail. Thus his treatment 

of 1 Nephi, aside from a few brief mentions, does not address 

the significant and intentional parallels with the Exodus 

narrative; and while he considers similarities and differences in 

the cases of the conversion of Paul and Alma (Mosiah 27, Alma 

36), this analysis is brief and superficial.55 

Thus Thomas frequently does not achieve his aims or properly 

pursue his methodology. Yet his attempt may also have a more 

significant methodological weakness, namely in its approach to 

                                                                                                                   

see Jacob 7), and that the Book of Mormon records only one 

execution in detail, missing Zemnarihah’s in 3 Nephi 4:28-29 (p. 

168). ‘Heretics’, in any case, is an alien term to the Book of 

Mormon. 
54  Thomas, Digging in Cumorah, pp. 191–205. Elements Thomas could 

have identified, but didn’t, include the desire for vengeance 

(Moroni 9:23), the loss of God’s spirit (Ether 15:9, Mormon 5:16), the 

location of the final battles (Ether 15:11), and the burial of records 

(Ether 15:34, Mormon 6:6). 
55  Thomas, Digging in Cumorah, pp. 48, 72, 138–39. The connection of 

the Exodus to 1 Nephi is made quite openly in 1 Nephi 4:2 and 

17:23-42. See also George S. Tate, ‘The Typology of the Exodus 

Pattern in the Book of Mormon’, in Literature of Belief: Sacred 

Scripture and Religious Experience, ed. by Neal E. Lambert (Provo, 

Utah: Religious Studies Center, Brigham Young University, 1981), 

pp. 248–52; S. Kent Brown, ‘The Exodus Pattern in the Book of 

Mormon’, BYU Studies, 30 (1990), pp. 111–13. 
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the Book of Mormon as a narrative. Thus he considers the 

passages relating to the three Nephite disciples who would 

‘never endure the pains of death’ (3 Nephi 28:8), and finds in 

them allusions to Enoch and John, and a number of biblical 

‘figures of deliverance’ such as Daniel, or Shadrach, Meshach 

and Abed-nego, which he interprets as ‘types of the persecuted 

righteous’.56 These allusions are of interest, but Thomas 

missteps in his apparent belief that evoking and interpreting 

such references is the substance of this passage.57 The Book of 

Mormon is not content merely to invoke biblical allusions, but 

goes on to have the narrator bear emphatic testimony to the 

reader: ‘But behold, I have seen them, and they have ministered 

unto me. And behold, they will be among the Gentiles, and the 

Gentiles shall know them not’ (3 Nephi 28:26-27, echoed by 

Mormon 8:11). As Terryl Givens points out, Thomas excludes 

the voice of the narrator. 58 He therefore misses that the fact this 

passage is as much about supernatural agents in the present as 

it is about figures in the past.59 

Thomas earlier argues that such commentary cannot be thought 

to be the main point of the text, even if it cannot be ignored. 

This example, however, suggests that – by treating the Book of 

Mormon primarily as narrative – he is neglecting a vital 

element.60 In doing so, he misjudges the tone of the book, and 

fails to recognise the extent to which it is making demands on 

the reader’s belief. ‘Bracketing’ the issue of authorship and 

                                                      

56  Thomas, Digging in Cumorah, pp. 19–23. 
57  Thomas, Digging in Cumorah, p. 24. 
58  Givens, By the Hand of Mormon, p. 179. 
59  This episode is discussed further in chapter five. 
60  Thomas, Digging in Cumorah, pp. 6–7. 
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authority – as Thomas aims to do – may be possible, but it is 

impossible without misreading the book to bracket the fact that 

it is claiming to have authority.61 

Grant Hardy 

Grant Hardy’s Understanding the Book of Mormon: A Reader’s 

Guide also takes an explicitly literary approach to the Book of 

Mormon, aiming to develop a ‘poetics’ of the Book of Mormon 

and a ‘continuous reading of the text’ (drawing inspiration from 

Robert Alter), and is by far the most impressive and most 

significant literary treatment of the Book of Mormon.62 Hardy 

examines the Book of Mormon by considering each of its three 

principal narrators (Nephi, Mormon and Moroni) in turn, and 

argues for the viability of such an approach whether they are 

seen as historical figures or as literary creations.63 

In this approach, Hardy explores a wide range of elements in 

significant depth, and produces a number of novel readings. As 

part of this, he considers biblical quotation and interpretation in 

1 and 2 Nephi at some length, as well as quotation by the 

resurrected Christ, although biblical narrative and imagery 

receive less attention.64 His treatment of the 1 and 2 Nephi is 

illustrative, as he examines quotation through the lens of the 

character of Nephi. Thus he notes both the close relationship of 

the quoted passages with the King James Version, but also the 

‘significant and trivial changes’ to the text and examines their 

                                                      

61  Thomas, Digging in Cumorah, p. 2. 
62  Hardy, Understanding the Book of Mormon, p. xiv, xix, 268. 
63  Hardy, Understanding the Book of Mormon, p. 13–15, 23–26, xix. 
64  Hardy, Understanding the Book of Mormon, pp. 58–86, 191–209. 
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possible meaning in some detail.65 Similarly, he shows that 

Nephi’s discourse from 2 Nephi 25 onwards works not as a 

commentary but as a ‘synthesis’ incorporating his own 

revelations with passages from Isaiah.66 And while Hardy has 

drawn upon literary approaches to the Bible, he is also careful 

to note that the Book of Mormon differs from biblical narrative 

in some significant ways, including the didactic nature of its 

narrators and their tendency to address the reader directly.67 

Yet despite the overall excellence of the work, his approach can 

be subject to some criticisms. With perhaps the opposite 

problem to Thomas, Hardy’s concentration on the three 

principal narrators leads him to underestimate the importance 

both of other narrators such as Jacob, as well as the voice of 

other characters: Alma son of Alma, for example, may not take 

the role of narrator but is heard from more frequently 

(especially through fourteen chapters of sermons) than 

Moroni.68 The importance of ‘embedded documents’ like 

sermons in general seems understated by commenting that they 

add ‘variety and verisimilitude’.69 Similarly, Hardy’s otherwise 

comprehensive look at biblical interpretation is restricted by its 

focus on narrators, and thus while he engages with stories such 

as that of Abinadi (including interesting connections with the 

                                                      

65  Hardy, Understanding the Book of Mormon, pp. 66–67. 
66  Hardy, Understanding the Book of Mormon, pp. 80–81. 
67  Hardy, Understanding the Book of Mormon, p. 15. 
68  Hardy, Understanding the Book of Mormon, p. 89. 
69  Hardy, Understanding the Book of Mormon, p. 144. 
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Exodus narrative), he dwells only briefly on Abinadi’s explicit 

quotation of Isaiah (Mosiah 14//Isaiah 53).70 

Furthermore, while Hardy has looked more closely at the 

structure of the Book of Mormon than the others discussed here, 

his attempt to follow the ‘organizing logic’ of the Book of 

Mormon is incomplete.71 Hardy is quite right that the narrators 

of the Book of Mormon are, unlike many of the biblical 

narrators, major characters in their own right, but his approach 

draws too sharp a distinction between the three narrators and 

underestimates the thematic unity of the book.72 If Mormon has 

‘little interest in House of Israel connections’, he still returns to 

the topic (as in 3 Nephi 5:21-26, or 3 Nephi 29-30 or Mormon 7); 

likewise, if he appears to use ‘narrative theology’, so does 

Nephi, as seen in the near identical formulas: ‘But behold, I, 

Nephi, will show unto you’ (1 Nephi 1:20) and ‘for behold, I will 

show unto you’ (Mosiah 23:23).73 This coherence between the 

narrators is thus left understated. In a similar fashion, Hardy 

assumes equality between the three narrators, leaving their 

structural relationship to each other largely unexplored. This 

question of structure will be examined in the following chapter. 

Hardy does do far better at recognising the didactic nature of 

the Book of Mormon than, for example, Thomas. However, 

there are still points here at which it is not clear that Hardy has 

entirely captured the tone of the work. Thus in his examination 

of biblical usage in 1 and 2 Nephi, he recognises that Nephi 

                                                      

70  Hardy, Understanding the Book of Mormon, p. 157. 
71  Hardy, Understanding the Book of Mormon, pp. xiii–xiv. 
72  Hardy, Understanding the Book of Mormon, pp. xiv–xv. 
73  Hardy, Understanding the Book of Mormon, p. 91. 
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appears to regard his own writings as scriptural, but he also 

sees these writings (whether seen as real or as a fictional 

construct) as Nephi’s attempt to reinterpret scripture ‘creatively’ 

to resolve his own theological concerns, acting almost as a 

scribal redactor.74 However, Nephi’s own description of his 

words, addressed directly to the reader, has a very different 

character:  

And if ye shall believe in Christ ye will believe in these 

words, for they are the words of Christ, and he hath given 

them unto me; and they teach all men that they should do 

good.  

And if they are not the words of Christ, judge ye—for 

Christ will show unto you, with power and great glory, 

that they are his words, at the last day; and you and I 

shall stand face to face before his bar; and ye shall know 

that I have been commanded of him to write these things, 

notwithstanding my weakness.  

(2 Nephi 33:10-11) 

This is not an appeal to a particular reading or a creative 

‘reinterpretation’ of scripture, but a far more absolute claim. 

Nicholas Frederick 

Perhaps the most recent effort that touches upon the Book of 

Mormon’s relationship with the Bible is Nicholas Frederick’s 

doctoral thesis, ‘Line Within Line: An Intertextual Analysis of 

Mormon Scripture and the Prologue of the Gospel of John’. His 

                                                      

74  Hardy, Understanding the Book of Mormon, pp. 84, 74. 
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thesis is in one regard significantly broader than others, in that 

it includes within its scope not only the Book of Mormon, but 

also the Doctrine and Covenants. However, in another sense it is 

more limited, since it is focused upon identifying phrases and 

sentences that Frederick determines as coming particularly from 

the prologue of the Gospel of John (John 1:1-18).75 

This limitation is understandable in view of the vast range of 

biblical passages the Book of Mormon interacts with, but it also 

severely constrains the scope of the work and the possible 

conclusions it can arrive at.  Hence, while Frederick provides a 

comprehensive list of and examines each passage in the Book of 

Mormon that verbally resembles the Johannine prologue, he 

misses other types of connections. He thus notes 3 Nephi 1:14’s 

use of the phrase ‘I come unto my own’ in relation to John 1:11’s 

‘he came unto his own’, but misses entirely how the narrative in 

the same passage – in which the birth of Christ coincides with a 

night of ‘no darkness’ (3 Nephi 1:15, 19) – may also reflect 

themes found in the Johannine prologue.76 Likewise, while his 

choice to focus on the Johannine prologue is by design, it 

inevitably neglects connections with other biblical passages. 

Thus his description of the lengthy quotations of Isaiah as 

‘chunks’ is – as chapter three will show – quite inadequate, 

while the scope of Frederick’s conclusions as a whole is limited 

                                                      

75  Nicholas J. Frederick, ‘Line Within Line: An Intertextual Analysis of 

Mormon Scripture and the Prologue of the Gospel of John’ 

(unpublished Ph.D., Claremont, California: The Claremont 

Graduate University, 2013), pp. 9–11, 18–19, ProQuest Dissertations 

& Theses Global. 
76  Frederick, ‘Line Within Line’, pp. 110–11. This episode is discussed 

in chapter five below. 
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by the lack of adequate comparison with the use of other 

biblical texts.77  

Furthermore, Frederick himself seems content to do too little 

with his analysis, expending most of his effort in classifying the 

various connections he has identified into four categories of 

‘dialogue’ with the biblical text. He therefore groups each 

connection as being either an example of ‘rhetorical dialogue’ 

(which he defines as an appropriation of the language of John 

intended to give the LDS text legitimacy), ‘balanced dialogue’ 

(in which the phrase is used in a way that fits a Johannine 

context), ‘expanded dialogue’ (in which the Johannine phrase is 

expanded upon), and one example of an ‘inverted dialogue’ (in 

which the phrase is employed in a way that is ‘completely 

contrary’ to its use in the Gospel of John).78 On one hand, this 

gives welcome attention to the possible rhetorical purpose 

behind such connections. On the other, sorting these verbal 

connections into four pre-existing categories ultimately limits 

analysis. Thus while one of his four categories is the use of the 

Bible to bolster the authority of the LDS text, he does not seem 

to consider the possibility that in some cases that relationship 

may be reversed and that the use of some biblical connections 

may be intended to bolster the Bible’s legitimacy.79 Frederick’s 

framework thus appears to be too limited to cover the full range 

of possibilities. 

Lastly, Frederick likewise does not appear to capture adequately 

the tone of the Book of Mormon itself. His account of the 

                                                      

77  Frederick, ‘Line Within Line’, pp. 139–40. 
78  Frederick, ‘Line Within Line’, pp. 2–4, 314–16. 
79  See chapters three and five. 
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sermon of Moroni 7, and its connections both with John and 

Paul, speaks of Mormon (the speaker) using ‘a fair amount of 

irony’ and ‘slyly winking at his audience’ in his use of John, 

while ‘inviting Paul into this discussion’ before initiating a 

‘second dialogue’ with John.80 Yet this fails to depict accurately 

the character of Mormon’s remarks: 

And now I, Mormon, speak unto you, my beloved 

brethren; and it is by the grace of God the Father, and our 

Lord Jesus Christ, and his holy will, because of the gift of 

his calling unto me, that I am permitted to speak unto 

you at this time. 

… 

And now, my beloved brethren, if this be the case that 

these things are true which I have spoken unto you, and 

God will show unto you, with power and great glory at 

the last day, that they are true, and if they are true has the 

day of miracles ceased? 

(Moroni 7:2, 37, my emphasis) 

Like Paul, and like John, Mormon’s words in Moroni 7 are not 

those of a man engaged in some academic discussion. 

Frederick’s characterisation here, however, is very like those 

academics whom Nathan Hatch described as mistakenly seeing 

the Book of Mormon as ‘as one intellectual document amongst 

others, as if Joseph Smith [or Mormon] were sipping tea in a 

drawing room, engaged in polite theological debate with 

                                                      

80  Frederick, ‘Line Within Line’, pp. 132, 135–36. 
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Nathaniel William Taylor and William Ellery Channing [or Paul 

and John].’81 

Joseph Spencer 

These tonal issues come to the fore with our final example. 

Joseph Spencer examines the Book of Mormon’s use of Isaiah in 

particular, especially in his ‘Prolegomena to Any Future Study 

of Isaiah in the Book of Mormon’ and his book An Other 

Testament: On Typology. Spencer argues that, far from being 

unessential or incidental to the Book of Mormon, as some have 

implicitly claimed, the use of Isaiah is an ‘essential’ part of the 

Book of Mormon.82 In this judgement, Spencer is almost 

certainly correct, and some of his other conclusions, including 

the importance the Book of Mormon places on the house of 

Israel and the covenant made with Abraham, are also worth 

exploring.83 

However, Spencer also makes far more radical claims, arguing 

that the Book of Mormon actually contains two differing and 

competing approaches to Isaiah: one he associates primarily 

with Nephi, who he argues takes a typological approach, seeing 

in Isaiah a template that can be creatively applied to other 

events involving Israel and its covenant; and another associated 

primarily with Abinadi, who he argues gives a strict 

                                                      

81  Hatch, ‘Populist Vision’, p. 125. 
82  Joseph M. Spencer, ‘Prolegomena to Any Future Study of Isaiah in 

the Book of Mormon’, The Claremont Journal of Mormon Studies, 1 

(2011), pp. 53–56. 
83  Spencer, ‘Prolegomena’, p. 61; Joseph M. Spencer, An Other 

Testament: On Typology (Salem, Oregon: Salt Press, 2012), pp. 76, 

174. 
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Christological reading of Isaiah.84 He furthermore argues that 

the Book of Mormon ultimately endorses the typological 

approach.85 

There are significant problems with this thesis. Much of the 

evidence that Spencer relies upon to make this argument does 

not, on inspection, support his ideas. His claim that Nephi ‘says 

nothing about Christ’s atoning sacrifice as such’ is undermined 

by Nephi’s own words (2 Nephi 11:5-7), and by the sermons of 

Lehi and Jacob that Nephi narrates which directly address the 

topic (2 Nephi 2, 2 Nephi 9).86 His attempt to find significance in 

Abinadi being the last person to quote Isaiah at length in the 

Book of Mormon before the appearance of Christ neglects the 

fact that Abinadi is also the first to do so since Nephi.87 The 

narrative allusion to Exodus, in which Abinadi’s face shines 

‘even as Moses’ did’ (Moses 13:5), occurs not as he is uprooting 

‘the interpretive methodology associated with Nephi’, but as he 

is quoting the ten commandments.88 

Most importantly, and despite his extensive use of the text, 

Spencer appears to have deeply misjudged the nature and tone 

of the Book of Mormon. Spencer claims that the Book of 

Mormon supports the view that ‘scripture reading—serious, 

                                                      

84  Spencer, ‘Prolegomena’, p. 66; Spencer, An Other Testament, p. xii–

xiii, 61, 69, 162-163. 
85  Spencer, ‘Prolegomena’, pp. 67–68; Spencer, An Other Testament, p. 

xiii. 
86  Spencer, An Other Testament, p. 133. 
87  Spencer, An Other Testament, p. 106. 
88  Spencer, ‘Prolegomena’, p. 66; Spencer, An Other Testament, p. 169. 

See the quotation in Mosiah 12:34-36 and resumed in Mosiah 13:12. 
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typological reading of scripture—is conversion.’ He goes on to 

state: 

It does not mean that scriptural texts are means to an end, 

but ends in themselves—or perhaps means without end. It 

is a tool of conversion indeed, but the work of conversion 

is not therefore outside or beyond the task of reading the 

book; conversion is, rather, the work of reading the book 

itself, of reading the book in a certain way—on its own 

terms or in the way it itself prescribes. The Book of 

Mormon thus comes, as every graceful thing does, 

announcing only itself. It asks its reader nothing more 

than to read it, nothing more than to be converted in 

reading it.89 

It is difficult to see how this statement could be more wrong 

about the aims of the Book of Mormon. As Hardy 

acknowledges, the Book of Mormon is a text that makes heavy 

demands upon its readers, whom it addresses directly.90 It 

claims prophetic foresight of its modern readers, whom it 

promptly condemns for their sins: 

Behold, I speak unto you as if ye were present, and yet ye 

are not. But behold, Jesus Christ hath shown you unto 

me, and I know your doing. 

And I know that ye do walk in the pride of your hearts …  

(Mormon 8:35-36) 

                                                      

89  Spencer, An Other Testament, p. 27. Emphasis in original. 
90  Hardy, Understanding the Book of Mormon, p. 9. 
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Far from asking ‘nothing more’ than to be read, the book issues 

demands such as: 

Turn, all ye Gentiles, from your wicked ways; and repent 

of your evil doings, of your lyings and deceivings, and of 

your whoredoms, and of your secret abominations, and 

your idolatries, and of your murders, and your 

priestcrafts, and your envyings, and your strifes, and 

from all your wickedness and abominations, and come 

unto me, and be baptized in my name, that ye may 

receive a remission of your sins, and be filled with the 

Holy Ghost, that ye may be numbered with my people 

who are of the house of Israel. 

(3 Nephi 30:2) 

The idea that conversion is purely a matter of typological 

reading is alien to the Book of Mormon, which commands 

repentance from its readers in a singularly unsubtle fashion. 

Despite his attempt to read the text closely, Spencer thus fails – 

like Thomas and Frederick – to grasp adequately the tone of the 

book, its intent and the demands it directs at its readers. 

Consequently, his efforts to discern why the Book of Mormon 

draws upon Isaiah can only enjoy limited success. 

The ‘Spirit of the Book’ 

Each of the above works makes some useful contributions to 

understanding the Book of Mormon’s use of the Bible, though 

none is without its flaws. Yet there are two common major 

problems. The first is a failure to engage with the Book of 

Mormon as a whole. In some cases this is merely the result of 

the limited size and scope of a study, such as Stendahl’s 
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examination of 3 Nephi, and so is unavoidable when dealing 

with a work the length of the Book of Mormon. In other cases, 

however, elements that form a vital part of the whole are 

missed, such as the voice of the narrators by Thomas, or the 

sermons of Alma by Hardy, or those of Lehi and Jacob by 

Spencer. This appears to be the result of underestimating the 

overall coherence and unity of the Book of Mormon, and 

suggests that – despite Hardy’s efforts – more attention needs to 

be paid to the structure of the book and how its different 

elements relate to and affect each other.  

The second widespread problem arises from failure to 

comprehend the aims and tone of the Book of Mormon, 

something that has significant implications when we move 

beyond questions such as identifying what parts of the Bible the 

Book of Mormon is drawing upon to the question of why it is 

using them. There is a common tendency, seen especially here in 

the works of Thomas and Spencer, to treat the Book of Mormon 

as a work whose primary meaning must be teased out by 

literary or philosophical means, and that – while there is the 

occasional nod to the Book of Mormon’s didactic nature – the 

Book of Mormon is ultimately to be regarded as a collection of 

narratives or as an intellectual work engaging in scriptural 

exegesis or ‘midrashic’ expansion.91 

In contrast to the above portrayals of the Book of Mormon, 

Nathan Hatch’s brief article, ‘The Populist Vision of Joseph 

Smith’, provides a more accurate depiction of the book’s 

                                                      

91  Thomas, Digging in Cumorah, pp. 2–3; Hardy, Understanding the Book 

of Mormon, p. xiv, 10, 69; Spencer, ‘Prolegomena’, p. 57; Spencer, An 

Other Testament, pp. xi–xii; Givens, Very Short Introduction, p. 5. 
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character. Hatch’s most significant contribution is his insight – 

true then and, as Thomas, Frederick and Spencer especially 

show, true now – that most interpretations of the Book of 

Mormon ‘miss the animating spirit of the book’.92 While his 

description of the work as ‘a document of profound social 

protest’ is too narrow (as his own account of its concerns 

shows), his portrayal of the book as an ‘impassioned manifesto’ 

rather than a mere ‘intellectual document’ better captures the 

nature of the Book of Mormon than some of the approaches 

above.93 Hatch also notes the use of biblical themes and 

passages in emphasising this rhetorical element, arguing that 

the choice of Isaiah and Malachi (both quoted at length) is 

significant, with ‘both standing on the brink of cultural 

desolation and calling a few to repent before the onslaught of 

brutal judgement’.94 This is to be expected: the rhetorical aims 

(meaning its persuasive intent) of the Book of Mormon are, by 

their very nature, inseparably connected to the book’s reasons 

for drawing upon biblical material and the ends to which it 

deploys them. 

There is no need to agree with Hatch in every particular to see 

that much of his central point about the tone of the Book of 

Mormon is correct. The Book of Mormon does not claim to be a 

work of philosophy or a scholarly document, nor does it 

primarily aim to tell a story. It claims to be scripture, declaring 

that ‘God shall show unto you that that which I have written is 

true’ (Moroni 10:29) and asserting on the very title page that it 

was written ‘by the spirit of prophecy and of revelation’. It is 

                                                      

92  Hatch, ‘Populist Vision’, p. 125. 
93  Hatch, ‘Populist Vision’, pp. 125–26, 130. 
94  Hatch, ‘Populist Vision’, p. 126. 
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seeking not merely to entertain its readers, or to arouse their 

intellectual curiosity, but to convince its readers that it is 

ultimately true about ultimate things and that they should obey 

its teachings. A failure to recognise that it is making those sort 

of claims, and that its use of the Bible will both influence and be 

influenced by those claims, has hindered the effort to 

understand either the Book of Mormon’s own logic in its use of 

biblical material or its overall relationship with the Bible.  

Both of these issues – a failure to engage properly with the full 

content of the Book of Mormon, and a failure to appreciate its 

aims and tone – have thus posed significant obstacles to 

examining the relationship between the Book of Mormon and 

the Bible. At the same time, the sheer size of the Book of 

Mormon prevents a comprehensive examination of every 

possible biblical parallel and connection within its pages. My 

approach to this topic will therefore be based on a careful 

selection of case studies, selected so as to cover the broad 

variety of different ways in which the Book of Mormon interacts 

with the Bible, a wide range of biblical texts and a sufficient 

variety of Book of Mormon passages. It is hoped that in this 

way, these case studies will serve as useful lenses by which the 

broader questions affecting the book’s relationship with the 

Bible can be examined. These questions include determining the 

complexity of the Book of Mormon’s use of the Bible, what the 

book believes the Bible to be saying, its aims in using biblical 

material, its interpretive approach to the Bible, and the status 

which the Book of Mormon accords to the Bible and to itself. 

Before selecting these case studies, however, I will turn first in 

the next chapter to look at the structure, genre and aims of the 

Book of Mormon itself: in short, to investigate precisely what 
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sort of book the Book of Mormon is. As the above examples 

show, a lack of understanding in this area can severely weaken 

analysis of the book, including its use of the Bible. After 

examining this question, I will then turn to the question of how 

to identify biblical connections and give a broad survey of the 

different means by which the Book of Mormon incorporates or 

draws upon the biblical material. After addressing these 

questions in chapter two, I will then turn to the selected case 

studies in the chapters that follow. 
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Chapter Two: Structure, Genre and Method 

At first glance, the Book of Mormon appears to resemble the 

Bible closely in both style and structure, particularly the King 

James Version. It is a long book, approximately one and a half 

times the length of the New Testament, and like the Bible is 

divided into a number of ‘books’. These fifteen books, named 

after different individuals, are in turn divided into chapters and 

verses. However, this system of versification and chapters was 

later added to the text in the 1879 LDS edition. The first 

printings of the Book of Mormon including the 1830 edition had 

no verses, being instead divided into longer chapters and 

paragraphs; editions published by the Community of Christ 

(formerly Reorganized Church of Jesus Christ) and related 

movements continue to use these chapters, adding a 

versification system of their own.1 Both the original manuscript 

of the Book of Mormon (onto which the Book of Mormon was 

dictated) and the printer’s manuscript (which was copied from 

the original manuscript) are even more sparsely formatted: both 

were written almost entirely without punctuation or 

paragraphs, these being added by John Gilbert, the typesetter of 

the 1830 edition.2 For this reason any comparison with the Bible 

involving divergent punctuation should be very cautious. 

                                                      

1  Grant Hardy, ed., The Book of Mormon: A Reader’s Edition, 1st pbk. 

ed. (Urbana: University of Illinois Press, 2005), pp. xiv–xv; Royal 

Skousen, ed., The Book of Mormon: The Earliest Text (New Haven: 

Yale University Press, 2009), p. xl. 
2  Skousen, Earliest Text, pp. xxix–xxx; ‘Printer’s Manuscript of the 

Book of Mormon’ (1923 photostatic copies), The Joseph Smith 

Papers. 
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This outward resemblance to the Bible may account for the fact 

that few, aside from exceptions like Grant Hardy, examine 

issues such as the structure of the Book of Mormon despite their 

possible implications. This is a mistake, for as we shall see the 

Book of Mormon, while like the Bible in some aspects, also 

differs from it in several significant ways. 

One significant difference is that, unlike the Bible as a whole, 

the books of the Book of Mormon are not separate, distinct parts 

of a collection. An indication of this can be seen in table 1, which 

shows the different books and their narrators, who according to 

the Book of Mormon are the record keepers who authored the 

work. Unlike the Bible, these individuals are not anonymous, 

and their narration can span many books.  

The books of the Book of Mormon and their principal narrators 

Books Narrators  Books Narrators 

1 Nephi Nephi  Alma Mormon 

2 Nephi   Helaman  

Jacob Jacob  3 Nephi  

Enos Enos  4 Nephi  

Jarom Jarom 
 Mormon (1:1-

7:10) 
 

Omni Various 
 Mormon (8:1-

9:37) 
Moroni 

Words of 

Mormon 
Mormon 

 
Ether  

Mosiah   Moroni  
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A distinction could plausibly be (and has been) drawn between 

the books preceding Words of Mormon and the books 

following, a distinction the Book of Mormon itself describes as 

being between the ‘small plates’ (Jacob 1:1) and the abridgement 

of the ‘larger plates’ (Jacob 3:13, see also 1 Nephi 9 and 2 Nephi 

5:30-33).3  These are so named from the metallic plates upon 

which the Book of Mormon and its source documents are 

described as being recorded, as part of what Terryl Givens notes 

is the Book of Mormon’s complex account of its own history.4 

This distinction may reflect the use of the material of the ‘small 

plates’ to replace the initial 116 pages of the Book of Mormon 

manuscript that were lost by Martin Harris, a scribe of Joseph 

Smith.5 

The first six books from 1 Nephi to Omni that comprise the 

‘small plates’ are all narrated in the first person, with each book 

being named after its narrator, and a change in narrator 

indicating a new book. The slight exceptions to this pattern are 

2 Nephi and Omni. 2 Nephi continues Nephi’s narration from 1 

Nephi, with no explicit reason given for it constituting a 

separate book. Since – in comparison to 1 Nephi – 2 Nephi has 

little narrative and more sermons, biblical quotations, and 

narratorial commentary, it may have been distinguished from 

the preceding book by content (although this difference is one 

of degree rather than kind). Omni, on the other hand, the last of 

                                                      

3  Davies, An Introduction to Mormonism, p. 60; Givens, By the Hand of 

Mormon, p. 53; Givens, Very Short Introduction, p. 11; Hardy, 

Understanding the Book of Mormon, p. 90. 
4  Givens, By the Hand of Mormon, p. 51. 
5  Givens, By the Hand of Mormon, pp. 33-34, 52–53; Bushman, Rough 

Stone Rolling, pp. 66–69. 
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three small books that end the ‘small plates’, is named after the 

first of a succession of brief narrators, the shortest narrating one 

verse, which it folds together. Overall, however, the pattern of a 

series of first person narrators is unbroken. 

In contrast, the remainder of the book has only two principal 

narrators, Mormon and Moroni, who describe themselves as 

drawing upon other documents for much of their material (e.g. 

3 Nephi 5:8-12, Mormon 2:17). The narration is primarily in the 

third person, with brief exceptions such as embedded narratives 

(e.g. Zeniff in Mosiah 9-10) or when the narrator is speaking of 

his own time (as in Mormon 1:1). Furthermore, the reasoning 

behind the naming of and what constitutes separate books is 

much less clear. Hardy argues that it is the transition of the 

putative ‘record-keepers’ of the source documents that ‘merits 

independent status as a separate book’, and the prefaces for the 

books of Alma, Helaman and 3 Nephi suggests this does play a 

role.6 However, several counterexamples exist, including the 

transition between Mormon and Moroni (Mormon 8:1), that do 

not introduce a new book, suggesting that this may not 

necessarily be the whole basis by which the books are 

organised.7 

In the case of both parts of the Book of Mormon, however, these 

books are tightly connected. Through the described succession 

of narrators (e.g. Jacob 1:1, Jacob 7:27), each of the books in the 

Book of Mormon follows on in sequence so that, as Givens 

                                                      

6  Hardy, Understanding the Book of Mormon, p. 305 n.45. 
7  Several of these, in Alma 44:24 and Helaman 3:37, are noted by 

Hardy. Understanding the Book of Mormon, pp. 143, 305 n.45. 
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remarks, ‘sight of the chain of transmission’ is never lost.8 This 

emphasis on the successive narrators may appear to strengthen 

Hardy’s argument for focusing on three primary narrators. Yet 

this approach not only neglects the narrators between Nephi 

and Mormon (and thus the chain), it neglects an apparent 

hierarchy between these narrators: Mormon is left responsible 

for narrating over half the text. 

Not only does he narrate the majority of the book but, according 

to the Book of Mormon’s description of itself, he is responsible 

for the inclusion of the previous narrators that constitute the 

‘small plates’ (Words of Mormon 1:3-7), while the last narrator 

Moroni (his son in the narrative) claims to be following 

Mormon’s directions in completing the book (Mormon 8:1) and 

includes material that Mormon promises to include (Ether 1:2, 

Mosiah 28:17-19). Thus the title page describes the Book of 

Mormon as ‘an account written by the hand of Mormon’, and 

hence the name.9 Both this depiction of an unbroken chain of 

record-keepers, and the self-description of the book as being 

largely filtered through a single mind (whether that mind is 

believed to be Mormon or Joseph Smith himself), emphasise the 

ultimate unity and coherence of the book as a whole. 

Nor is this simply a matter of the Book of Mormon’s self-

description. One unusual feature of the Book of Mormon that 

emphasises its unity is an extensive title page that forms (unlike 

the introduction and much of the other front matter found in 

                                                      

8  Givens, Very Short Introduction, p. 8. 
9  Givens, By the Hand of Mormon, p. 53. 
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modern printings) a part of the canonical text itself.10 Many of 

the different books (for example, 1 Nephi, Alma and Helaman), 

and even sections within books (e.g. Mosiah 9, 3 Nephi 11) are 

likewise prefaced by introductory paragraphs that are also part 

of the canonical text.11 Furthermore, while each of the books of 

the Book of Mormon may differ (as mentioned above in regards 

to 1 and 2 Nephi) in degree in their contents, these books cannot 

be clearly distinguished on grounds of genre. Instead, all but 

the smallest books of the Book of Mormon contain a variety of 

different genres: narrative, prophecies, sermons and so on are 

interwoven within the different books, with the greatest variety 

being within rather than between the books. 

Perhaps most decisively, however, it is simply impossible to 

imagine being able to rearrange the order of books, or even to 

change the order of one book, without damaging the clarity of 

the entire Book of Mormon. Beyond the described narrators, 

each book is a continuation of the last in a coherent sequence 

that makes frequent reference to earlier portions of the book, as 

seen in such examples (and there are many) as the reference to 1 

Nephi 1:8 in Alma 36:22, or to the teachings in Alma 11:34-37 in 

Helaman 5:10. While the chronology of the narrative may shift 

back and forth (as in Mosiah 9-24, or the book of Ether), the 

                                                      

10  As stated by Joseph Smith himself. See B. H. Roberts, ed., History of 

the Church of Jesus Christ of Latter-Day Saints, Vol. 1 (Salt Lake City, 

Utah: Deseret News, 1902), p. 71; Skousen, Earliest Text, p. 745. 
11  Skousen, Earliest Text, p. xlv. The 2013 edition introduced the use of 

a non-italic typeface for these prefaces, as opposed to italics for 

non-canonical helps such as chapter headings, in an effort to help 

distinguish what forms ‘part of the sacred text’ from other aids. The 

Book of Mormon (2013 Edition), p. xii. 
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literary ordering is that of a unified work. This order confirms 

the overall compositional unity of the Book of Mormon, of 

which the books are portions rather than independent units in 

their own right, so that any assessment of the Book of Mormon’s 

relationship with the Bible cannot be allowed to hinge on one 

portion alone. 

Genre 

One issue that affects how both the structure and the tone of the 

Book of Mormon is understood is the question of genre, 

particularly the extent to which the Book of Mormon as a whole 

can be described as having a genre. Many works, including 

some of the key works discussed in chapter one, admit that the 

Book of Mormon is a composite work that contains a variety of 

different types of writing. Yet – perhaps because of the Book of 

Mormon’s compositional unity compared to the Bible – a 

number of these works are inclined to approach the book 

overall as a narrative. Thus Thomas writes of his ‘approach for 

interpreting narratives in the Book of Mormon’ and on 

concentrating ‘on the stories in the book itself’ rather than 

perceived externals, while Hardy – although acknowledging its 

didactic tendency – writes that ‘the Book of Mormon consists of 

an extended, integrated, non-mythological, history-like 

narrative’ and suggests keeping ‘our focus squarely on the 

narrative’.12 Spencer writes that the Book of Mormon is ‘clearly 

a narrative’ while Givens has argued that while including 

                                                      

12  Thomas, Digging in Cumorah, pp. 2–3; Hardy, Understanding the Book 

of Mormon, p. 8–10, xiv. 
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numerous genres ‘above all else, however, the Book of Mormon 

is a collection of overlapping and intersecting stories.’13 

That narrative is important to the Book of Mormon is not in and 

of itself incorrect. Narratives, in both the first and third person, 

form a sizeable portion of the material in the Book of Mormon. 

Narrative repetition, type-scenes and simultaneous narratives 

are all apparent features of Book of Mormon narrative while 

certain categories of narratives, such as visions (such as 1 Nephi 

8 or 1 Nephi 11-14) and dialogues (e.g. Mosiah 8:7-21 or Alma 

18:13-35), can also be discerned, and much of the structure of 

the book appears to derive from the central account of the 

Nephites.14 However, such narratives comprise just under half 

of the chapters of the Book of Mormon, with some 119 chapters 

out of 239. For reasons that will become very apparent this can 

only be an approximate figure, but it does suggest the 

importance of other material for the Book of Mormon as a 

whole and the problem of classifying it as a narrative overall.  

Other types of material form a considerable portion of the Book 

of Mormon. Sermons, including prophecies and directed both at 

individuals and groups, comprise the next largest amount of 

material with some 52 chapters of sermons throughout the Book 

of Mormon. Extended, chapter-length, biblical quotations also 

form a significant enough presence to be seen as a separate 

group of material, constituting some 24 chapters. In addition, 

                                                      

13  Spencer, ‘Prolegomena’, p. 57; Givens, Very Short Introduction, p. 5. 
14  Richard Rust, Feasting on the Word: The Literary Testimony of the Book 

of Mormon (Salt Lake City; Provo, Utah: Deseret Bk. Co.; FARMS, 

1997), p. 22; Thomas, Digging in Cumorah, p. 14; Hardy, 

Understanding the Book of Mormon, p. 104. 
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there are approximately six chapters of letters (not including 

Helaman’s epistle in Alma 56:2-58:41, which largely includes 

first person narrative), an extended allegory in Jacob 5 as well as 

several small liturgical passages, such as those giving prayers 

for ‘administering the flesh and blood of Christ’ (Moroni 4-5). 

Several passages have also been identified as poetic, and while 

in practice whether these passages constitute poetry or not is 

difficult to determine, passages such as 2 Nephi 4:17b-35 do 

appear to employ a distinctive and ‘elevated language’.15 

Perhaps most importantly, over 31 chapters are given over to 

what might best be described as narratorial commentary in 

which the narrators address the reader directly, sometimes at 

length. These passages, including as they do the most direct 

attempts to influence readers, are some of the most rhetorically 

vigorous passages in the Book of Mormon; the presence of this 

overt commentary is a distinct point of contrast between the 

Book of Mormon and most biblical narrative in the Hebrew 

Bible.16 

Thus there is a substantial amount of material, just over half of 

the Book of Mormon, that does not fall under the rubric of 

narrative. This has significant implications for our 

understanding of the nature of the overall text. Likewise, 

examination of some of those embedded sermons is illustrative 

of the work’s priorities, such as the four chapters of reproof and 

instruction addressed to Corianton (Alma 39-42). Corianton’s 

name subsequently only appears briefly twice more in the Book 

of Mormon (Alma 49:30 and 63:10), the latter of which simply 

                                                      

15  Rust, Feasting on the Word, pp. 65–100; Hardy, Reader’s Edition, p. 

663. 
16  Sternberg, The Poetics of Biblical Narrative, p. 71. 
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indicates that he is no longer on the scene, clearly suggesting 

that said chapters are not there to serve the needs of the 

narrative by developing a particular character. Similarly, while 

the account of the Nephites and Lamanites forms a fundamental 

part of that continuity that links the book together, this 

narrative is heavily abbreviated at certain points (as in the 

centuries covered in the few pages of the books of Omni and 4 

Nephi), and ends in Mormon 6 while the Book of Mormon itself 

continues for two more books. 

Beyond this, however, a particular and notable feature of the 

Book of Mormon is the degree to which these different types of 

material are frequently enmeshed and embedded within each 

other. Thus an outline of 1 Nephi 6-9 shows the following 

structure: 

6:1-6  The purpose of Nephi’s record 

(narratorial commentary) 

7:1-8:1 The retrieval of Ishmael’s family 

(1st person narrative) 

8:2-8:28 Lehi’s account of his 

vision (direct speech) 

8:29-9:1 Conclusion of Lehi’s account (1st 

person narrative) 

9:2-6  The content and purpose of Nephi’s 

two records (narratorial commentary) 

As can be seen, Lehi’s account of his vision is embedded in the 

surrounding narrative. This narrative in turn, however, is 

bracketed by Nephi’s own comments to the reader. In similar 

fashion, many of the sermons and letters (though not all) are 
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placed within narrative, but the narrative is in turn intertwined 

with and within the narratorial commentary. 

Another example can be seen in the sermon of King Benjamin 

(Mosiah 2-6): 

2:1-2:8  The people gather (3rd person narrative) 

2:9-41 Kingship, service and repentance 

(sermon) 

3:1-27 Prophecy of Christ (sermon) 

4:1-3  The people repent (3rd person narrative) 

4:4-30 Benjamin urges belief in God, 

humility and caring for the poor 

(sermon) 

5:1-6a  The crowd’s response (3rd person 

narrative) 

5:6b-15 Covenant to take upon the name of 

Christ (sermon) 

6:1-7  Taking of names, Mosiah consecrated (3rd 

person narrative) 

Here King Benjamin’s sermon in Mosiah 2-5 is not only 

bracketed by the surrounding narrative, but brief switches into 

a different mode (the reactions of the people) divide and so 

organise the sermon into three parts. This raises difficulties for 

any attempts to single out and study any one element in 

isolation, and particularly complicates the whole concept of 

genre as it relates to the Book of Mormon. This is especially true 

when each element is intertwined together on a very small 

scale. 
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Furthermore, even when large and relatively self-contained 

passages are involved, the interaction of these elements has 

an important effect upon the meaning of these passages. For 

example, Helaman 11-16 shows the following structure: 

11:1-38  People repent, but then become wicked 

(narrative) 

12:1-25 Mormon: depravity and judgement 

(narratorial commentary)  

13:1-4 Appearance of prophet Samuel (3rd 

person narrative) 

13:5-39 Samuel’s prophecy of 

destruction (sermon) 

14:1 Samuel prophesies more (3rd person 

narrative) 

14:2-15:17 Prophecy of birth and 

death of Christ (sermon)  

16:1-25 Samuel flees land, few repent (3rd 

person narrative) 

The narrative of Helaman 11, in which the people repent under 

threat of famine (v. 6-9) and are spared, but subsequently ‘began 

again to forget the Lord their God’ and ‘wax strong in iniquity’ 

(v. 36), is open to varying interpretations when read in isolation. 

Likewise Samuel’s prophecies in Helaman 13-15, when read 

purely within the context of this narrative, might be seen as 

applying only to the people within that narrative. 

However, Mormon’s narratorial commentary in Helaman 12 

and its denunciation of human depravity expand these points 

beyond that of a particular narrative. In the same way the 

Nephites forgot God in Helaman 11, Mormon declares that at 
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the very moment humans prosper they ‘forget the Lord their 

God’, and unless chastened ‘they will not remember him’ (12:2-

3). The preceding narrative is not only given a broader 

application, but is transformed into the demonstration for the 

claims in Helaman 12 (‘thus we can behold’ 12:1, echoed in vv. 

2-3). Likewise, while indeed about much more, the common 

themes in Samuel’s prophecy that follow this commentary are 

emphasised and are given universal significance. To examine 

only one of these layers would miss much of what the text is 

trying to say.  

This shows why focusing on only one element of the text, such 

as narrative, may cause difficulties, but also further 

demonstrates the character of the book as a whole. Narrative 

does form, as discussed, a significant element of the Book of 

Mormon, and sermons, letters and other materials are 

frequently embedded in these narratives. However, it is a 

mistake to assert that ‘everything is deeply embedded in 

narrative’, for the narrative or story itself – along with other 

elements not enmeshed in the story such as contextless sermons 

like Moroni 7 – are embedded in the wider commentary of the 

narrators.17 And it is not just one part of the text that is 

particularly didactic in its approach to its readers, but the Book 

of Mormon uses all of these layers together in its attempts to 

persuade its readers of its claims, with the narrative itself being 

used to communicate a message rather than simply tell a story.18 

                                                      

17  Hardy, Understanding the Book of Mormon, pp. xv–xvi. 
18  While the book of Ether may be an extreme case, Richard Rust’s 

point that it is ‘the presentation of key ideas’ with support from a 

story rather than a ‘story interrupted by comments’ is particularly 

relevant here. Rust, Feasting on the Word, pp. 238–39. 
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In light of this rhetorical intent, the matter of the canonical title 

page takes on additional significance. This title page is, as 

discussed above, regarded as part of the sacred text, and has 

been printed in every edition of the Book of Mormon. 

The title page of the 1830 edition.19 

                                                      

19  The Book of Mormon (reprint of 1830 edition) (Independence, Mo.: 

Herald Pub. House, 1970); The Book of Mormon: Another Testament of 
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The Book of Mormon thus begins with the following 

declaration: 

THE 

BOOK OF MORMON 
AN ACCOUNT WRITTEN BY 

THE HAND OF MORMON 
UPON PLATES 

TAKEN FROM THE PLATES OF NEPHI 

 

Wherefore, it is an abridgment of the record of the people 

of Nephi, and also of the Lamanites—Written to the 

Lamanites, who are a remnant of the house of Israel; and 

also to Jew and Gentile—Written by way of 

commandment, and also by the spirit of prophecy and of 

revelation—Written and sealed up, and hid up unto the 

Lord, that they might not be destroyed—To come forth by 

the gift and power of God unto the interpretation 

thereof—Sealed by the hand of Moroni, and hid up unto 

the Lord, to come forth in due time by way of the 

Gentile—The interpretation thereof by the gift of God. 

 

An abridgment taken from the Book of Ether also, which 

is a record of the people of Jared, who were scattered at 

the time the Lord confounded the language of the people, 

when they were building a tower to get to heaven—

Which is to show unto the remnant of the house of Israel 

what great things the Lord hath done for their fathers; 

                                                                                                                   

Jesus Christ (Salt Lake City, Utah: The Church of Jesus Christ of 

Latter-day Saints, 2013). 
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and that they may know the covenants of the Lord, that 

they are not cast off forever—And also to the convincing 

of the Jew and Gentile that JESUS is the CHRIST, the 

ETERNAL GOD, manifesting himself unto all nations—

And now, if there are faults they are the mistakes of men; 

wherefore, condemn not the things of God, that ye may 

be found spotless at the judgment-seat of Christ. 

 

TRANSLATED BY JOSEPH SMITH, JUN.20 

That the Book of Mormon opens up in this manner, and not 

with the beginning of a story (as Givens misstates), forms an 

opening that gives a very different tone to what follows than if 

the book is assumed to open with 1 Nephi 1:1.21 The terms used 

– ‘to show’, ‘that they may know’ and ‘to the convincing’ – show 

how the Book of Mormon aims to convince and persuade its 

readers. The title page appears as if it were a manifesto, 

outlining and announcing some of its key themes and aims. 

Three in particular stand out: an emphasis on revelation and 

prophecy, a concern with the house of Israel and its covenants, 

and the aim to convince ‘Jew and Gentile that JESUS is the 

                                                      

20  The Book of Mormon (2013 edition). The two most significant 

differences compared to the 1830 edition are that the 1830 edition 

places the clause ‘an abridgement taken from the Book of Ether’ at 

the end of the first paragraph rather than the beginning of the 

second, and the designation of Joseph Smith as ‘author and 

proprietor’. The former is likely a mistake in the 1830 edition, and 

the latter (as Hardy indicates) is a legal phrase used in an attempt 

to secure copyright. Both were changed in the 1837 edition. Hardy, 

Understanding the Book of Mormon, p. 6; The Book of Mormon 

(Kirtland, Ohio: Oliver Cowdery & Co., 1837). 
21  Givens, Very Short Introduction, pp. 6–7. 
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CHRIST, the ETERNAL GOD’.22 It seems that few have 

sufficiently realised that the Book of Mormon’s primary interest 

is in convincing its readers, and even fewer appear to have 

taken seriously the idea that the Book of Mormon may have 

announced some of its primary rhetorical aims on its very title 

page. Since the Book of Mormon’s use of the Bible has often 

been characterised as a mindless ‘plundering’, paying attention 

both to the question of persuasive intent and to these 

announced themes is a vital part of my approach.23 

In connection with this, it is also worth considering some of the 

explicit statements the Book of Mormon makes about its 

relationship with the Bible. As discussed in chapter one, the 

Book of Mormon at various points characterises this 

relationship in three different ways. In the first, the Bible is 

depicted as an incomplete book which, after it had been 

transmitted ‘in purity’ to the Gentiles from the Jews, 

subsequently had ‘many plain and precious things taken away 

from the book’ (1 Nephi 13:25, 28-29). Under this scheme, the 

Book of Mormon is a divine means by which these ‘plain and 

precious things’ are written down and subsequently restored (1 

Nephi 13:34-35, 40). The Book of Mormon’s relationship is thus 

                                                      

22  The typesetter for the 1830 edition set every reference to deity in all 

capitals on the title page. This formatting was removed in the 1849 

edition, with the exception of the four words capitalised in this 

phrase, and every LDS edition since then has continued to print 

these four words in all capitals. Royal Skousen, Analysis of Textual 

Variants of the Book of Mormon, Volume 4 of the Critical Text of the 

Book of Mormon, Online Edition (Interpreter: A Journal of 

Mormon Scripture, 2014), p. 771. 
23  Mansfield, The Mormonizing of America, p. 142. 
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depicted as essentially adding to, completing and even 

correcting the omissions of the Bible. 

In tension with this depiction is a second described relationship, 

in which the Book of Mormon corroborates the Bible. In this 

description, the Book of Mormon is to help convince ‘that the 

records of the prophets and of the twelve apostles of the Lamb 

are true’, and ‘these last records … shall establish the truth of 

the first’ (1 Nephi 13:39-40). As described later in the Book of 

Mormon, ‘this [the Book of Mormon] is written for the intent 

that ye may believe that [the Bible]; and if ye believe that ye will 

believe this also’ (Mormon 7:9). This relationship then is one of 

mutual support, in which the Book of Mormon shall confirm the 

truth of the Bible, and vice versa. 

A final relationship is described in 2 Nephi 3, ascribed to a 

prophecy of Joseph of Egypt (and thus to a biblical character). 

Here the relationship is described as follows: 

Wherefore, the fruit of thy loins shall write; and the fruit 

of the loins of Judah shall write; and that which shall be 

written by the fruit of thy loins, and also that which shall 

be written by the fruit of the loins of Judah, shall grow 

together, unto the confounding of false doctrines and 

laying down of contentions, and establishing peace 

among the fruit of thy loins, and bringing them to the 

knowledge of their fathers in the latter days, and also to 

the knowledge of my covenants, saith the Lord. 

(2 Nephi 3:12) 

The relationship between the two is portrayed here as 

essentially symbiotic. The two shall ‘grow together’, and it is by 
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their mutual interaction that they shall establish correct 

doctrines, settle disputes and fulfil at least one of the title page’s 

expressed aims. 

The Book of Mormon thus claims three quite different 

relationships with the Bible. Therefore, in addition to examining 

how the use of particular biblical material fulfils the Book of 

Mormon’s expressed rhetorical purposes, attention will also be 

devoted to how the Book of Mormon is positioning itself 

relative to any particular biblical material it is drawing upon or 

connected to. Is the Book of Mormon appealing to a particular 

biblical passage to support its argument, or is it seeking to 

provide additional evidence for the Bible? Alternatively, is it 

seeking to interpret or even correct part of the Bible? Careful 

examination of these questions in addition to considering the 

rhetorical aims behind a given passage will help explore why 

the Book of Mormon uses the Bible the way it does, and what 

the Book of Mormon’s overall relationship with the biblical text 

is. 

Identifying Biblical Connections 

Before examining these deeper questions, however, the first 

stage in examining any use of the Bible in the Book of Mormon 

is correctly identifying such connections in the first place. This 

is a considerably more complicated task than might be first 

envisaged, both due to the sheer scope and variety in the 

different ways the Book of Mormon draws upon the Bible, and 

some methodological difficulties. If this process of identification 

is done without sufficient care serious misreadings may result, 

so while this is not a process that can be turned into a mere 

checklist, some attention to the issue is required. 
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Similar concerns, over what particular criteria to use to identify 

connections with other texts, have arisen in the context of 

studies aimed at examining the various uses of the Hebrew 

Bible in the New Testament. These studies have faced 

difficulties posed by the lack of clarity in terms such as 

‘intertextuality’ and whether these are referring to author-

centred or reader-centred approaches, the lack of agreed 

definitions for such terms as ‘quotations’, ‘allusions’ and 

‘echoes’, and questions as to what should be included in such 

studies.24 Likewise there is considerable argument over the 

appropriate criteria for determining when the New Testament is 

making use of the Hebrew Bible and related texts.25 

All of these concerns can likewise be an issue when applied to 

the Book of Mormon’s use of the Bible. On author-centred 

versus reader-centred approaches, one faces even further issues 

considering the disputed identity of the author(s). This 

undoubtedly restricts certain avenues of speculation. However, 

similar difficulties can emerge if one instead focuses (as, for 

example, Mark Thomas does) on the readership, particularly as 

                                                      

24  Dennis L. Stamps, ‘The Use of the Old Testament in the New 

Testament as a Rhetorical Device: A Methodological Proposal’, in 

Hearing the Old Testament in the New Testament, ed. by Stanley Porter 

(Grand Rapids, Michigan: William B. Eerdmans Pub. Co., 2006), 

pp. 12–13, 19–20; Steve Moyise, ‘Intertexuality and the Study of the 

Old Testament in the New Testament’, in The Old Testament in the 

New Testament (Sheffield England: Sheffield Academic Press Ltd, 

2000), p. 18. 
25  Andreas J. Köstenberger, ‘Hearing the Old Testament in the New: A 

Response’, in Hearing the Old Testament in the New Testament, ed. by 

Stanley Porter (Grand Rapids, Michigan: William B. Eerdmans, 

2006), p. 255. 
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many parts of the Book of Mormon claim that they are 

addressed to multiple audiences (as will be seen in chapters 

three and five).26 Furthermore, this study has so far suggested 

that the persuasive intent and tone of the Book of Mormon is 

both more important than has been recognised, and that it has 

been insufficiently examined by scholars. With this in mind, my 

approach will be therefore primarily focused on the intent of the 

text (and thus presumably any authors). I thus aim to identify 

how the text itself makes use of biblical texts and materials, 

rather than on what associations might be forged by the 

enterprising reader. 

Concerning terms such as ‘quotation’, ‘allusion’ and so forth, 

some definitions will be expanded upon below as I review some 

of the different means by which the Book of Mormon draws 

upon biblical material. However, it should be noted that the 

desire for precise definitions may have some drawbacks. 

Definitions that distinguish between quotations and allusions 

by drawing an admittedly arbitrary line based on word count 

(such as Christopher Beetham’s), or by the degree of certainty 

with which the scholar attributes them to a singular source 

(such as Nicholas Frederick’s), may be precise, but hardly reflect 

regular definitions for these terms.27 If applied to the Book of 

                                                      

26  Thomas frequently appeals to notions of the ‘original’ audience or 

reader, as can be seen in Thomas, Digging in Cumorah, pp. 2, 19, 35, 

82, 93, 111, 129, 203. This may explain why, despite his expressed 

aim of ‘bracketing ... authorship’ (p.2), he nonetheless gets 

distracted by historical questions, as discussed in chapter one. 
27  Christopher A. Beetham, Echoes of Scripture in the Letter of Paul to the 

Colossians (Brill, 2008), pp. 16–18; Frederick, ‘Line Within Line’, pp. 

11–13; Chris Baldick, The Oxford Dictionary of Literary Terms 

(Oxford: Oxford University Press, 2015), pp. 9–10. 
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Mormon, such definitions would not reflect how the text itself 

distinguishes between different modes of drawing upon the 

Bible, but would instead impose a set of external categories 

upon it. 

Yet some definition of terms is possible. It makes sense, for 

example, to distinguish between those biblical references that 

are explicit – that is, those which include some 

acknowledgment in the text that an outside source is being 

referred to – and those that are not. Explicit references are 

particularly useful since one can be certain in such cases that the 

use of external material is deliberate, despite any other 

complications. As Christopher Stanley notes, this is particularly 

useful in evaluating the intent behind any given biblical 

reference, a point of key importance.28 In contrast, less explicit 

references without such textual markers may likewise be 

deliberate, but it is harder to establish this with the same degree 

of certainty. 

Similarly, while precise dividing lines may be difficult to 

establish, it seems reasonable to distinguish between a 

quotation, which directly reproduces some or all of a passage, 

and less direct references like an allusion, which may use a 

single phrase or word to invoke an associated text. However, I 

have not attempted to define all such terms, for in some cases it 

seems neither necessary nor desirable. Thus, for example, while 

both Beetham and Frederick attempt to define ‘echo’ in very 

specific terms, Richard Hays notably does not, instead using 

                                                      

28  Christopher Stanley, Paul and the Language of Scripture: Citation 

Technique in the Pauline Epistles and Contemporary Literature 

(Cambridge: Cambridge University Press, 1992), pp. 36–37. 
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‘echo’ in a very general sense that includes explicit quotations to 

more subtle references.29 I have chosen to follow this broad 

usage, particularly as there is some benefit in having recourse to 

a general term that does not (unlike, say, ‘allusion’) require one 

to have reached any conclusions yet about whether an ‘echo’ is 

intentional or easily recognised by the reader.30 

When it comes to the matter of criteria for identifying biblical 

connections, some approaches have been employed with a 

degree of success in New Testament studies, perhaps most 

notably that of Richard Hays in his studies of Paul’s use of the 

Old Testament. He suggests several useful criteria for 

identifying ‘echoes’ in the New Testament, as follows: 1) 

Availability, meaning whether the proposed source was 

available; 2) Volume, or the prominence of the precursor text; 3) 

Recurrence, or whether the proposed source is used elsewhere; 

4) Thematic Coherence, or how well a proposed echo fits into 

Paul’s argument; 5) Historical Plausibility, meaning the 

likelihood that Paul as a first century figure could have 

intended such a meaning and whether his audience could have 

understood it; 6) History of Interpretation, namely whether 

other readers have identified the same echo; and 7) Satisfaction, 

whether the proposed reading makes sense.31 

Not all of these criteria are as useful when applied to the Book 

of Mormon. The Book’s disputed historicity and origins raise 

                                                      

29  Beetham, Echoes of Scripture in the Letter of Paul to the Colossians, pp. 

20–22; Frederick, ‘Line Within Line’, p. 13; Hays, Echoes of Scripture, 

p. 24. 
30  Hays, Echoes of Scripture, p. 29. 
31  Hays, Echoes of Scripture, pp. 24, 29–32. 
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substantial difficulties in applying criteria such as availability 

and historical plausibility (moreover, as chapter four will show, 

the Book of Mormon’s claims in this regard are more 

complicated than might be imagined). Likewise, the Book of 

Mormon has a far shorter history of interpretation. Despite 

these obstacles, however, some reflection upon these methods 

has proved useful. The following grounds have proven useful in 

determining the degree to which a possible biblical connection 

is plausible: 

1) An Explicit Claim: Perhaps the most obvious biblical 

connections are those in which the text itself explicitly 

states that it is drawing on an external source, especially 

when it attributes this to a biblical source. As discussed 

above, these references are of particular interest to this 

study, although less explicit references (which form a 

substantial body of material in the Book of Mormon) are 

also of interest and will be examined. 

 

Some biblical connections do not include any specific 

citation to an external source, but are nonetheless 

sufficiently overt that they are easily recognisable. One 

such example is Nephi’s retelling of the Exodus and 

invasion of Canaan in 1 Nephi 17:23-42, which 

frequently mentions Moses by name and which is likely 

recognisable to many with only a passing familiarity 

with the original story. Such examples are not ‘explicit’ 

as such, but are sufficiently direct and overt that they 

can be treated as such. 

 

2) Degree of Correspondence: A single word or phrase 

may be coincidental; a lengthy word-for-word 
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reproduction of a biblical passage is another matter. 

Thus 2 Nephi 21//Isaiah 11 would be easily identifiable, 

even if it were not part of a larger explicit quotation, as 

the entire chapter has only a few small differences 

compared to Isaiah 11 in the King James Version. 

Likewise, the unmarked quotation of Micah 5:8-15 in 3 

Nephi 21:12-21 is fairly easy to identify as a deliberate 

usage of biblical text. 

 

Both the number of details that correspond, and the 

sequence of those details can be helpful in determining 

the degree of correspondence. The nature of those 

details can vary depending on the material in question. 

Thus plausible points of comparison can include the 

events and the sequence of events in a parallel narrative, 

or similar imagery with a common interpretation in a 

vision or allegory. 

 

3) Contextual Use: If the same biblical material is drawn 

upon elsewhere in the Book of Mormon, particularly if it 

is nearby, then it is more likely that any parallel 

represents an actual connection between the texts. 

Perhaps one of the clearest demonstrations of this can be 

seen in the commentaries that follow some of the 

lengthy explicit quotations, such as 1 Nephi 22 following 

the quotation of Isaiah 48-49 in 1 Nephi 21-22 (see 

chapter three). When such commentaries reproduce 

phrases from the preceding quotation, it is exceptionally 

unlikely that this is mere coincidence. 

 

Similarly, if the same biblical passage can be identified 

as being drawn upon in some other fashion in addition 
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to that used in the case under consideration, a 

connection can be considered more likely. Thus, for 

example, a Book of Mormon narrative with significant 

parallels to a biblical narrative is more likely to be linked 

if the biblical narrative is also verbally alluded to as well. 

 

4) Uniqueness: Conversely, the relative scarcity of a 

particular parallel may also indicate a biblical 

connection. If a particular parallel is specific enough that 

it is unique to one biblical passage, then its rarity 

suggests that the appearance of the phrase or imagery or 

narrative parallel in question in the Book of Mormon is 

connected in some fashion to that biblical passage. If 

said phrase or so on is used widely throughout the Bible, 

however, then it is less likely to represent a link with a 

specific passage (although the Book of Mormon may be 

interacting with a general biblical motif). And if the 

parallel is found widely in works outside of, and 

independent of, the Bible and the Book of Mormon, then 

the evidence for a biblical connection is correspondingly 

weaker. In these cases other corroborating evidence 

would be needed, as described below with the parallel 

narratives of the stealing of the daughters of Shiloh and 

the stealing of the daughters of the Lamanites. 

These criteria do not form a checklist, and do require adaptation 

to the particular parallel (whether verbal, or narrative, or so 

forth) in question. Yet they do form a common approach that 

can be applied to the variety of different ways that the Book of 

Mormon incorporates, interacts with, or draws upon biblical 

material. As discussed in chapter one, I will be seeking to 

engage with examples of these wide variety of ways. It should 
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be noted, however, that these methods are not hermetically 

sealed from each other, but are often interwoven and reinforce 

each other, as shall be seen in later chapters. Despite this, these 

methods may be grouped together as follows: 

Explicit Quotations 

Explicit quotations are those passages in which the Book of 

Mormon reproduces a portion of the biblical text with a high 

degree of verbal correspondence and which include some sort of 

acknowledgment within the surrounding text that attributes 

material to an external source. These are the most obvious ways 

that the Book of Mormon draws upon the Bible, and form a 

substantial amount of the Book of Mormon text, with over 

twenty-four chapters being explicit quotations, and the longest 

being 275 verses long. 

Many of these explicit quotations, particularly the lengthier 

examples, have been recognised for some time. Critics such as 

Wesley Walters and Michael Marquardt have produced partial 

lists, while many editions – including the 1920, 1981 and 2013 

LDS editions and Grant Hardy’s The Book of Mormon: A Reader’s 

Edition – identify chapter-length quotations via devices such as 

chapter headings.32 However, a complete list of such quotations 

has yet to be published. I have thus made a fresh attempt to find 

                                                      

32  Walters, The Use of the Old Testament; Marquardt, The Use of the Bible 

in the Book of Mormon; The Book of Mormon (Salt Lake City, Utah: The 

Church of Jesus Christ of Latter-day Saints, 1920); The Book of 

Mormon: Another Testament of Jesus Christ (Salt Lake City, Utah: The 

Church of Jesus Christ of Latter-day Saints, 1981); The Book of 

Mormon (2013 Edition); Hardy, Reader’s Edition. 
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and list explicit biblical quotations; this list, which identifies 46 

quotations, may be found in appendix one. These quotations 

vary considerably in length, and can be divided into two 

groups. The majority of the quotations are relatively brief, up to 

several verses in length. Nine however are much longer, 

ranging from 12 verses (Mosiah 14//Isaiah 53) to 275 verses (2 

Nephi 12-24//Isaiah 2-14); while these form a minority of the 

quotations they constitute by far the majority of quoted 

material.33 These extended quotations are not evenly distributed 

throughout the Book of Mormon but are clustered in 1 and 2 

Nephi (where they are quoted by Nephi and Jacob), in Mosiah 

(by Abinadi) and in 3 Nephi (by the risen Christ). 

The statements that mark these quotations show considerable 

variety. Many precede the quotation, but several are 

interspersed within the quotation (e.g. 1 Nephi 22:15//Malachi 

4:1) or follow the quotation (e.g. 2 Nephi 9:1 following the 

quotation of 2 Nephi 6:16-8:25//Isaiah 49:24-52:2). For both of 

these reasons, the term ‘introductory formula’ used frequently 

in New Testament studies is less appropriate here, and I have 

chosen to use the term ‘quotation marker’ where necessary 

instead.34 Several of these quotation markers attribute their 

material to a specific individual or source, such as to Isaiah in 1 

                                                      

33  Quotations and other connections are listed with the Book of 

Mormon reference first, with the relevant biblical reference 

following a double-slash. When multiple sources are involved, 

single slashes are used to separate each source. 
34  Stanley, Paul and the Language of Scripture, p. 253. As Stanley points 

out, the term also has difficulties in a New Testament context, for 

Paul is ‘by no means “formulaic” in the way he incorporates 

biblical materials into his own compositions’. 
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Nephi 19:23 or 2 Nephi 11:8. Others are more general 

acknowledgements, including phrases as ‘do we not read that’ 

(Mormon 9:9), ‘scripture saith’ (Mormon 8:20) or ‘God hath said’ 

(2 Nephi 11:3, Alma 60:23).35 

In other cases, however, the quotation may not be being 

attributed to a text at all. Thus the rendition of the Sermon on 

the Mount (3 Nephi 12-14//Matthew 5-7) is presented as the 

risen Christ repeating teachings he has given elsewhere, rather 

than a quotation from Matthew. For other quotations it is 

unclear to whom they are being attributed (such as to the 

unnamed ‘prophet’ in 1 Nephi 22:15//Malachi 4:1 and 1 Nephi 

22:17//1 Corinthians 3:15), and in some cases it is possible that 

the quotation marker may not be a claim to an external source 

after all (as in the case of Alma 5:52//Matthew 3:10 or Alma 

7:14//John 3:3, both of which are ascribed to ‘the Spirit’). It is 

thus necessary to examine carefully the question of whom, if 

anyone, any given quotation is being attributed. 

The task of identifying biblical quotations is also complicated by 

the existence of non-biblical quotations within the Book of 

Mormon that use similar quotation markers, such as ‘thus spake 

the Prophet’ (1 Nephi 19:11) or ‘the Lord hath said’ (1 Nephi 

15:11). These include: quotations of other portions of the Book 

of Mormon (as in 2 Nephi 4:4//2 Nephi 1:9); non-biblical 

quotations attributed to biblical figures (such as the prophecy 

attributed to Joseph in Egypt in 2 Nephi 3:6-21); quotations of 

unknown origin (such as 1 Nephi 15:11); and quotations of non-

                                                      

35  Post-1837 LDS editions read ‘scripture says’ for Mormon 8:20 and 

‘God has said’ for Alma 60:23. 
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biblical prophets that are unknown outside the Book of 

Mormon text such as Zenos (e.g. 1 Nephi 19:11-17 and Alma 

33:4-11).36 

Thus attention must also be paid to the degree of 

correspondence between the quotation and the wording of a 

biblical text. Fortunately this is clear in a number of cases. As 

shown by the textual comparison in appendix one, a substantial 

portion of the quoted material is verbatim with their 

counterpart passages in the King James Version of the English 

Bible. Some of the quoted material shows substantial differences 

to the KJV text, but in most cases either the overall quotation or 

portions thereof resembles the KJV text sufficiently enough that 

a close comparison can be made. Only in one case does the 

quotation show little resemblance to the KJV. This exception 

(Alma 7:11//Isaiah 53:4) however is striking, for not only does it 

adopt different wording from an earlier quotation of the same 

verse (Mosiah 14:4//Isaiah 53:4, which does follow the KJV), but 

also because in some regards it most closely resembles English 

translations that postdate the publication of the Book of 

Mormon. 

Aside from Alma 7:11, however, this close correlation with the 

King James Version confirms a range of observations suggesting 

a close connection between the KJV and the Book of Mormon 

text.37 Critics have argued that this resemblance indicates both 

                                                      

36  Some of these non-biblical quotations will be discussed further in 

chapter four. 
37  Barlow, Mormons and the Bible, pp. 30–31; Stendahl, ‘Third Nephi’, 

p. 102; Royal Skousen, ‘Textual Variations in the Isaiah Quotations 

in the Book of Mormon’, in Isaiah in the Book of Mormon, ed. by 
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plagiarism and inauthenticity, while apologists have produced a 

variety of responses, arguing that the Book of Mormon does not 

claim a normal translation process but an inspired one, or 

suggesting that when the KJV is acceptable it would be entirely 

proper to use it as the accepted English version of Joseph 

Smith’s era.38 In either case, however, some amongst both LDS 

and non-LDS scholars have suggested a copy of the KJV played 

a necessary role in the dictation process.39 This suggestion will 

be touched upon further in chapter three, but in any case the 

relationship between the Book of Mormon text and the KJV is 

(for the most part) close enough that unless otherwise stated, all 

                                                                                                                   

Donald W. Parry and John W. Welch (Provo, Utah: FARMS, 1998), 

p. 373. 
38  Representative critics include Fawn Brodie, No Man Knows My 

History: The Life of Joseph Smith, the Mormon Prophet, 2nd ed. (New 

York: Knopf, 1971), p. 58; Mansfield, The Mormonizing of America, p. 

142; and Walters, The Use of the Old Testament, p. 36. Key apologists 

on the issue include John W. Welch, The Sermon at the Temple and the 

Sermon on the Mount: A Latter-Day Saint Approach (Salt Lake City; 

Provo, Utah: Deseret Book Co.; FARMS, 1990), pp. 138–39; and 

Hugh Nibley, ‘Classics from the Past: Literary Style Used in Book 

of Mormon Insured Accurate Translation’, Journal of the Book of 

Mormon and Other Restoration Scripture, 20:1 (2011), p. 71. Joseph 

Smith himself seems to have followed the approach Nibley 

suggests on at least one occasion, quoting Malachi 4:5-6 as found in 

the KJV despite having published a significantly different version 

of the same passage, on the basis that ‘I might have rendered a 

plainer translation to this, but it is sufficiently plain to suit my 

purpose as it stands’ (D&C 128:17-18, cf. D&C 2, Joseph Smith–

History 1:38-39). 
39  Walters, The Use of the Old Testament, p. 36; Welch, The Sermon at the 

Temple, p. 135; Sidney Sperry, ‘The Text of Isaiah in the Book of 

Mormon’ (unpublished MA Thesis, The University of Chicago, 

1926), pp. 80–81, ProQuest Dissertations & Theses Global. 
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quotations of the Bible in this work will be from the King James 

Version. 

The most popular biblical book for quotation by both frequency 

and amount of material is Isaiah, which is quoted explicitly 

twelve times and forms a clear majority of the quoted biblical 

material. Substantial passages are also quoted from Matthew (3 

Nephi 12-14//Matthew 5-7), Exodus (Mosiah 12:34-36, 13:12-

24//Exodus 20:2-17) and Malachi (3 Nephi 24-25//Malachi 3-4). 

The most frequently cited passage, however, is Acts 

3:25/Genesis 22:18, which is quoted four times (1 Nephi 15:18, 1 

Nephi 22:9, 3 Nephi 20:25, 3 Nephi 20:27). Other small 

quotations can also be found from books as varied as Genesis, 

Joshua, and the Gospels of Mark and John (see appendix one). 

Much like connections with the KJV, the presence of quotations 

and other parallels with the New Testament has led to 

arguments between critics and apologists as to whether such 

quotations are anachronistic, and thus evidence of 

inauthenticity.40 One thing such quotations do reflect, however, 

is what Thomas O’Dea has termed the book’s ‘pre-Christian 

Christianity’, in which New Testament language, messianic 

                                                      

40  An example of this criticism is that of Evangelical critics Jerald and 

Sandra Tanner, in Covering up the Black Hole in the Book of Mormon; 

and Answering Mormon Scholars: A Response to Criticism of the Book 

‘Covering Up the Black Hole in the Book of Mormon’ (Salt Lake City, 

Utah: Utah Lighthouse Ministry, 1994). Responses by apologists 

include Matthew Roper, ‘A Black Hole That’s Not So Black’, Review 

of Books on the Book of Mormon, 6 (1994); John A. Tvedtnes, 

‘Answering Mormon Scholars’, Review of Books on the Book of 

Mormon, 6 (1994). 



Chapter Two: Structure, Genre and Method 

71 

ideas and practices are ascribed to a period before the birth of 

Christ.41 This has led to suggestions, such as those by Philip 

Barlow and Kevin Christensen, that the Book of Mormon claims 

that the Old Testament likewise contained such plain references 

to Christ until they were removed, rendering the Old Testament 

theologically deficient.42 The implications of this ‘pre-Christian 

Christianity’ are thus potentially very important for the Book of 

Mormon’s relationship with the Bible, and the Old Testament in 

particular, and will be examined further in chapter four. 

Finally it should be noted that while the current LDS chapters 

(and often verses) of many of the extended quotations correlate 

with those found in the King James Version, this was not the 

case in the original printings of the Book of Mormon. In the pre-

1879 chapters, quoted material was often broken in different 

places (such as between 3 Nephi 13:24//Matthew 6:24 and 3 

Nephi 13:25//6:25), or quoted material was folded in with other 

chapters (such as Mosiah 14:1-12//Isaiah 53:1-12, in a chapter 

that begins with Mosiah 13:25 and finishes with 16:15). 

                                                      

41  O’Dea, The Mormons, pp. 39–40; Barlow, Mormons and the Bible, p. 

35; Webb, ‘Mormonism Obsessed with Christ’. Critics such as 

Alexander Campbell and Wesley Walters have condemned this as 

conflating the Old and New Testaments. Campbell, Delusions, pp. 

7–8; Walters, The Use of the Old Testament, p. 7. Conversely, LDS 

leaders such as Jeffrey R. Holland have claimed this as a virtue of 

the Book of Mormon. Jeffrey R. Holland, ‘The Grandeur of God’ 

(presented at the 173rd Semiannual General Conference of the 

Church of Jesus Christ of Latter-day Saints, Salt Lake City, Utah, 

2013). 
42  Barlow, Mormons and the Bible, p. 35; Kevin Christensen, ‘Prophets 

and Kings in Lehi’s Jerusalem and Margaret Barker’s Temple 

Theology’, Interpreter: A Journal of Mormon Scripture, 4 (2013). 
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Furthermore, while some of the extended quotations begin and 

end at points at which chapters are divided in the Bible (such as 

1 Nephi 20-21//Isaiah 48-49 or 2 Nephi 12-24//Isaiah 2-14), 

others do not (2 Nephi 6:16-8:25//Isaiah 49:24-52:2). Much of 

present correlation is thus an artefact of convenience. 

Other Verbal Connections 

Other verbal connections include both unmarked quotations, in 

which the text of a biblical passage is reproduced with a 

sufficient degree of verbal correspondence but with no overt 

indication of quotation, as well as briefer allusions and echoes 

that rely on similar wording. Since these are not explicitly 

labelled, they can be considerably harder to identify, 

particularly since they are so numerous (making an exhaustive 

list an impractical project for this book), and many are quite 

brief. Fortunately, as with the explicit quotations, the close 

connection the Book of Mormon has with the King James 

Version aids identification. Longer texts, including unmarked 

quotations such as 3 Nephi 21:12-21//Micah 5:8-15, 2 Nephi 30:9-

15//Isaiah 11:4-9 or Moroni 7:45//1 Corinthians 13:4-7, are easier 

to recognize, since the longer a passage is the less likely its 

degree of correspondence to a biblical text in vocabulary and 

word order is to be a matter of chance or unconscious influence.  

For shorter passages, other interactions with the same biblical 

text may lend support to the idea that a given passage is related 

to a biblical text. This may take the form of some other 

connection with the passage in a nearby text, as when it follows 

a lengthy explicit quotation of the same passage: the likelihood 

that Mosiah 15:12 is drawing upon Isaiah 53:12 is considerably 

strengthened by the fact that Isaiah 53 is quoted in full in the 
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preceding chapter. Alternatively, the repeated use of the same 

phrase throughout the Book of Mormon may also support the 

case for a deliberate allusion to the same biblical passage, such 

as in the repeated allusions to Genesis 6:3 (1 Nephi 7:14; 2 

Nephi 26:11; Mormon 5:16; Ether 2:15; Ether 15:19; Moroni 8:28; 

Moroni 9:4). However, other phrases – perhaps most obviously 

the phrase ‘and it came to pass’ used 1168 times in the Book of 

Mormon – appear to be more a manifestation of biblical style 

than an allusion to or quotation of any particular passage.43 

On other occasions, single word allusions may be considered 

quite likely when supported by context and when use 

elsewhere is comparatively rare. Thus the use of the word 

‘murmur’ and its derivatives (such as ‘murmuring’ and so on) in 

1 Nephi is likely to be an allusion to the Exodus, when one 

considers not only the direct references to the Exodus within the 

1 Nephi narrative (1 Nephi 4:2-3, 1 Nephi 17:23-42), but also the 

disproportionate use of the term within both in the Exodus 

account and 1 Nephi: ‘murmur’ and its derivatives are used 22 

times within Exodus-Deuteronomy in the KJV, and only 18 

times in the rest of the Bible, and 19 times within 1 Nephi, and 

only 14 throughout the rest of the Book of Mormon.44 

These verbal connections do appear to draw upon a wider 

variety of biblical material than the explicit quotations. Thus 

amongst this material can be found the aforementioned 

unmarked quotations of Micah, as well as quotations and 

allusions to Jeremiah (2 Nephi 4:34 and 28:31//Jeremiah 17:5), 

                                                      

43  Barlow, Mormons and the Bible, p. 28. 
44  Hardy does not quantify this, but likewise spots the intended 

connection. Hardy, Understanding the Book of Mormon, p. 41. 
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Proverbs (Mosiah 12:27//Proverbs 2:2) and 1 John (Moroni 

7:48//1 John 3:1-3), all of which are books that are not quoted 

amongst the explicit quotations. 

Direct References to Biblical Characters and Events 

The Book of Mormon also contains a number of direct 

references to biblical characters and events. Many of these are 

quite overt, and so are fairly easy to identify. Once again, 

however, repeated reference to the same character or event 

elsewhere in the Book of Mormon, or some other connection to 

the relevant biblical passages, may aid identification. Some of 

these references explicitly acknowledge an external source, such 

as Helaman 8:11: 

Therefore he was constrained to speak more unto them 

saying: Behold, my brethren, have ye not read that God 

gave power unto one man, even Moses, to smite upon the 

waters of the Red Sea, and they parted hither and thither, 

insomuch that the Israelites, who were our fathers, came 

through upon dry ground, and the waters closed upon 

the armies of the Egyptians and swallowed them up? 

(Helaman 8:11, my emphasis) 

Some of these direct references include apparent historical 

notes, some which serve to situate the Book of Mormon in 

relation to the Bible, such as the reference to ‘the first year of the 

reign of Zedekiah, king of Judah’ at the beginning of Nephi’s 

narrative in 1 Nephi 1:4. The narrative thus begins in Jerusalem 

prior to the Babylonian captivity within a biblical context, 

before following several families (not, contrary to popular 

perception, the ten – or two! – lost tribes) on their journey to a 
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new ‘land of promise’. The Book of Mormon is thus presented 

as an extension of the biblical narrative. 

Other references to biblical events commonly occur in the 

course of a sermon, such as the above quoted Helaman 8:11 or 

extensive references to the Exodus in the sermon in 1 Nephi 

17:23-42. Most of these, it should be noted, implicitly presume 

the correctness of the biblical account, although they may 

emphasise a particular interpretation: 1 Nephi 17:23-42 thus 

assumes and depends upon the validity of the account of the 

conquest of Canaan, while emphasising that God’s favour is 

dependent upon righteousness (vv. 33-35, 37-38). Outright 

corrections are comparatively minor, such as Helaman 12:13-15, 

which reinterprets accounts of the sun standing ‘still’ 

(presumably referring to Joshua 10:12-14 and Isaiah 38:8) in a 

heliocentric manner, but nevertheless draws upon such 

accounts as valid demonstrations of God’s power. 

One complicating factor, however, is the reference to non-

biblical stories featuring biblical characters. Examples include 

the brief account of Melchizedek preaching repentance to his 

city in Alma 13:17-19, or the story given of a preserved remnant 

of Joseph’s garment in Alma 46:24. 

Biblical Imagery 

The use of biblical imagery within the Book of Mormon has 

received little attention in previous works, but does appear to 

be a facet in the Book of Mormon’s use of the Bible. Here 

identification has a number of difficulties, and the mere use of a 

particular image may not represent a connection with any 

particular text. When the symbol and intended meaning 
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coincide, however, it can be considered more likely that some 

connection exists, especially if this is accompanied by verbal 

parallels, or if the text is referred to elsewhere in the Book of 

Mormon. Thus the image of Christ as the good shepherd in 

Alma 5:37-41 and 59-60 is comparable to the similar image and 

meaning deployed in John 10:1-16, particularly since John 10:16 

is explicitly quoted later in 3 Nephi 15:17 and 21. Similar 

connections with biblical imagery can be seen in the allegory of 

the olive tree in Jacob 5, which has been compared with Isaiah 

5:1-5 and Romans 11:16-24 by several authors, or the simile of 

the word of God as a seed in Alma 32:28-43 with the parable of 

the sower, in which the seed is likewise the ‘word of the 

kingdom’ (Matthew 13:3-23, Mark 4:3-20, Luke 8:4-15).45 

Parallel Narratives 

With Mark Thomas having shown, at least to a degree, the role 

that repeated narrative motifs and type-scenes play within the 

Book of Mormon, the likelihood that at least some of the Book 

of Mormon narratives may likewise be drawing upon biblical 

antecedents is high. Several authors, such as Fawn Brodie, 

Thomas O’Dea and Alan Goff, have also identified narratives in 

                                                      

45  Tanner and Tanner, Covering up the Black Hole in the Book of Mormon, 

p. 24; James E. Faulconer, ‘The Olive Tree and the Work of God: 

Jacob 5 and Romans 11’, in The Allegory of the Olive Tree: The Olive, 

the Bible, and Jacob 5, ed. by Stephen D. Ricks and John W. Welch 

(Salt Lake City; Provo, Utah: Deseret Book Co.; FARMS, 1994); 

David R. Seely and John W. Welch, ‘Zenos and the Texts of the Old 

Testament’, in The Allegory of the Olive Tree: The Olive, the Bible, and 

Jacob 5, ed. by Stephen D. Ricks and John W. Welch (Salt Lake City; 

Provo, Utah: Deseret Book Co.; FARMS, 1994). 
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the Book of Mormon as drawing upon biblical counterparts, 

although they have interpreted this very differently.46  

Several of these suggested parallels, such as Brodie’s, are not 

elaborated at length and so any resemblance may be quite 

superficial. However, several criteria may help in determining 

whether a given narrative is drawing upon a biblical narrative. 

Again, the degree of coherence is a significant test: this includes 

considering not just the overall similarity between two 

narratives, but also the degree to which they share details and 

have a similar sequence of such events. At the same time, it 

should be recognised that any differences may be deliberate. In 

this regard the relationship between the two narratives would 

closely resemble Robert Alter’s description of a type-scene: 

The recurrence of the same event – the sameness being 

definable as a fixed sequence of narrative motifs which, 

however, may be presented in a variety of ways and 

sometimes with ingenious variations – is what I have 

called “type-scene,” and it constitutes a central 

organising convention of biblical narrative.47 

In addition to the correspondence between the two narratives, 

other connections such as verbal parallels within the passage or 

                                                      

46  Brodie, No Man Knows My History, pp. 62–63; O’Dea, The Mormons, 

pp. 37–38; Alan Goff, ‘Scratching the Surface of Book of Mormon 

Narratives’, FARMS Review, 12 (2000); Alan Goff, ‘The Stealing of 

the Daughters of the Lamanites’, in Rediscovering the Book of 

Mormon, ed. by John Sorenson and Melvin Thorne (Salt Lake City; 

Provo, Utah: Deseret Book Co.; FARMS, 1991). 
47  Alter, The Art of Biblical Narrative, p. 181. 
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elsewhere may help confirm a particular relationship between 

two passages. Thus while the stealing of the daughters of Shiloh 

(Judges 21:19-23) and the daughters of the Lamanites (Mosiah 

20:1-5) have been compared, simple similarity is insufficient 

considering the similarities both episodes share with such 

classical parallels as the rape of the Sabine women, or the 

Messenian abduction of maidens during the feats of Artemis, 

especially as there appear to be few direct verbal connections 

between the stories themselves.48 

However, when wider passages around both the biblical and 

Book of Mormon stories are considered, a variety of verbal 

connections can also be found. Thus, amongst other examples, 

in the war preceding the stealing of the daughters of Shiloh, the 

description of the ‘liers in wait’ of the tribe of Benjamin who 

‘came forth out of their places’ (Judges 20:33) is comparable to 

that of the priests of Noah who ‘laid and watched’ the 

daughters of the Lamanites and ‘came forth out of their secret 

places’ (Mosiah 20:4-5), especially since the phrases ‘came forth 

out of their places’ and ‘came forth out of their secret places’ are 

found nowhere else in either the Bible or the Book of Mormon. 

Such connections may not be able to prove a definite association 

between two narratives, but can strengthen a particular case. 

                                                      

48  David Gunn, Judges, Blackwell Bible Commentaries (Malden,  

Mass.: Blackwell, 2005), p. 267; Robert Boling, Judges, The Anchor 

Bible, [1. ed., 8. print]. (New York: Doubleday, 1990), p. 294; Susan 

Niditch, Judges: A Commentary, 1. ed. (Louisville: Westminster John 

Knox Press, 2008), p. 210; Alan Goff, ‘A Hermeneutic of Sacred 

Texts: Historicism, Revisionism, Positivism, and the Bible and Book 

of Mormon’ (unpublished MA Thesis, Brigham Young University, 

1989), p. 64. 
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Case Studies 

As discussed in the last chapter, the sheer scale of the Book of 

Mormon and the extent to which it interacts with the Bible 

means that examining every possible biblical parallel is beyond 

the possible scope of this work. At the same time, the last 

chapter also suggested that previous studies were too limited in 

their scope. The survey above of the different ways in which the 

Book of Mormon engages with the Bible likewise suggests that 

any adequate study needs sufficient breadth. I will therefore 

employ several case studies, with the aim of covering both a 

wide variety of the different ways in which the Book of 

Mormon draws upon the Bible (such as explicit quotations, 

parallel narratives and so on), as well as a selection of different 

Book of Mormon and biblical texts (rather than confining myself 

to any one passage or book). The three case studies selected are: 

• The explicit quotation of Isaiah 48-49 in 1 Nephi 20-21 

As the first of the extended explicit quotations in the 

Book of Mormon, 1 Nephi 20-21//Isaiah 48-49 (and the 

‘commentary’ that follows in 1 Nephi 22) provides the 

opportunity to examine an example of the most overt 

way in which the Book of Mormon uses the Bible. In 

addition to examining this specific example, this case 

study will also aim to examine the wider phenomena of 

these explicit quotations, including why such lengthy 

quotations exist, the meaning of the sometimes 

significant textual differences, and how the Book of 

Mormon interprets such quotations. 
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• The allegory of the olive tree in Jacob 5 

This case study will examine Jacob 5, a particularly 

lengthy allegory which in contrast to the above makes 

no explicit reference to biblical material at all, but which 

several authors have argued is connected to Isaiah 5:1-5, 

Romans 11:16-24 and other biblical texts through the less 

direct means of common imagery.49 Since this allegory 

has been linked to New Testament texts, and in view of 

particular statements in Jacob 4 introducing the allegory, 

this case study will also examine the issue of ‘pre-

Christian Christianity’, how the book itself explains its 

use of New Testament material, and the Book of 

Mormon’s relationship with the Old and New 

Testaments. Furthermore, since the allegory is also given 

as a quotation of a non-biblical prophet Zenos, this case 

study will also examine the question of non-biblical 

prophets, and the implications for the Book of Mormon’s 

view of canonicity. 

 

• The ministry of Christ in 3 Nephi 

Both of the preceding case studies are focused on the 

close examination of specific passages; the final case 

study will, in contrast, take a broader approach by 

looking at a lengthy portion of the Book of Mormon, 

namely 3 Nephi’s account of the appearance of the 

resurrected Christ. This account includes parallel 

narratives, restatements and quotations from New 

Testament teachings and both explicit and unmarked 

                                                      

49  Faulconer, ‘The Olive Tree and the Work of God’; Seely and Welch, 

‘Zenos and the Texts of the Old Testament’; Tanner and Tanner, 

Covering up the Black Hole in the Book of Mormon, p. 24. 
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quotations from the Old Testament. This case study thus 

provides an opportunity for examining a variety of 

different biblical connections from a broader 

perspective. 

In this way I aim to use these case studies to examine broader 

questions about the Book of Mormon and its relationship with 

the Bible. Why does the Book of Mormon choose to draw upon 

the Bible when it does? How does it read the Bible and what 

does it understand it to be saying? What sort of authority does it 

invest in the Bible and itself, and ultimately how does it depict 

itself in relation to the Bible? As I will show in the following 

chapters, these case studies are not only worth examining in 

their own right, but also provide crucial answers to these central 

questions. 
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Chapter Three: The Words of Isaiah 

Isaiah 48-49 in 1 Nephi 20-21 

The quotation of the entirety of Isaiah 48-49 in 1 Nephi 20-21 is 

the first of the nine extended quotations of the Bible contained 

in the Book of Mormon.1 These are, as noted, amongst the most 

overt and recognised uses of biblical material in the Book of 

Mormon, yet they are also amongst the most puzzling. The 

Book of Mormon clearly anticipates its readers having access to 

the Bible (described here as ‘the record which shall come unto 

the Gentiles from the Jews’, Mormon 7:8): ‘for behold, this is 

written for the intent that ye may believe that; and if ye believe 

that ye will believe this also’ (Mormon 7:9). Thus, above any 

questions about the Book of Mormon’s interpretation of these 

quotations, the biggest question is about the very existence of 

these passages. Why does the Book of Mormon spend a 

significant proportion of its text reproducing – sometimes at 

great length covering multiple chapters – material that it 

believes its readers already have?  

One stream of explanations has alleged that these quotations 

constitute filler, a ‘plundering’ of the Bible for those times when, 

in the words of Fawn Brodie, the ‘literary reservoir’ of Joseph 

                                                      

1  These are 1 Nephi 20-21//Isaiah 48-49; 2 Nephi 6:16-8:25//Isaiah 

49:24-52:2; 2 Nephi 12-24//Isaiah 2-14; Mosiah 13:12-24//Exodus 

20:4-17; Mosiah 14//Isaiah 53; 3 Nephi 12-14//Matthew 5-7; 3 Nephi 

20:36-45//Isaiah 52:1-3, 6-7, 11-15; 3 Nephi 22//Isaiah 54 and 3 

Nephi 24-25//Malachi 3-4. 
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Smith ‘ran dry’.2 Such explanations, however, fail to account for 

the fact that almost all of these lengthy quotations are openly 

attributed, that these quotations are often coupled with 

substantial commentary, and that while this quoted material is 

lengthy, the Book of Mormon would still be longer than the 

New Testament without them. These suggest that the 

quotations serve a purpose beyond that of mere padding; yet 

too many explanations assume that these quotations are 

irrelevant to the aims of the wider Book of Mormon. Other 

critics, as both Joseph Spencer and Grant Hardy point out, treat 

these quotations as extraneous to the Book of Mormon by using 

them primarily as a means of gauging its historicity.3 

Yet while both Hardy and Spencer make serious attempts to 

engage with at least some of these quotations, they fail to 

address the very question that – however poorly – the 

‘plundering’ hypothesis sought to answer. Spencer, as we have 

seen, asserts that the quotations of Isaiah in particular are an 

essential part of the Book of Mormon, yet it is unclear how his 

thesis about competing and ‘abstract’ interpretive 

methodologies explains the need for the reproduction of 

nineteen full chapters of Isaiah.4 In like fashion, while Hardy 

provides some plausible suggestions as to how certain facets of 

these biblical quotations (such as their differences compared to 

                                                      

2  Brodie, No Man Knows My History, p. 58; Tanner and Tanner, 

Covering up the Black Hole in the Book of Mormon, p. 24; Mansfield, 

The Mormonizing of America, p. 142. 
3  Hardy, Understanding the Book of Mormon, p. 66; Spencer, 

‘Prolegomena’, pp. 54–56. 
4  Spencer, ‘Prolegomena’, p. 56; Spencer, An Other Testament, pp. 

162–63, 175. 
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the King James Version) may relate to characters such as Nephi, 

he approaches the use of these quotations almost as if they were 

an exercise in reflective writing dealing with the ‘personal 

frustrations’ and ‘theological concerns’ of Nephi himself.5 Thus, 

although he acknowledges that these passages are aimed at 

audiences both within and without the narrative, he gives 

insufficient attention to what purpose quoting at such length 

serves in addressing these audiences.6 Since the Book of 

Mormon is not a private diary but – as described in earlier 

chapters – ultimately an attempt to persuade its readers, his 

approach does not attempt to explain the existence of most of 

these lengthy quotations.7 

This question, bearing as it does on whether this most obvious 

of the Book of Mormon’s interactions with the Bible even has a 

purpose, clearly has significant implications for the Book of 

Mormon’s relationship with the Bible and the complexity of its 

interaction with biblical material. It is this significance that 

makes this quotation an ideal and obvious starting point for my 

case studies. This passage is not only the first such example, but 

a typical one, sharing many of the features possessed by other 

such lengthy quotations in the Book of Mormon: it quotes 

several chapters of biblical material; it is openly attributed (1 

Nephi 19:23); the wording of the text closely follows that of the 

King James Version, although with some significant differences; 

                                                      

5  Hardy, Understanding the Book of Mormon, pp. 73–75, 84. 
6  Hardy, Understanding the Book of Mormon, pp. 75–78. 
7  Hardy does make an intriguing suggestion regarding those biblical 

passages quoted by Christ in 3 Nephi. As we shall see, the problem 

here is he did not carry the thought far enough. Hardy, 

Understanding the Book of Mormon, p. 202. 
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and the following chapter (1 Nephi 22) draws upon and 

provides commentary on the previous quotation. These 

characteristics not only suggest a purpose beyond that of 

padding, but they also offer potential avenues by which the 

Book of Mormon’s use and interpretation of this text can be 

studied, and in turn allow me to examine why the Book of 

Mormon reproduces such a lengthy extract of Isaiah at all. 

The Quotation and its Contexts 

As described in chapter two, the Book of Mormon is structured 

so that the surrounding layers of text often have significant 

implications for the meaning of a passage, modifying, 

expanding or reinforcing particular themes. One of the most 

obvious consequences of these lengthy quotations is that the 

quoted chapters are now situated in a very new context. 

In this case, both the quotation and its accompanying 

commentary are placed as a sermon within the narrative. Much 

of 1 Nephi is occupied with the narrative of Lehi, a prophet, and 

his family’s journey from Jerusalem in the reign of Zedekiah, 

through the wilderness and finally across the ocean to their new 

‘land of promise’; this narrative, as discussed in part in the 

previous chapter, explicitly references and draws heavily upon 

the Exodus.8 This sermon takes place following that arrival in 

the new promised land, but before the schism between Lehi’s 

sons that will define the two major groups for much of the 

                                                      

8  Brown, ‘Exodus Pattern’, pp. 111–13; Tate, ‘The Typology of the 

Exodus Pattern in the Book of Mormon’, pp. 248–50; Hardy, 

Understanding the Book of Mormon, pp. 40–41. 
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remainder of the Book of Mormon, with Nephi, Lehi’s faithful 

son and narrator, addressing his brothers. 

Yet this narrative is not the only context of importance to the 

passage. Immediately beforehand in chapter 19, Nephi – 

speaking as the narrator – supplies another, prophetic, context. 

Addressing the reader directly, he speaks of making several sets 

of records under divine command (1 Nephi 19:1-2), including 

the direction to record the ‘more plain and precious’ things 

upon ‘these plates’ (1 Nephi 19:3). Then, claiming a human 

tendency to reject sacred things, including his writings (vv. 5-7), 

he proceeds to predict the coming of Christ (which is yet future 

from the perspective of the narrative) and particularly his 

rejection and crucifixion, appealing both to Nephi’s own 

visionary experiences (v. 8) and notably to quotations from a 

succession of non-biblical prophets rather than any biblical 

sources (v. 10).9 He then continues to quote a non-biblical 

prophet named Zenos, who predicts that the rejection of Christ 

will lead to the scattering of Israel and particularly ‘those who 

are at Jerusalem’ (vv. 11-14). Zenos then affirms that God will 

remember his covenants with Israel, gather them ‘from the four 

quarters of the earth’ (vv. 15-16) and consequently ‘every nation, 

kindred, tongue and people shall be blessed’ (v. 17). Nephi then 

concludes by asserting that God ‘surely did show unto the 

prophets of old concerning them; and also he did show unto 

many concerning us; wherefore it must needs be that we know 

concerning them for they are written on the plates of brass’ (v. 

21), an affirmation of prophetic foresight about Israel generally 

and about Nephi’s own people specifically. 

                                                      

9  These non-biblical prophets will be discussed in greater detail in 

chapter four. 



Chapter Three: The Words of Isaiah 

88 

It is worth noting that this passage touches upon many of the 

key themes announced on the Book of Mormon’s title page, if in 

reversed form. It is the rejection of revelation and of Christ that 

will lead to the scattering of Israel; yet despite this original 

rejection the ultimate worth of both prophecy and the covenant 

made with Israel is affirmed. While this narratorial commentary 

is distinct from the sermon directed at Nephi’s brothers (as can 

be seen more clearly in the original chapter divisions, in which 

the chapter break occurs between 1 Nephi 19:21 and 1 Nephi 

19:22), Nephi’s declaration at 1 Nephi 19:22 that he ‘did teach 

my brethren these things’ make this address explicitly part of 

the context for the quotation of Isaiah and commentary that 

follow. Thus in addition to the narrative context of the sermon, 

the prophetic context and its invocation of the title page’s 

themes should be kept in mind if one is to read this passage 

properly. 

The sermon itself may be divided into three, unequal sections. 1 

Nephi 19:22-24 introduces the sermon and its putative aims into 

the narrative, with the sermon itself beginning in verse 24. 1 

Nephi 20-21 contains the quotation of Isaiah 48-49 itself; the 

present chapter break between the two chapters matches that of 

Isaiah 48-49 in the King James Version, although in the earliest 

editions of the Book of Mormon 1 Nephi 19:22 to 21:26 formed 

one chapter without division. 1 Nephi 22 contains the 

commentary and remainder of the sermon, and is the last 

chapter in the book of 1 Nephi. Each of these sections – the 

introduction, the quotation and the commentary – will be 

examined in turn. 
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‘I did read many things to them’ 

While the introductory section is very brief, at only three verses, 

it does introduce some elements that carry significant 

implications for this quotation and for the Book of Mormon’s 

relationship with the Bible. It reads as follows: 

Now it came to pass that I, Nephi, did teach my brethren 

these things; and it came to pass that I did read many 

things to them, which were engraven upon the plates of 

brass, that they might know concerning the doings of the 

Lord in other lands, among people of old. 

And I did read many things unto them which were 

written in the books of Moses; but that I might more fully 

persuade them to believe in the Lord their Redeemer I 

did read unto them that which was written by the 

prophet Isaiah; for I did liken all scriptures unto us, that 

it might be for our profit and learning. 

Wherefore I spake unto them, saying: Hear ye the words 

of the prophet, ye who are a remnant of the house of 

Israel, a branch who have been broken off; hear ye the 

words of the prophet, which were written unto all the 

house of Israel, and liken them unto yourselves, that ye 

may have hope as well as your brethren from whom ye 

have been broken off; for after this manner has the 

prophet written. 

(1 Nephi 19:22–24) 

Three details stand out in particular: the ‘plates of brass’, the 

putative source of the quotation; the expressed aim that quoting 

Isaiah ‘might more fully persuade’ its audience of certain ideas 

and finally the idea of ‘likening’ the scriptures which some 
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scholars, particularly Spencer, have seen as expressing a 

particular interpretive approach.10 

Firstly, ‘the plates of brass’ are Nephi’s claimed source both for 

his quotation of Isaiah and for a range of other material that he 

reads to his brothers (1 Nephi 19:22-23). The apparent omission 

in detail is interesting here, for aside from mentioning that he 

read ‘many things’ in verse 22 and going on to state (in 

addition?) that he read ‘many things’ from ‘the books of Moses’ 

in verse 23, Nephi does not detail what these readings are. This 

lack of detail is not uncommon in the Book of Mormon, for – in 

an interesting contrast to the suggestion that such extended 

quotations are used as padding – the Book of Mormon 

continually insists that it is excluding material for want of space. 

Thus Nephi elsewhere claims that his father spoke ‘a great 

many more things, which cannot be written upon these plates’ 

(1 Nephi 9:1), while other sermons similarly claim to leave out 

material (e.g. Alma 9:34, Alma 13:31, Helaman 14:1). Repeated 

narrators in the Book of Mormon make the statement that they 

are unable to write ‘one hundredth’ of what is available (Jacob 

3:13, Words of Mormon 1:5, Helaman 3:14, 3 Nephi 5:8, 3 Nephi 

26:6, Ether 15:33), and likewise Nephi here in the preceding 

narratorial commentary claims to be selective in writing the 

‘more plain and precious’ and ‘more sacred things’ upon his 

record (1 Nephi 19:3, 5). By claiming, as the book does here, to 

be giving only an abbreviated version of the sermon, the book 

both emphasizes the material that is included and makes clear, 

as Hardy argues, that the book is conscious of two audiences 

                                                      

10  Spencer, An Other Testament, pp. 61, 69. 
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here.11 It is the reader, and not the brothers, who are the primary 

audience. 

Yet of perhaps most interest are the ‘plates of brass’ themselves. 

These ‘plates of brass’ are a set of records retrieved earlier in the 

narrative (1 Nephi 3-4), and are described as including ‘the five 

books of Moses’, ‘a record of the Jews from the beginning’ and 

‘the prophecies of the holy prophets’ including much of 

Jeremiah (1 Nephi 5:11–13). The non-biblical prophets which the 

previous passage appeals to in 1 Nephi 19:10-17 are likewise 

described as being recorded on the plates of brass (1 Nephi 

19:21). The plates of brass are further equated with the Bible, 

when (in an account of a vision) the Bible is seen as a ‘book’ 

among ‘the Gentiles’ and is described as ‘a record like unto the 

engravings which are upon the plates of brass, save there are 

not so many’ (1 Nephi 13:20-23). Thus the ‘plates of brass’ are 

described as a collection of writings whose contents overlap 

with those of the Bible and which are – in some regards – more 

complete than the Bible. This notion of another source text has 

led to efforts by some, such as John Tvedtnes and David Wright, 

to use the text of the quotations themselves as a means of 

arguing in favour of or against historicity, although such textual 

variations may have other explanations.12 However, what this 

                                                      

11  Hardy, Understanding the Book of Mormon, pp. 75–78. 
12  John A. Tvedtnes, ‘Isaiah Variants in the Book of Mormon’, Neal A. 

Maxwell Institute for Religious Scholarship, http://publications.

mi.byu.edu/fullscreen/?pub=926&index=1, first published as John 

A. Tvedtnes, ‘Isaiah Variants in the Book of Mormon’, in Isaiah and 

the Prophets: Inspired Voices from the Old Testament, ed. by Monte S 

Nyman (Provo, Utah: BYU Religious Studies Center, 1984), pp. 

165–77; John A. Tvedtnes, ‘Isaiah in the Bible and the Book of 

Mormon’, FARMS Review, 16 (2004), pp. 161–72; David P. Wright, 
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idea of different and varying collections of scripture does do is 

undermine the notion of a single, fixed, collection of scripture 

that informs concepts such as sola scriptura.13 Likewise the idea 

of varying collections of scripture implies a human element in 

the transmission of such writings, even as divine inspiration 

and authority is emphasised in 1 Nephi 19:21.14 

Secondly, in addition to attributing the source of its readings to 

the plates of brass, this passage also introduces several reasons 

for its quotations, emphasising again the persuasive intent of 

the Book of Mormon. For the unspecified readings, the given 

purpose is so that the audience might know ‘the doings of the 

Lord in other lands, among people of old’ (v. 22). Nephi gives a 

further reason in the next verse, in which he states that he read 

specifically from Isaiah ‘that I might more fully persuade them 

to believe in the Lord their Redeemer’ (v. 23). Precisely why 

Isaiah is held to be persuasive on this point, and who is ‘the 

Lord’ and what is his redemptive activity, are questions to be 

brought to bear on the following quotation and commentary. 

Thirdly, this passage introduces a concept of ‘likening’, in which 

Nephi both claims to ‘liken’ the scriptures ‘unto us’ as part of his 

reading (v. 23) and encourages his audience to ‘liken them unto 

                                                                                                                   

‘Isaiah in the Book of Mormon: Or Joseph Smith in Isaiah’, in 

American Apocrypha: Essays on the Book of Mormon, ed. by Brent 

Metcalfe and Dan Vogel (Salt Lake City, Utah: Signature Books, 

2002), pp. 157–234. The issue of textual variations will be explored 

throughout much of this chapter. 
13  This topic will be examined further in chapter four. 
14  The idea of human and divine involvement in scripture will be 

explored further in chapter five. 
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yourselves’ (v. 24). As mentioned previously, his comments have 

led to suggestions that ‘likening’ constitutes a particular 

interpretive technique, notably by Joseph Spencer.15 Spencer 

places a great deal of emphasis on ‘likening’, which he sees as 

an approach applied particularly to Isaiah and the prophets 

rather than the Law, and he sees it as significant that later 

characters like Abinadi and those after him within the Book of 

Mormon do not use the term.16 He describes this method as 

essentially creative, using ‘Isaiah’s writings as a template for 

creatively interpreting something non-Isaianic’, such as the 

experience of Nephi’s own people or a prophetically anticipated 

restoration of Israel, an approach he sees Nephi justifying on 

the grounds that Isaiah wrote about Israel and the Israelite 

status of his people.17 

Parts of this hypothesis are questionable. The idea that ‘likening’ 

is an approach applied only to the prophetic books is 

inconsistent with the statement that ‘I did liken all scriptures 

unto us’ (1 Nephi 19:23, my emphasis). Similarly, the fact that 

Abinadi and others after him do not talk about ‘likening’ the 

scriptures is less noteworthy when it is considered that, with a 

single exception (by his brother Jacob, in 2 Nephi 6:5), it is only 

Nephi who uses the term in this way in the entire book. There is 

                                                      

15  Robert Cloward also singles out this concept, but applies it 

principally to passages such as the expansion of Isaiah 29 in 2 

Nephi 26-27. Robert A. Cloward, ‘Isaiah 29 and the Book of 

Mormon’, in Isaiah in the Book of Mormon, ed. by Donald W. Parry 

and John W. Welch (Provo, Utah: FARMS, 1998), p. 191. 
16  Spencer, An Other Testament, pp. 70, 172 n.22. 
17  Spencer, An Other Testament, pp. 61, 69, 76. 
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a danger of placing too much weight on the word, as if Nephi 

(or Joseph Smith) were academics with a formal methodology. 

Yet Spencer is right that the concept of Israel plays a pivotal role 

in this ‘likening’. While 2 Nephi 11:8 suggests it may have wider 

scope (‘ye may liken them unto you and unto all men’), here in 

1 Nephi 19:24 this ‘likening’ is justified on the basis that the 

audience is ‘a remnant of the house of Israel’ and that Isaiah 

wrote ‘unto all the house of Israel’. Elsewhere 2 Nephi 6:5 goes 

further in explicitly justifying such a ‘likening’ on the Israelite 

status of its audience: 

And now, the words which I shall read are they which 

Isaiah spake concerning all the house of Israel; wherefore, 

they may be likened unto you, for ye are of the house of 

Israel. And there are many things which have been 

spoken by Isaiah which may be likened unto you, 

because ye are of the house of Israel. 

(2 Nephi 6:5, my emphasis) 

The rhetorical direction of this is significant: contrary to what 

critics such as Wesley Walters have argued, this is not an 

attempt to quote Isaiah to prove that the Book of Mormon 

peoples or any modern descendants are Israelites, but rather an 

argument for the applicability of Isaiah because their Israelite 

status is taken for granted.18 That Israel is mentioned as being 

significant to the Book of Mormon’s interpretation of Isaiah 

likewise demands attention as we turn to the quotation and 

commentary, in light of the prominence of this theme on the title 

                                                      

18  Walters, The Use of the Old Testament, p. i, 95. 
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page and in the preceding narratorial commentary earlier in 1 

Nephi 19. 

The question as to whether ‘likening’ is a creative method in 

which the words of Isaiah are ‘appropriated’, as Spencer argues 

and Hardy similarly suggests, also requires investigation.19 The 

question here is the extent to which the Book of Mormon 

believes that the interpretations it offers are original, 

imaginative efforts of its own authors, or whether it believes 

they provide the intended meaning of the Isaiah passages 

themselves. Furthermore, since ‘likening’ is enjoined on the 

audience as well, we may ask if the Book of Mormon is 

encouraging a wide degree of creative freedom for anyone in 

approaching the Bible, or is it attaching particular meanings to 

these passages of scripture? Spencer’s idea that the author is 

engaged in an openly creative exegesis appears to sit in tension 

with the book’s own aforementioned insistence that it contains 

‘the words of Christ’ given to the author (2 Nephi 33:10), which 

implies a more authoritative claim, but there is little in the 

introduction itself to allow us to come to any firm conclusions. 

Again, this question must be addressed as we turn to the 

quotation itself and its following commentary. 

‘Hearken and hear this, O house of Jacob’ 

The introduction is immediately followed by the quotation. This 

quoted text, consisting as it does of two continuous chapters of 

Isaiah, may not at first glance appear to reveal much about 

itself; neither the reason for its place in the Book of Mormon nor 

                                                      

19  Spencer, An Other Testament, p. 61; Hardy, Understanding the Book of 

Mormon, p. 65. 
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the Book of Mormon’s interpretation of it are obviously 

suggested when looking solely at the actual quotation. Yet while 

it is true that exploring these issues in full requires (for 

example) looking at the following commentary, there are several 

approaches that can be applied to the quotation itself. 

The first, as mentioned earlier, is to take into account the new 

contexts in which the passage is placed, including the narrative 

of 1 Nephi and the prophetic context of 1 Nephi 19. The second 

is to examine the textual differences between this quoted 

material and its biblical source. Since these two approaches are 

compatible, both will be pursued before proceeding to the 

following commentary. 

The textual differences in particular have attracted considerable 

attention. Aside from the previously mentioned efforts by 

Tvedtnes and Wright to use them to investigate historicity, 

Garold Davis suggests the textual variations are one major 

reason for the existence of these extended quotations, 

suggesting they correct ‘textual errors perpetuated in the 

biblical versions’.20 Walters argues that the changes were simply 

done by Joseph Smith to suit his own theological purposes.21 

Meanwhile Hardy, who examines some of the variations in 

detail, suggests instead that these variations may have a 

number of explanations, but that at least some are due to 

deliberate changes associated with the character of Nephi and 

                                                      

20  Garold N. Davis, ‘Pattern and Purpose of the Isaiah Commentaries 

in the Book of Mormon’, in Mormons, Scripture, and the Ancient 

World: Studies in Honor of John L. Sorenson, ed. by Davis Bitton 

(Provo, Utah: FARMS, 1998), pp. 277–303. 
21  Walters, The Use of the Old Testament, pp. 88–89. 
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similar to those attributed to scribes by modern biblical 

scholarship.22 As will be seen, Hardy is likely right that these 

textual variations are caused by a range of different factors. 

Too much emphasis may be placed on such changes; some 

lengthy passages in these quotations are nearly verbatim with 

the KJV, such as that at 2 Nephi 21//Isaiah 21 (see appendix 

one). The lack of such textual differences in several of these 

passages suggests that these variations therefore cannot be the 

primary reason for the existence of the extended quotations. Yet, 

as discussed in chapter one in relation to the work of Krister 

Stendahl and Mark Thomas, such differences can be very 

illuminating, especially if they can be demonstrated to be 

deliberate changes. Thus, while engaging in a contextual 

reading of this quotation, I shall also be paying close attention 

to these textual differences, particularly when they significantly 

affect meaning and when there appear to be patterns that 

suggest deliberate attempts to shape the text in a particular 

direction. To display this, textual differences from the KJV will 

be marked as explained in the key in appendix one, with bold 

text representing additions, underlined text indicating 

substitutions, triangular brackets indicating deletions from the 

KJV and so on. Likewise as in appendix one, textual differences 

between the 2013 edition and Royal Skousen’s Earliest Text 

(henceforth ET), the 1830 edition and the 1840 edition will be 

indicated by square brackets.23 

                                                      

22  Hardy, Understanding the Book of Mormon, pp. 66–67, 74. 
23  Skousen, Earliest Text. See key in appendix one. 
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1 Nephi 20:1-2//Isaiah 48:1-2 

Hearken and hear <ye> this, O house of Jacob, who 

{which} [ET/1830: which] are called by the name of Israel, 

and are come forth out of the waters of Judah, or out of 

the waters of baptism [ET/1830 omit: or out of the waters 

of baptism], who {which} [ET/1830: which] swear by the 

name of the Lord, and make mention of the God of Israel, 

yet they swear {but} not in truth nor in righteousness. 

Nevertheless {for}, they call themselves of the holy city, 

but they do not {and} stay themselves upon the God of 

Israel, who is the Lord of Hosts; yea, the Lord of Hosts is 

his name. 

It is perhaps not surprising, considering the emphasis we have 

already seen on this topic, that the quotation begins by 

addressing Israel. The opening serves to stress the identity of its 

audience by singling them out three times: ‘O house of Jacob’, 

those ‘called by the name of Israel’ and those who are ‘come 

forth out of the waters of Judah’. Yet despite the Book of 

Mormon’s interest in Israel, this reading is complicated by the 

addition to the last clause: ‘or out of the waters of baptism’. 

Such a change may broaden the application of the following 

quotation by universalising it beyond actual Israelite descent 

(though diminishing the emphasis on Israel itself), or it may be 

an example of the Book of Mormon’s ‘pre-Christian 

Christianity’, in ascribing the practice of baptism to a period 

before the birth of Christ. Either possibility is compatible with 

the Book of Mormon’s theology: the book affirms on several 

occasions that baptized Gentiles are ‘numbered’ with the house 

of Israel (3 Nephi 21:6 and 30:2), while the practice of baptism is 
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particularly prominent in several passages attributed to a pre-

Christian era (such as 2 Nephi 31 and Mosiah 18). 

In this particular case, however, the emendation was first 

introduced as an interpretive gloss in the 1840 edition, in which 

it appeared in parentheses.24 The parentheses were dropped in 

later editions, leading to some confusion as to the origin of the 

phrase, but however consistent such a gloss is with the rest of 

the Book of Mormon it is not part of the original text.25 It is not 

the only such change either here or elsewhere in the textual 

history of the Book of Mormon, but is probably one of the most 

significant, with the majority being – as can be seen here with 

the substitutions of ‘who’ for ‘which’ – comparatively minor 

grammatical changes.26 More significant changes like this one, 

however, invite the question as to how such alterations to what 

is considered scripture are justified, particularly considering the 

Book of Mormon’s expressed attitude to other textual changes, 

such as the described loss of ‘plain and precious things’ at the 

hands of ‘the great and abominable church’ (1 Nephi 13:26-28). 

                                                      

24  Skousen, Analysis of Textual Variants, pp. 427–28. 
25  For example, in his influential doctrinal work, Bruce R McConkie 

mistakenly sees this line as ‘preserving in purity an Old Testament 

text about baptism’. Bruce R. McConkie, Mormon Doctrine, 2nd ed. 

(Salt Lake City, Utah: Bookcraft, 1966), p. 832. 
26  Stephen Prothero, ‘Revelation Revised’, The Wall Street Journal, 7 

November 2011; Skousen, Analysis of Textual Variants, p. 27. In 

addition to Skousen's Analysis of Textual Variants, both Skousen and 

Hardy include lists of the most significant textual variations 

between Book of Mormon editions in appendices to their editions 

of the text. Skousen, Earliest Text, pp. 739-789; Hardy, Reader’s 

Edition, pp. 665-672. 
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This question will be considered at relevant points throughout 

this book. 

Yet regardless of this particular addition, the Israel addressed 

here is one accused of hypocrisy, ‘who swear by the name of the 

Lord’ but ‘not in truth nor in righteousness’. Some of the textual 

variations here, such as the substitution of ‘yet they swear’ for 

‘but’, make little apparent difference to the meaning of the 

passage. A significant change, however, is the replacement of 

‘and’ in verse two, reversing the meaning of the following 

clause. Thus unlike in the biblical text, the accused here ‘call 

themselves of the holy city’ but ‘do not stay themselves on the 

God of Israel’. This change has the effect of making the charge 

of hypocrisy more overt, as does the substitution of 

‘nevertheless’ for ‘for’, but it also suggests by contrasting the 

two that the accused have placed a higher priority upon 

Jerusalem than God. 

Hardy argues that this charge is aimed particularly at Laman 

and Lemuel, Nephi’s brothers.27 This is certainly plausible, with 

the brothers having previously defended the people of 

Jerusalem as ‘a righteous people’ whom ‘our father hath judged’ 

(1 Nephi 17:22), and being explicitly described as not believing 

‘that Jerusalem … could be destroyed according to the words of 

the prophets’ (1 Nephi 2:13). This context even fits the charge 

better than the post-exilic background of Second Isaiah 

proposed by biblical scholars in which, as John Mckenzie 

admits, ‘his contemporaries could scarcely have called 

                                                      

27  Hardy, Understanding the Book of Mormon, p. 71. 
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themselves by the name of “the holy city”’.28 Yet the Book of 

Mormon narrative also suggests that this charge applies to a 

broader group: Nephi’s brothers are ‘like unto the Jews who 

were at Jerusalem, who sought to take away the life of my father’ 

(1 Nephi 2:13, my emphasis). The prophetic context of 1 Nephi 

19 suggests a broader application still, with those who reject the 

Messiah being described as ‘those who are at Jerusalem’ (1 

Nephi 19:13); in similar fashion, a later passage likewise states 

that ‘because of priestcrafts and iniquities, they at Jerusalem will 

stiffen their necks against him, that he be crucified’ (2 Nephi 

10:5, my emphasis). This association of the rejection of the 

Messiah with Jerusalem itself makes it likely that any deliberate 

change here does not only have Nephi’s brothers in mind, but 

rather rebellious Israel as a whole. 

It is less clear what effect the remaining textual variations in 

these two verses have on meaning, despite their magnitude. 

Thus the addition of seven whole words in verse 2 (‘who is the 

Lord of hosts; yea’) merely appears to emphasise the following 

clause, while the addition of ‘hearken and’ at the beginning of 

the passage may place additional emphasis on the address, but 

does not substantially change what follows. Thus it does not 

appear that every textual difference is a deliberate attempt to 

reshape meaning. 

1 Nephi 20:3-8//Isaiah 48:3-8 

Behold, I have declared the former things from the 

beginning; and they went forth out of my mouth, and I 

                                                      

28  John L. McKenzie, Second Isaiah: Introduction, Translation, and Notes, 

The Anchor Bible (Garden City, New York: Doubleday, 1968), p. 97. 
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showed {shewed} [ET/1830/1840: shewed] them. I did 

show [ET/1830: shew] them suddenly <and they came to 

pass>. 

And I did it because I knew that thou art obstinate, and 

thy neck is [ET/1830/1840: was] an iron sinew, and thy 

brow brass; 

And I have even from the beginning declared <it> to thee; 

before it came to pass I showed {shewed} [ET/1830/1840: 

shewed] them {it} thee; and I showed [ET/1830/1840: 

shewed] them for fear lest thou shouldst say—mine idol 

hath done them, and my graven image, and my molten 

image hath commanded them. 

Thou hast *seen* and *heard* [ET: heard and seen] all 

this; and will ye not declare them {it}? And that I have 

showed {shewed} [ET/1830/1840: shewed] thee new 

things from this time, even hidden things, and thou didst 

not know them. 

They are created now, and not from the beginning, even 

before the day when thou heardest them not they were 

declared unto thee, lest thou shouldst say—Behold I 

knew them. 

Yea, and thou heardest not; yea, thou knewest not; yea, 

from that time <that> thine ear was not opened; for I 

knew that thou wouldst deal very treacherously, and 

wast called a transgressor from the womb. 

In this next section, God’s acts of revelation are described, in 

which he has ‘declared’ and ‘showed’ things to his people ‘from 

the beginning’, despite and in fact because of their 

rebelliousness. Yet despite this continual effort, such efforts fall 

on deaf ears, although this too was anticipated. 
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Several of the variations seen here are comparatively minor, 

such as the reversal of ‘heard’ and ‘seen’ in verse 6 in which, in 

any case, the original manuscript follows the KJV and the 

change is made on the printer’s manuscript.29 Yet many of the 

textual differences in this passage serve to accentuate the theme 

of revelation. Thus the addition of ‘show’ and the deletion of 

‘and it came to pass’ in verse 3 shift the focus away from acts of 

God generally to his acts of revelation, as does the addition of 

‘they were declared unto thee’ in verse 7. 

Hardy again suggests Laman and Lemuel are the intended 

target for these passages, as the issue of prophecy – particularly 

the prophecy that Jerusalem would be destroyed – was a 

‘divisive’ issue within Nephi’s family.30 Certainly Laman and 

Lemuel in the narrative accuse their father of being ‘a visionary 

man’ (used as a derogatory term in 1 Nephi 2:11). They likewise, 

perhaps echoing verse 5 here, sometimes attribute divine 

miracles to other causes, though to ‘cunning arts’ rather than to 

idols (1 Nephi 16:38). Yet similar concerns are expressed by 

Nephi relative to all Israel in 1 Nephi 19, in which he expresses 

his fear that (after talking of his own writing of ‘sacred things’ 

vv. 5-6) what some ‘esteem to be of great worth … others set at 

naught and trample under their feet’ and that ‘they set [God] at 

naught, and hearken not to the voice of his counsels’ (v. 7). 

Similarly Nephi has been concerned not only with his father’s 

and his own prophecies, but repeatedly insists revelation is a 

universal constant: 

                                                      

29  Tvedtnes, ‘Isaiah in the Bible and the Book of Mormon’, pp. 166–67; 

Skousen, Analysis of Textual Variants, p. 431. 
30  Hardy, Understanding the Book of Mormon, pp. 71–72. 
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For he that diligently seeketh shall find; and the 

mysteries of God shall be unfolded unto them, by the 

power of the Holy Ghost, as well in these times as in 

times of old, and as well in times of old as in times to 

come; wherefore, the course of the Lord is one eternal 

round. 

(1 Nephi 10:19) 

Revelation is held as something God always does; although 

such revelation is often rejected, whether it be by Nephi’s 

brothers, Israel or humanity generally. 

In this particular section, a sizable proportion of the textual 

differences (five out of fourteen, not including differences due 

to grammatical updating of the Book of Mormon itself) involve 

the removal or modification of words that are italicised in the 

King James Version, or additions in immediate proximity to 

them. Wright has argued that many of the textual differences 

seen in these quotations can be explained as a response to these 

italics: that Joseph Smith knew what they meant and felt the text 

could be improved by removing or altering them.31 Yet many of 

those changes seen here are comparatively minor; while a 

majority of the italicised words in this portion are affected (five 

out of seven being removed or substituted), the most substantial 

changes in this passage are not in immediate proximity to such 

words, and cannot be explained primarily by them. 

Similar objections can be raised to attempts to trace some of the 

textual variations here to parallels amongst ancient variants 

                                                      

31  Wright, ‘Isaiah in the Book of Mormon’, pp. 159–61. 
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contained among the Dead Sea Scrolls or the Septuagint. Thus 

in this passage Tvedtnes argues that the addition of ‘and’ in 

verse 8 matches the reading of Isaiah 48:8 in 1QIsa (The Great 

Isaiah Scroll) which – since 1QIsa would have been unavailable 

in the nineteenth century – he suggests is evidence of the 

ancient origin of the Book of Mormon text.32 Yet this is a minor 

variant with little effect on meaning, both in regards to those 

points in which 1QIsa differs from the KJV (such as having 

‘tried’ instead of ‘chosen’ in verse 10) and the substantial textual 

differences between the Book of Mormon and the KJV seen 

here, such as the addition or removal of whole clauses seen in 

verses 3, 5 and 7.33 These more drastic changes do not appear to 

enjoy the same support from known variants, and it is difficult 

to see – pace Davis – that ‘and’ here is significant enough that it 

constitutes some sort of correction of the text towards an ancient 

original.34 

1 Nephi 20:9-11//Isaiah 48:9-11 

Nevertheless, for my name’s sake will I defer mine anger, 

and for my praise will I refrain from {for} thee, that I cut 

thee not off. 

                                                      

32  Tvedtnes, ‘Isaiah Variants in the Book of Mormon’. 
33  McKenzie, Second Isaiah, p. 94. 
34  See also Carol Ellertson’s comparison of Isaiah in the Book of 

Mormon with the Masoretic text, the Septuagint and the Dead Sea 

Scrolls, which identifies multiple readings that agree with the LXX 

or DSS, but which classes a large number of textual divergences as 

‘non-aligned’. Carol F. Ellertson, ‘The Isaiah Passages in the Book 

of Mormon: A Non-Aligned Text’ (unpublished MA Thesis, 

Brigham Young University, 2001), especially pp. 55-70, 88-177. 
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For, behold, I have refined thee <but not with silver>, I 

have chosen thee in the furnace of affliction. 

For mine own sake, yea {even}, for mine own sake will I 

do this {it}, for I will not suffer {how should} [ET: how 

should I suffer] my name to be polluted, and I will not 

give my glory unto another. 

Despite their failure to hear revelation and to obey, the audience 

is assured that they are still chosen, although the addition of 

‘nevertheless’ emphasises that this is despite earlier rebellion. 

Neither the deletion of ‘but not with silver’ nor the substitution 

in verse 11 of ‘I will not suffer’ for ‘how should’ substantially 

alter meaning, although the latter (a modification from the 

original manuscript, which reads ‘how should I suffer’) is 

perhaps an example of the ‘clarifying’ tendency identified by 

Stendahl.35 

The ‘furnace of affliction’ has been tied to the narrative of 

Nephi’s family’s journey through the wilderness by S. Kent 

Brown, Spencer and Hardy, with Hardy noting that Nephi 

describes his family’s experiences as afflictions ‘half a dozen 

times’.36 In addition to this are the occasions that Nephi uses the 

                                                      

35  Skousen, Analysis of Textual Variants, pp. 432–34; Tvedtnes, ‘Isaiah 

in the Bible and the Book of Mormon’, p. 167; Stendahl, ‘Third 

Nephi’, p. 103. 
36  S. Kent Brown, ‘What Is Isaiah Doing in First Nephi? Or, How Did 

Lehi’s Family Fare So Far from Home?’, in From Jerusalem to 

Zarahemla: Literary and Historical Studies of the Book of Mormon, 

Religious Studies Center Specialized Monograph Series (Salt Lake 

City; Provo, Utah: Bookcraft; Religious Studies Center, Brigham 

Young University, 1998), XIII, pp. 9–27; Spencer, An Other Testament, 

pp. 77–81; Hardy, Understanding the Book of Mormon, p. 72. 
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same term to refer to his own treatment at the hands of his 

brothers (1 Nephi 16:21, 18:16) or his reaction to his vision of the 

destruction of his own descendants (1 Nephi 15:5). Yet reading 

this passage as being applied to Nephi, as Spencer takes it, does 

not quite fit when – far from being the subject of divine anger – 

he is praised several chapters later for having ‘kept the 

commandments from the time that we left Jerusalem’ (2 Nephi 

1:24). Hardy raises the possibility that, since this is before the 

final schism in the narrative, Nephi’s brothers may have been 

meant here. But the spectre of the two brothers being ‘cut off’ 

(contrary to verse 9 here) will not only be raised just a few 

chapters later in Lehi’s final address (2 Nephi 1:17, 20) but was 

invoked in the narrative as far back as 1 Nephi 2:21. 

Yet if the brothers themselves are to be ‘cut off’, their 

descendants are a different matter. Recognising that they are 

likely to follow the lead of their parents, Lehi leaves the 

following blessing upon them: 

Wherefore, if ye are cursed, behold, I leave my blessing 

upon you, that the cursing may be taken from you and be 

answered upon the heads of your parents. 

Wherefore, because of my blessing the Lord God will not 

suffer that ye shall perish; wherefore, he will be merciful 

unto you and unto your seed forever. 

(2 Nephi 4:6–7) 

This blessing has furthermore already been anticipated in the 

narrative of Nephi’s vision (1 Nephi 11-14), in which he sees the 

descendants of his brothers both preserved and eventually 

converted (1 Nephi 13:31, 38-39). 
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Like the people addressed in the quotation, the descendants of 

Laman and Lemuel are thus ultimately to be blessed despite 

prior iniquity. In this regard they are both a part and a 

microcosm of Nephi’s perspective on all of Israel in chapter 19 

in which – despite their prior rejection of the Messiah and 

subsequent suffering – God will ‘remember the covenants 

which he made to their fathers’ and remember ‘all the people 

who are of the house of Israel’ (1 Nephi 19:15-16). Israel in the 

Book of Mormon is not displaced or replaced, but will be 

redeemed for (as quoted elsewhere) God ‘will have mercy on 

Jacob, and will yet choose Israel’ (2 Nephi 24:1//Isaiah 14:1). 

1 Nephi 20:12-17//Isaiah 48:12-17 

Hearken unto me, O Jacob, and Israel my called, for I am 

he; [ET/1830 insert: and] I am the first, and I am also the 

last. 

Mine hand hath also laid the foundation of the earth, and 

my right hand hath spanned the heavens. <when> 

[ET/1830: and] I call [ET/1830: called] unto them and they 

stand up together. 

All ye, assemble yourselves, and hear; who {which} 

[ET/1830: which] among them hath declared these things 

unto them? The Lord hath loved him; yea, and he will 

fulfill his word which he hath declared by them; and he 

will do his pleasure on Babylon, and his arm shall come 

{be} upon the Chaldeans. 

Also, saith the Lord; I the Lord, yea {even}, I have spoken; 

yea, I have called him to declare, I have brought him, and 

he shall make his way prosperous. 

Come ye near unto me <hear ye this>; I have not spoken 

in secret; from the beginning, from the time that it was 
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declared have {there am} I spoken; and <now> the Lord 

God, and his Spirit, hath sent me. 

And thus saith the Lord, thy Redeemer, the Holy One of 

Israel; I have sent him {am}, the Lord thy God who 

{which} [ET/1830: which] teacheth thee to profit, who 

{which} [ET/1830: which] leadeth thee by the way <that> 

thou shouldst go, hath [1840: has] done it. 

Again addressing Israel, this next passage begins by appealing 

to God’s power before returning to the topic of revelation via a 

prophetic servant (or servants, as verse 14 speaks of what has 

‘declared by them’, my emphasis). Israel is called to hear what 

God will declare by the means of this servant, whose divine call 

is emphasised. 

Here substantial textual additions and substitutions, especially 

in verses 14-17, emphasise the theme of a prophetic servant and 

God’s speech. While this theme is not alien to the biblical text, as 

seen in Isaiah 48:3-8, many of the changes here consistently 

push interpretation in this direction and, as Hardy rightly 

recognises, deflect other interpretations such as that by biblical 

scholars that the servant here is to be identified as Cyrus.37 

Here, the servant’s principal role is to declare God’s words. The 

identity of that servant is unclear at this stage. 

                                                      

37  Hardy, Understanding the Book of Mormon, p. 73; McKenzie, Second 

Isaiah, p. 98; However, Joseph Blenkinsopp suggests that Isaiah 

49:1-6 describes a prophetic servant who assumes the task 

originally assigned to Cyrus. Isaiah 40-55: A New Translation with 

Introduction and Commentary, The Anchor Bible, vol. 19A, 1st ed 

(New York: Doubleday, 2002), pp. 78, 306. 
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1 Nephi 20:18-22/Isaiah 48:18-22 

O that thou hadst hearkened to my commandments 

[1840: commandment] —then had thy peace been as a 

river, and thy righteousness as the waves of the sea. 

Thy seed also had been as the sand; <and> the offspring 

of thy bowels like the gravel thereof; his name should not 

have been cut off nor destroyed from before me. 

Go ye forth of Babylon, flee ye from the Chaldeans, with 

a voice of singing declare ye, tell this, utter <it even> to the 

end of the earth; say ye: The Lord hath redeemed his 

servant Jacob. 

And they thirsted not; <when> he led them through the 

deserts; he caused the waters to flow out of the rock for 

them; he clave [1830: cleaved] the rock also and the 

waters gushed out. 

And notwithstanding he hath done all this, and greater 

also, there is no peace, saith the Lord, unto the wicked. 

In contrast with the previous passage, this section of the 

quotation differs little from the KJV text, with the deletion of 

several words (two italicised) and the addition of the clause in 

verse 22. Thus in both the biblical text and in this quotation this 

passage begins by lamenting the audience’s disobedience, and 

the consequent loss of blessings. 

In the context of the Book of Mormon, this statement could 

certainly apply to Laman and Lemuel and their disobedience in 

the narrative, particularly since the language here (as Hardy 

perceptively points out) is evocative of their father’s earlier 

hope that Laman might ‘be like this river, continually running 

into the fountain of all righteousness’ and that Lemuel might ‘be 
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like this valley, firm and steadfast, and immovable in keeping 

the commandments of the Lord’ (1 Nephi 2:9-10).38 Yet the Book 

of Mormon, and particularly 1 Nephi, place a strong emphasis 

on both keeping commandments and the consequences of 

disobedience generally; as Thomas observes, the very narrative 

of 1 Nephi is structured around the giving and completing of 

various commandments, while the oft-repeated statement that 

‘inasmuch as ye shall keep my commandments ye shall prosper 

in the land; but inasmuch as ye will not keep my 

commandments ye shall be cut off from my presence’ (2 Nephi 

1:20) is given or clearly alluded to some sixteen times.39 

The references to Babylon are more cryptic here, since although 

the Babylonian captivity has already been alluded to in the 

narrative (as a prophesied future event, 1 Nephi 1:13, 10:3), it is 

not an event that fundamentally concerns the people in the 

Book of Mormon. It does, however, reinforce the theme that 

God will deliver Israel: ‘the Lord hath redeemed his servant 

Jacob’. However, the reference to travels in the desert, with the 

apparent allusion to the Exodus, has been connected as before 

to the ‘exodus’ here in 1 Nephi.40 Hardy in particular suggests 

that the addition of ‘notwithstanding he hath done all this’ 

serves to place the events of verse 21 into the past, and so 

                                                      

38  Hardy, Understanding the Book of Mormon, p. 72. 
39  Thomas, Digging in Cumorah, pp. 42–44. Quotations, variations of 

and direct allusions to 2 Nephi 1:20 can be found in 1 Nephi 2:20-

22, 4:14, 17:13, 2 Nephi 1:9, 4:4, Jarom 1:9, Omni 1:6, Mosiah 1:7, 

2:31, Alma 9:13, 36:1, 36:30, 38:1, 48:25 and 50:20. 
40  Spencer, An Other Testament, p. 80; Brown, ‘What is Isaiah doing in 

First Nephi?’, XIII. 
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strengthens an allusion to the narrative of 1 Nephi.41 An allusion 

is likely, considering how closely this narrative is linked to the 

Exodus in the Book of Mormon, yet this is unlikely to be the 

sole purpose of the clause when the deleted ‘when’ also 

arguably places verse 21 in the past, and since in any case the 

Exodus is a past event too. What the additional clause does do 

is to strengthen the contrast between the salvation of Israel as a 

whole, which is assured, and that of individuals (such as Laman 

and Lemuel, as Hardy suggests, but by no means confined to 

them), who cannot avoid the price of wickedness. 

1 Nephi 21:1//Isaiah 49:1 

|And again:| 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; yea, all ye that 

are broken off, that are scattered abroad, who are of my 

people, O house of Israel. Listen, O isles, unto me, and 

hearken ye people from far; the Lord hath called me from 

the womb; from the bowels of my mother hath he made 

mention of my name. 

This next chapter begins with the apparent insertion of a 

bridging remark, which is not part of the quotation proper: ‘and 

again’. Thus despite these two chapters being a single chapter in 

the original printing of the Book of Mormon, there is still a clear 

transition point between the quotation of Isaiah 48 and 49. This 

is actually fairly unusual for the Book of Mormon’s multi-

chapter quotations since – aside from the current chapter 

divisions that were imposed later on the Book of Mormon – the 

                                                      

41  Hardy, Understanding the Book of Mormon, p. 72. 
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other such quotations do not acknowledge such chapter breaks 

and in one case (namely 2 Nephi 6:16-8:25//Isaiah 49:24-52:2) 

does not even begin or end at such breaks. 

In this particular case, however, this bridging statement of ‘and 

again’ also emphasises that the subject of the two chapters is 

identical. This is important since the idea that there is some 

significant distinction between these two chapters has found 

wide purchase in a variety of settings. Several modern biblical 

scholars have regarded the beginning of Isaiah 49 as marking 

distinct sections of Second Isaiah.42 The Book of Mormon itself 

does not recognise any distinction between a First and Second 

Isaiah (attributing all such quotations, including this one, 

simply to Isaiah), but early Christian commentators have 

likewise distinguished between the invective in Isaiah 48 that 

they saw aimed at Israel and the address to the isles in Isaiah 49 

they saw aimed at the Gentiles and particularly the Gentile 

church.43 Later commentators, such as Matthew Henry and 

                                                      

42  Spencer, An Other Testament, p. 77; John Goldingay and David F. 

Payne, A Critical and Exegetical Commentary on Isaiah 40-55: Volume 

II, The International Critical Commentary on the Holy Scriptures of 

the Old and New Testaments (London; New York: T&T Clark, 

2006), p. 152. 
43  See particularly the statements by Eusebius of Casesarea, 

Theodoret of Cyr and Cyril of Alexandria. M. W. Elliott and 

Thomas C. Oden, eds., Isaiah 40-66, Ancient Christian Commentary 

on Scripture, 11 (Downers Grove, Ill: InterVarsity Press, 2007), pp. 

99, 109–10, 119. Regarding authorship of Isaiah, the existence of 

Second Isaiah could be seen as presenting historical issues for the 

Book of Mormon, as described by Hardy. Understanding the Book of 

Mormon, p. 69. The topic of Second Isaiah will also be discussed in 

chapter five. 
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Adam Clarke, likewise interpret Isaiah 49:1 as addressing the 

Gentiles.44 

In connection with these interpretations, it is of interest that one 

result of the substantial additions to this verse is to emphasise 

the house of Israel as the addressee in Isaiah 49. ‘Isles’ here is 

thus taken not to refer to Gentiles or anyone else but rather to 

scattered Israel who has been ‘broken off’ (an implicit use of the 

olive tree imagery discussed further in chapter four), the 

association between ‘the isles of the sea’ and the ‘house of Israel’ 

having also been made earlier in 1 Nephi 19:10. The attribution 

of this scattering to ‘the wickedness of the pastors of my people’ 

also echoes Jeremiah 23:2, which likewise condemns ‘the 

pastors who feed my people’ who have scattered them. The 

shared terms (these are the only verses in the KJV Bible and the 

Book of Mormon to share the words ‘pastors’, ‘scattered’ and 

‘my people’) suggest a deliberate connection. If this is so, this 

may be an example of ‘metalepsis’ as described by Richard 

Hays in Paul’s use of scripture, in which an allusion or 

quotation may be intended to evoke the unstated parts of the 

original passage.45 Thus the allusion here may also be intended 

to invoke the promise contained in the following verse in 

Jeremiah of a future gathering of Israel ‘out of all countries 

                                                      

44  Matthew Henry, An Exposition of the Old and New Testaments, 6 vols 

(Philadelphia: Ed. Barrington & Geo. D. Haswell, 1828), IV, p. 221; 

Adam Clarke, The Holy Bible: Containing the Old and New Testaments, 
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Texts: With a Commentary and Critical Notes, Designed as a Help to a 
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J. Harrod, 1836), p. 642. 
45  Hays, Echoes of Scripture, p. 20. 
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whither I have driven them’ (23:3). If this is indeed the case, this 

subtext is also about to become text, particularly as Israel is 

again called to hear the words of a divinely selected individual. 

The other significant consequence of the additions here is in the 

very emphasis on ‘the wickedness of the pastors of my people’. 

The blame for the scattering of Israel is thus not placed equally 

on Israel as a whole, but especially on its leaders. The term 

‘pastor’ may also be intended to evoke religious leadership: 

aside from the eight uses of the term in Jeremiah (one of which, 

Jeremiah 2:8, uses the word alongside ‘priest’ and ‘prophet’) the 

KJV only uses ‘pastor’ once more in Ephesians 4:11 in the 

context of religious offices, while the only other use of ‘pastor’ 

in LDS scripture is in the sixth Article of Faith (in the Pearl of 

Great Price) which likewise draws on Ephesians 4:11. 

Furthermore, the Book of Mormon elsewhere attributes Israel’s 

rejection of Christ (seen, as in 1 Nephi 19, as leading to the 

scattering of Israel) to ‘priestcrafts and iniquities’ (2 Nephi 10:5). 

As discussed in chapter one, Krister Stendahl had argued that 

one consequence of the removal of references to Pharisees and 

scribes in the quotation of the Sermon on the Mount (3 Nephi 

12-14//Matthew 5-7) was to remove a critique of ‘religious 

people’.46 If ‘pastor’ is intended to have religious connotations 

here, however, this suggests Nathan Hatch is right in seeing the 

criticism of elites, and particularly religious elites, as a 

significant theme in the Book of Mormon.47 

                                                      

46  Stendahl, ‘Third Nephi’, p. 110. 
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1 Nephi 21:2-7//Isaiah 49:2-7 

And he hath made my mouth like a sharp sword; in the 

shadow of his hand hath he hid me, and made me a 

polished shaft; in his quiver hath he hid me; 

And said unto me: Thou art my servant, O Israel, in 

whom I will be glorified. 

Then I said, I have labored in vain, I have spent my 

strength for naught and in vain; <yet> surely my 

judgment is with the Lord, and my work with my God. 

And now, saith the Lord—that formed me from the 

womb that I should {to} be his servant, to bring Jacob 

again to him—though Israel be not gathered, yet shall I 

be glorious in the eyes of the Lord, and my God shall be 

my strength. 

And he said: It is a light thing that thou shouldst be my 

servant to raise up the tribes of Jacob, and to restore the 

preserved of Israel. I will also give thee for a light to the 

Gentiles, that thou mayest be my salvation unto the ends 

{end} of the earth. 

Thus saith the Lord, the Redeemer of Israel, <and> his 

Holy One, to him whom man despiseth, to him whom the 

nations {nation} [ET: nation] abhorreth, to <a> [ET: a] 

servant of rulers: Kings shall see and arise, princes also 

shall worship, because of the Lord that is faithful <and the 

Holy One of Israel, and he shall choose thee>. 

The servant is now introduced, in a passage which varies little 

from that in the KJV. Yet while this passage has few textual 

differences (and even fewer of any significance), certain 

portions may be emphasised by both textual variations earlier 

in the quotation and the content of the preceding chapters. Thus 



Chapter Three: The Words of Isaiah 

117 

the reference to the servant’s speech in ‘he hath made my mouth 

like a sharp sword’ gains additional weight in light of the 

changes that emphasise prophetic servants in 1 Nephi 20:12-

17//Isaiah 48:12-17. In similar fashion, the servant’s task ‘to raise 

up the tribes of Jacob, and to restore the preserved of Israel’ 

recalls the prophecy of the gathering of Israel in 1 Nephi 10:14 

and 19:15-16. These two themes are thus both reinforced and 

entwined. A significant task of the prophetic servant is the long-

promised gathering of Israel. The servant is to be ‘a light to the 

Gentiles’ as well, but the emphasis of these themes by such 

earlier passages means that this mission to the Gentiles does not 

supersede or replace the promises to Israel itself. 

Of the textual differences here (of which there are only six in 

total), several appear to do little more than delete or replace 

words italicised in the KJV, as in verses 2 and 4. Others may 

appear more meaningful, such as the use of ‘nations’ rather than 

‘nation’ in verse 7, but this may be the result of a scribal 

mistake, with Skousen noting that ‘nation’ is the reading on the 

original manuscript; he likewise suggests the deletion of ‘a’ in 

the same verse to be a similar error.48 Of possible significance, 

however, is the deletion of ‘and’ and the clause ‘and the Holy 

One of Israel, and he shall choose thee’ also in verse 7. While the 

first deletion may appear to be nothing more than the deletion 

of another italicised word, combined with the deletion of the 

second clause it appears to reduce possible interpretations that 

distinguish between ‘the Lord, the Redeemer’ and ‘the Holy 

One of Israel’. The potential significance of this will be 
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discussed further below when I examine the commentary in 1 

Nephi 22. 

1 Nephi 21:8-13//Isaiah 49:8-13 

Thus saith the Lord: In an acceptable time have I heard 

thee, O isles of the sea, and in a day of salvation have I 

helped thee; and I will preserve thee, and give thee my 

servant for a covenant of the people, to establish the 

earth, to cause to inherit the desolate heritages; 

That thou mayest say to the prisoners: Go forth; to them 

that sit {are} in darkness: Show {shew} [ET/1830/1840: 

shew] yourselves. They shall feed in the ways, and their 

pastures shall be in all high places. 

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. 

And I will make all my mountains a way [1830: away], 

and my highways shall be exalted. 

And then, O house of Israel, behold, these shall come 

from far; and lo, these from the north and from the west; 

and these from the land of Sinim. 

Sing, O heavens; and be joyful, O earth; for the feet of 

those who are in the east shall be established; and break 

forth into singing, O mountains; for they shall be smitten 

no more; for the Lord hath comforted his people, and will 

have mercy upon his afflicted. 

The next passage opens with several small but important 

changes. The addition of ‘O Isles of the sea’ clarifies that it is 

scattered Israel who will be helped and preserved, while the 
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addition of ‘my servant’ makes clear that it is the servant, and 

not scattered Israel itself, who will embody the covenant. As 

earlier, the identity of this servant is still left unclear (and, as 

Hardy points out, LDS interpretation has been varied), but this 

addition may also resolve a possible source of confusion from 

verse 3, in which the servant is addressed as Israel.49 With this 

addition, a clear distinction between scattered Israel and the 

prophetic servant is maintained. 

Israel (as is again emphasised by an addition in verse 12) is then 

promised deliverance, including preservation (v. 8), deliverance 

from captivity (v. 9) and being gathered and restored to their 

lands from across the earth, ‘from far; and lo, these from the 

north and from the west; and these from the land of Sinim’ (v. 

12). The most significant changes in this passage – apart from 

those additions making clear that it is Israel that is the recipient 

of these assurances – occur in verse 13 in which these promises 

of gathering and deliverance are added to by prophecies that 

‘the feet of those who are in the east shall be established’ and 

‘they shall be smitten no more’. 

1 Nephi 21:14-17//Isaiah 49:14-17 

But, behold, Zion hath said: The Lord hath forsaken me, 

and my Lord hath forgotten me—but he will show 

[ET/1830/1840: shew] that he hath not. 

For can a woman forget her sucking child, that she 

should not have compassion on the son of her womb? 

Yea, they may forget, yet will I not forget thee, O house 

of Israel. 
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Behold, I have graven thee upon the palms of my hands; 

thy walls are continually before me. 

Thy children shall make haste against thy destroyers; and 

they that made thee waste shall go forth of thee. 

The references to Zion in Isaiah 49 have been taken to refer 

specifically to Jerusalem by a number of biblical scholars, as 

described by John McKenzie, Joseph Blenkinsopp, John 

Goldingay and David Payne.50 In the Book of Mormon, 

however, the term ‘Zion’ appears to carry a wider meaning: 1 

Nephi 13:37 talks of those ‘who shall seek to bring forth my 

Zion’, while 2 Nephi 6:12-13 compares those who ‘repent and 

fight not against Zion, and do not unite themselves to that great 

and abominable church’ and those who do ‘fight against Zion 

and the covenant people of the Lord’. This is consistent with the 

way ‘Zion’ is used in a symbolic sense in several New Testament 

passages such as Hebrews 12:22 (although unlike the KJV New 

Testament, the Book of Mormon always uses the spelling Zion). 

It likewise parallels the symbolic senses attached to the word by 

early commentators such as Jerome.51 

These expansive definitions for ‘Zion’ in the Book of Mormon 

also prefigure the range of meanings the term carries in later 

LDS scripture, including as a place (the city of Enoch in D&C 

                                                      

50  McKenzie, Second Isaiah, p. 113; Blenkinsopp, Isaiah 40-55, pp. 310–

11; Goldingay and Payne, Isaiah 40-55 II, p. 180. 
51  Robert Louis Wilken, Angela Russell Christman and Michael J. 

Hollerich, eds., Isaiah: Interpreted by Early Christian and Medieval 

Commentators, The Church’s Bible (Grand Rapids, Michigan: 

William B. Eerdmans Pub, 2007), pp. 376–77; Elliott and Oden, 

Isaiah 40-66, pp. 119–20. 
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38:4, or the future New Jerusalem to be built in the Americas in 

D&C 45:64-67), as a social condition (such as the utopian society 

depicted in Moses 7:20 in the Pearl of Great Price) and as a 

synonym for the righteous (‘the pure in heart’ in D&C 97:21). 

Some of these concepts, such as a utopian society (as in 4 Nephi 

1:2-17) or the New Jerusalem (3 Nephi 20:22, Ether 13:3-10), are 

found in the Book of Mormon even though not under the label 

‘Zion’, which may be one reason Terryl Givens names ‘varieties 

of Zion’ as a major theme of the book despite the term’s relative 

lack of prominence.52 Here, however, ‘Zion’ seems to serve as a 

synonym for Israel generally, not least because (as the addition 

in verse 15 shows) the address is still directed at Israel as a 

whole. Thus the passage here emphasises that despite worries 

that it has, Israel has not been forgotten or been forsaken by 

God, a point made overwhelmingly explicit by the blunt 

addition in verse 14 of ‘but he will show that he hath not’.  

Yet a tension can be seen in this use by the Book of Mormon of 

the terms ‘Zion’ and ‘Israel’. Israel, for the most part, is 

interpreted in very literal terms, as referring to actual 

descendants of Jacob. Many of the additions seen in these 

chapters emphasise Israel as the subject of its prophecies, and 

the very applicability of the quotation to its audience in the 

                                                      

52  Givens, Very Short Introduction, pp. 31–34 Givens identifies the 

frequent flights through the wilderness and the promise of refuge 

as part of this pattern, but his choice of the term ‘Zion’ is 

undoubtedly influenced by later LDS scripture. In the Book of 

Mormon, ‘Israel’ is used 212 times and ‘Zion’ 45 (25 of which are 

from explicit quotations of Isaiah); in the shorter Doctrine and 

Covenants this is precisely reversed, with 45 uses of ‘Israel’ and 212 

of ‘Zion’. 
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narrative is defended on the basis that ‘ye … are a remnant of 

the house of Israel’ (1 Nephi 19:24), that is, actual descendants of 

Jacob. Even those previously mentioned passages that speak of 

the inclusion of the Gentiles emphasise that this inclusion is in a 

previously defined group, that they ‘may be numbered with my 

people who are of the house of Israel’ (3 Nephi 30:2). There is no 

recourse here to an outright spiritual Israel here that displaces 

physical Israel.53 Yet in contrast to this literal approach with 

Israel, we can see Zion taking a range of symbolic and non-

literal meanings, many of which do not refer to Jerusalem or a 

location within. Thus while the Book of Mormon’s 

understanding of the term ‘Israel’ may be seen as literalistic, its 

interpretation of the term ‘Zion’ appears to move in the opposite 

direction. 

LDS biblical interpretation, including that within the Book of 

Mormon, has often been categorised as literalistic, so much so 

that Philip Barlow regards the statement as a ‘truism’.54 Barlow, 

pointing to a range of examples in the Book of Mormon such as 

the embrace of supernatural events on one hand and the 

symbolic treatment afforded the ‘chains of hell’ in Alma 12:11 

on the other, notes that such literalism is in practice quite 

selective. Yet while Barlow makes much of this selectivity, he 

does not suggest any governing principle behind this akin to 

that he identifies amongst Protestant fundamentalists (in which 

he suggests inerrancy takes precedence over literalism). Samuel 

Brown, who addresses the issue briefly, does make such a 

suggestion when he terms LDS biblical interpretation as 

                                                      

53  This rejection of supercessionism will be discussed further in 

chapter four. 
54  Barlow, Mormons and the Bible, pp. 32–33. 
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‘marvellously literal’, 'emphasiz[ing] the supernatural ends to 

which a specific sort of literalism worked in Mormon hands'.55 

Yet this suggestion does not explain the tension here, in which 

neither term appears to lend itself more readily than the other to 

supernatural ends.  

A literal conception of Israel may fit the Book of Mormon’s 

emphasis on its title page, but a literal interpretation of Zion as 

Jerusalem would not militate against that, and in any case such 

an emphasis on the title page may well be as much the product 

as the cause of such interpretations. One possible factor is the 

ambiguity about Jerusalem discussed earlier in this chapter (as 

implied by the textual differences in 1 Nephi 20:2). However, 

this should not be overstated: the Book of Mormon, while 

predicting a ‘New Jerusalem’ to be built in the Americas is also 

careful to predict the rebuilding of the original Jerusalem as a 

‘holy city’ (Ether 13:4-5), the ‘new’ being regarded as additional 

to, and not a supersession of, the old. The Book of Mormon by 

turns seems to embrace both literalistic and symbolic 

interpretations. 

The final significant change in this passage is contained in verse 

17. Here the Book of Mormon follows the KJV and the 

Masoretic text in reading ‘children’ rather than ‘builders’, as 

found in 1QIsa and reflected in modern translations such as the 

NRSV.56 However, in the same way that the latter reading often 

                                                      

55  Samuel Morris Brown, In Heaven as It Is on Earth: Joseph Smith and 
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does (e.g. ‘Your builders outdo your destroyers’, Isaiah 49:17 

NRSV), the Book of Mormon also makes ‘thy destroyers’ part of 

the first clause of the verse rather than the second, a change 

necessitated by the addition of the word  ‘against’. Compared to 

the KJV, the fact that now ‘thy children make haste against thy 

destroyers’ suggests the coming deliverance is not just a return 

from captivity, but victory over their oppressors. 

1 Nephi 21:18-21//Isaiah 49:18-21 

Lift up thine eyes round about and behold; all these 

gather themselves together, and they shall come to thee. 

And as I live, saith the Lord, thou shalt surely clothe thee 

with them all, as with an ornament, and bind them on 

<thee> even as a bride <doeth>. 

For thy waste and thy desolate places, and the land of thy 

destruction, shall even now be too narrow by reason of 

the inhabitants; and they that swallowed thee up shall be 

far away. 

The children whom thou shalt have, after thou hast lost 

the first {other} [ET/1830: other], shall * [ET: say] again in 

thine ears *say* [ET omits: say]: The place is too strait 

[1830/1840: straight] for me; give place to me that I may 

dwell. 

Then shalt thou say in thine heart: Who hath begotten me 

these, seeing I have lost my children, and am desolate, a 

captive, and removing to and fro? And who hath brought 

up these? Behold, I was left alone; these, where have {had} 

they been? 

                                                                                                                   

Revised Standard Version, Anglicized Edition (London: Collins, 

2007). 
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The next four verses have very few changes that substantially 

affect the meaning of the passage, although verse 18 in 

particular contains a variety of small changes. Yet none of these 

changes – the addition of several words and the elimination of 

two of the five italicised words – appear to alter the reading to 

any real degree. 

A comparison with the two preceding sections is enlightening. 1 

Nephi 21:8-17//Isaiah 49:8-17 shows substantial changes, 

achieved principally by the insertion of whole phrases. Of these 

major differences, not one is associated with or is in immediate 

proximity to the italicised words, the only change that is so 

linked being the relatively minor substitution of ‘sit’ for ‘are’ in 

verse 9. In contrast, of the eight less substantial changes in this 

passage, six are closely connected to italicised words, involving 

their deletion, substitution or the insertion of a word in 

immediate proximity to them. This again implies that David 

Wright’s argument that many of the textual differences are to be 

explained as a response to the italicised words is insufficient; 

the most substantial changes are not explainable on that basis, 

although many of the more minor alterations may have some 

sort of connection. 

Some of these minor changes appear however to be the result of 

editing. Thus Skousen suggests the transposition of ‘say’ in 

verse 20 is due to a scribal error, since it was originally omitted 

and then subsequently added as a correction to the original 

manuscript.57 Similarly, he suggests the substitution of ‘first’ for 

‘other’ in verse 20 is an apparent attempt by Joseph Smith 
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himself to clarify meaning in his editing for the 1837 edition.58 

Some minor changes appear to have been done immediately 

after dictation, such as the substitution of ‘have’ for ‘had’ in 

verse 21, while in other cases some differences have 

disappeared as later editions have removed errors that crept 

into the printed editions, such as the correction of ‘straight’ as 

found in the printed editions prior to 1920 to ‘strait’ as found on 

the manuscripts (and in the KJV).59 

With their identification of this passage being about the 

rebuilding of Jerusalem, modern scholars such as Blenkinsopp 

and McKenzie have interpreted the children referred to here as 

the future inhabitants of a restored Jerusalem.60 But in the 

context of the Book of Mormon, in which the passage is being 

applied to the house of Israel rather than a place, ‘children’ 

clearly carries the meaning of descendants. In the earlier half of 

the quotation the promise of descendants – ‘seed … as the sand’ 

– was depicted as one of the blessings lost due to wickedness (1 

Nephi 20:18//Isaiah 48:19). Thus here the future redemption also 

includes the restoration of this blessing. Moreover, the narrative 

of the Book of Mormon provides a specific example of concern 

to this audience: the destruction of Nephi’s descendants and the 

dwindling ‘in unbelief’ and the scattering of his brothers’ 

descendants has already been prophetically announced (1 

Nephi 12:19-23, 13:14, 15:5). In the remainder of the narrative 

many of these predictions take place; as Grant Hardy notes, the 
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Book of Mormon ‘is basically a tragedy’.61 Yet despite this, what 

happens in the narrative is not the end of the story: the 

descendants of Laman and Lemuel – and the descendants of 

Nephi mixed in with them (1 Nephi 13:30, Mormon 9:24) – are 

to be ‘restored’, ‘in the flesh’ and to ‘the true knowledge of their 

redeemer’, for ‘God will be merciful unto many; and our 

children shall be restored’ (2 Nephi 10:2-7).  

1 Nephi 21:22-23//Isaiah 49:22-23 

Thus saith the Lord God: Behold, I will lift up mine hand 

to the Gentiles, and set up my standard to the people; and 

they shall bring thy sons in their arms, and thy daughters 

shall be carried upon their shoulders. 

And kings shall be thy nursing fathers, and their queens 

thy nursing mothers; they shall bow down to thee with 

their face towards {toward} the earth, and lick up the dust 

of thy feet; and thou shalt know that I am the Lord; for 

they shall not be ashamed that wait for me. 

The Gentiles are now introduced, with an apparent role in the 

future redemption of Israel, a role elaborated on in 1 Nephi 22 

(and which will be discussed further below). The passage 

contains only one minor alteration, replacing ‘toward’ with 

‘towards’ in line with a preference found throughout the Book 

of Mormon.62 Yet, despite only a minor textual difference, it is 

this passage that is referred to most frequently in the following 

commentary in 1 Nephi 22 (1 Nephi 22:6, 8). This suggests that 
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such textual differences are not primarily due to the needs of 

the following interpretation. 

1 Nephi 21:24-26//Isaiah 49:24-26 

For shall the prey be taken from the mighty, or the lawful 

captives {captive} [ET: captive] delivered? 

But thus saith the Lord, even the captives [ET: captive] of 

the mighty shall be taken away, and the prey of the 

terrible shall be delivered; for I will contend with him 

that contendeth with thee, and I will save thy children. 

And I will feed them that oppress thee with their own 

flesh; <and> they shall be drunken with their own blood 

as with sweet wine; and all flesh shall know that I, the 

Lord, am thy Savior and thy Redeemer, the Mighty One 

of Jacob. 

Despite the strength of their oppressors, Israel will be delivered; 

their deliverance and that of their ‘children’ is in fact closely 

connected with the judgement to come upon their oppressors. 

As in the previous few passages, there are few textual 

differences, such as an additional connecting ‘for’ (seen also in 1 

Nephi 20:10, 12 and 21:15) and a missing ‘and’ (also seen in 1 

Nephi 20:19, 21:7). These are comparatively minor changes, 

unassociated with any italicised words and, as Skousen 

observes, appear to follow general stylistic trends in the Book of 

Mormon.63 The remaining change – the pluralisation of ‘captive’ 

to ‘captives’ in verse 24 – was performed by the typesetter, with 

Skousen noting that both Book of Mormon manuscripts have 

the singular ‘captive’ in both verses 24 and 25, compared to the 
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KJV which has ‘captive’ in Isaiah 49:24 and ‘captives’ in verse 

25.64 Skousen suggests the second ‘captive’ in the manuscripts 

may be a scribal error, but also points out that the Hebrew term 

used in both verses (ִבי  .can be translated either way (שְׁ

The final verse deserves more attention. A key part of Nephi’s 

expressed purpose in quoting Isaiah was to ‘persuade them to 

believe in the Lord their Redeemer’ (1 Nephi 19:23). In similar 

fashion Nephi asserts just a few verses earlier that his writing in 

1 Nephi 19 is intended to ‘persuade them [his people] that they 

would remember the Lord their Redeemer’ (1 Nephi 19:18). It 

does not seem coincidental that the final lines of his quotation 

are that ‘all flesh shall know that I, the Lord, am thy Savior and 

thy Redeemer, the Mighty One of Jacob’ (1 Nephi 21:26//Isaiah 

49:26). Thus Nephi’s intentions, expressed at the very beginning, 

appear to allude to the very last lines of his (multi-chapter) 

quotation. This is important as it shows that the selection of 

these particular chapters is not accidental, and is far more 

deliberate than the ‘plundering’ hypothesis would suggest to be 

the case. 

Yet the verbs used in each of these three statements also appear 

to indicate a progression. Nephi talks of persuading his people 

to ‘remember the Lord their Redeemer’ (my emphasis) in 

connection with those things shown ‘to the prophets of old’ (1 

Nephi 19:20-21), among ‘people of old’ (v. 22). He then quotes 

Isaiah to his brothers in the hope that they would ‘believe in the 

Lord their Redeemer’ (my emphasis). At the conclusion of 1 

Nephi 21//Isaiah 49, however, ‘all flesh shall know’ the Lord is 
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their redeemer. Nephi hopes that hearing the promises of Isaiah 

48-49 will persuade his brothers (and any other audience) to 

believe; following the fulfilment of these promises, however, 

everyone – for good and for bad – will know. 

Overall Assessment of Quotation and Textual Differences 

From an examination of the quotation itself, several overall 

conclusions can be reached. Firstly, contrary to ideas that such 

quotations constitute filler, it is likely that the selection of 

quoted material is quite deliberate. In addition to the connection 

between Nephi’s introduction and the final lines of the 

quotation, significant parts of the narrative – including the 

rebellion of Nephi’s brothers and their rejection of prophecy, the 

trials of Nephi’s family in the wilderness, and the future of their 

descendants – find resonance in the quoted text. Several major 

themes of the quotation, such as the future redemption of Israel 

and the role of prophecy, are likewise major themes in the 

preceding chapter and in the Book of Mormon as a whole. 

When it comes to the text itself it is evident, as discussed in 

chapter two, that the Book of Mormon quotation has a close 

relationship with the King James Version (as will be discussed 

further below), though with a number of differences. It is also 

possible to distinguish between these differences, between the 

many small but mostly inconsequential differences that pepper 

the text, and those that are more significant both in their 

changes to the text and their effect on meaning. The former may 

occasionally be correlated with the italicised words in the KJV, 

as seen in the many small changes in 1 Nephi 20:3-8//Isaiah 

48:3-8 or 1 Nephi 21:18-21//Isaiah 49:18-21. Yet other such minor 

changes are unrelated to italicised words, and appear to reflect 
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stylistic trends in the Book of Mormon, scribal errors or 

corrections, or attempts to clarify the text (as in Joseph Smith’s 

substitution of ‘first’ for ‘other’ in 1 Nephi 21:20//Isaiah 49:20). 

However, the more substantial textual variations – particularly 

when whole phrases are inserted – do not correlate with the 

italicised words, and so cannot be regarded as a reaction to 

them. Nor do these more substantial changes appear to have 

textual support from other versions of the biblical text, as seen 

by the limited success of John Tvedtnes’ efforts to look for 

similar variations in sources such as 1QIsa. In any case, there is 

reason to doubt – contra Gerold Davis’s suggestion – that the 

purpose of these quotations was to supply corrected versions of 

the text; textual recovery does not appear to be the primary 

concern of these textual changes. What is instead notable is how 

thematically consistent these changes are. Two major themes are 

continually emphasised: the scattering and redemption of Israel 

and revelation via prophetic servants. 

As we have seen, neither of these themes is alien to the Isaiah 

text, but both are expanded upon in the quotation, the primary 

exception of a change not expanding on one of these two 

themes being the later 1838 gloss in 1 Nephi 20:1//Isaiah 48:1. 

Moreover, it is important to note that these are the very themes 

that are announced upon on the Book of Mormon’s title page, 

which declares that the book was written ‘by the spirit of 

prophecy and revelation’ and intended ‘to show unto the 

remnant of the House of Israel … that they may know the 

covenants of the Lord, that they are not cast off forever’. 

We should not assume that all such significant textual variations 

are driven by such themes. Turning to the other extended 
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quotations of Isaiah in the Book of Mormon, we can see that 

some of these significant textual differences stress other topics, 

such as an impending judgement upon the wicked (see, for 

example, 2 Nephi 12:10-14//Isaiah 2:10-14 and 2 Nephi 

23:22//Isaiah 13:22 in appendix one), that are not so clearly 

declared on the title page. Once again, however, such concepts 

are not alien to the Isaiah text but expand upon ideas that, as 

Nathan Hatch observes, are prominent in both Isaiah and the 

Book of Mormon.65 Furthermore, other substantial textual 

differences do emphasise such title page themes as the 

gathering of Israel (e.g. 2 Nephi 7:2-4//Isaiah 50:2-4, 2 Nephi 

24:2//Isaiah 14:2). It seems therefore hardly coincidental that the 

Book of Mormon would choose to quote a passage that speaks 

so much to its announced concerns, and that the textual 

variations within it expand upon and emphasise those very 

topics. 

This also implies that such textual differences are not primarily 

due to the recovery of an earlier text via the plates of brass or 

other ancient versions, but are rather the result of interpretive 

elements incorporated into the text, in a fashion similar to the 

quotations in Paul’s epistles.66 This suggestion is strengthened 

not only by post-publication examples such as the 1838 gloss, 

but also by the fact that the Book of Mormon itself sometimes 

quotes the same passage of scripture differently in different 

places. For example, the last few verses of this quotation (1 

Nephi 21:24-26//Isaiah 49:24-26) are also quoted in 2 Nephi 6:16-

18. Their quotations of Isaiah 49:25 display striking differences: 
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But thus saith the Lord, even the captives [ET: captive] of 

the mighty shall be taken away, and the prey of the 

terrible shall be delivered; for I will contend with him 

that contendeth with thee, and I will save thy children. 

(1 Nephi 21:25//Isaiah 49:25) 

 

But thus saith the Lord: Even the captives of the mighty 

shall be taken away, and the prey of the terrible shall be 

delivered; for the Mighty God shall deliver his covenant 

people. For thus saith the Lord: I will contend with them 

{him} that contendeth with thee— <and I will save thy 

children> 

(2 Nephi 6:17//Isaiah 49:25) 

Here 2 Nephi 6:17 contains both a substantial addition 

compared to 1 Nephi 21:25 and Isaiah 49:25, and a substantial 

omission (‘and I will save thy children’), the combination of 

which is highly unlikely to be the result of error or memory. 

Notably, both quotations are described as being read (1 Nephi 

19:22, 2 Nephi 9:1). Likewise the Book of Mormon demonstrates 

elsewhere that it is perfectly capable of quoting the same 

passage repeatedly with little or no variation (e.g. 1 Nephi 15:18, 

1 Nephi 22:9, 3 Nephi 20:25, 3 Nephi 20:27//Acts 3:25) or with 

the same systematic changes (e.g. 2 Nephi 12:10, 19, 21//Isaiah 

2:10, 19, 21). Skousen likewise suggests based on the additional 

clauses that the differences seen between 1 Nephi 19:25 and 2 

Nephi 6:17 are deliberate.67 That ‘and I will save thy children’ is 

omitted in 2 Nephi 6:17 but not in 1 Nephi 21:25 when, as seen, 

the narrative context of 1 Nephi 20-21 (namely its audience of 
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Nephi’s brothers) makes the theme of the restoration of 

descendants particularly applicable, further suggests the 

differences are not accidental. 

It is unlikely that both quotations are claiming to be the reading 

of a more authentic ancient text, and neither version is 

presented as more correct than the other. That both of these 

quotations are openly attributed and both in the Book of 

Mormon likewise suggests that it is hardly concealing the fact 

that it is deliberately quoting the same passage differently. 

Again, one is reminded of Christopher Stanley’s observations of 

Paul, that ‘he takes no pains to conceal from his audience the 

fact that he has incorporated interpretive elements into the 

wording of his quotations' and that he may have assumed – as 

perhaps the Book of Mormon does – that readers would be 

‘unperturbed’ by such changes.68 In addition, the differences 

seen here between these two quotations of Isaiah 49:25 are 

characteristic of the differences we see between Book of 

Mormon quotations and their biblical sources, including 

additional text that serves to expand upon a theme found 

already in the text (in this case once again, God’s forthcoming 

deliverance of his covenant people). It is therefore likely that a 

number of the most significant textual differences are similarly 

the result of deliberate alterations. 

Quotation conventions have varied historically, and may 

account for many of the less significant changes. However, 

considering the Book of Mormon’s harsh denunciations of those 
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it feels tamper with scripture by removing plain and precious 

parts (1 Nephi 13:26-28), it is unclear at this point how the book 

justifies more significant changes like the addition of wholly 

new clauses. The Book of Mormon is clear at several points in 

rejecting absolute inerrancy in its admission that it may contain 

‘the mistakes of men’ (title page, cf. Mormon 8:12-17, 9:31-33, 

Ether 12:24-26). Yet the book also insists upon its truth and 

divine authority (often in the same passages), and the potential 

examples of error it gives are of limited scope (in the ‘reckoning’ 

of time, for example, in 3 Nephi 8:2, or in ‘the placing of our 

words’, Ether 12:25). Deliberate choices such as in the varying 

quotations of Isaiah 49:25 do not appear to be covered. This 

point will be discussed further in chapter five. 

What is clear and important to recognise, given the offering of 

alternate versions, is that the primary purpose of these extended 

quotations is not to offer corrected versions of the text. Rather 

the textual differences appear to add a deliberate emphasis on 

those very themes within the quoted text that most closely 

correlate with the Book of Mormon’s own announced rhetorical 

aims. Yet, as much as the quotation resonates with the book’s 

overall themes and its narrative, the reason these chapters are 

reproduced in full is still not fully resolved. To address that 

question – and to investigate how the Book of Mormon 

understands the quoted material – it will be necessary to turn 

now to the following commentary. 

‘What meaneth these things which ye have read?’ 

While I have been referring to 1 Nephi 22 as an accompanying 

commentary, this designation may be misleading. Rather than 

being any kind of systematic commentary on the quoted 
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chapters, 1 Nephi 22 begins by rejoining the narrative of Nephi 

and his brothers as his brothers ask for an interpretation of his 

reading (v. 1). The remainder of the chapter is Nephi’s response, 

which consists instead of a sweeping interpretation that 

combines interweaved phrases from the preceding quotation 

and his earlier address in 1 Nephi 19 alongside other scriptural 

phrases and explicit quotations, in a passage that Hardy 

characterises as a mixture of interpretive comments and 

expanded prophecy.69 The resulting text addresses both 

interpretive approaches to and specific interpretations of the 

quoted material. 

The Spirit and the Flesh 

As well as asking flatly what Nephi’s reading ‘meaneth’, 

Nephi’s brothers add an additional element to their request for 

an interpretation, asking: 

Behold, are they to be understood according to things 

which are spiritual, which shall come to pass according to 

the spirit and not the flesh? 

(1 Nephi 22:1) 

Nephi thus begins by taking up this very question. 

This question has been seen as addressing long-standing 

debates over literal versus allegorical readings of biblical texts. 

Wesley Walters argues that this concern is taken directly from 

Ethan Smith’s A View of the Hebrews (suggested to be a source for 
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the Book of Mormon by Fawn Brodie), in which Ethan Smith 

argues for literal rather than ‘mystical’ interpretations of biblical 

prophecy about Israel, and B. H. Roberts likewise suggests a 

similarity.70 This debate long predates Ethan Smith, however; 

from millennial expectations in early Christian history to 

English Puritan beliefs about the restoration of Israel, the 

argument over literal and allegorical readings of scripture has 

been a lengthy one.71 Thus LDS commentators, such as George 

Reynolds and Janne Sjodahl, have also identified these terms as 

addressing this issue.72 

Yet this equation is made too easily. Ethan Smith’s reasons for 

preferring a literal interpretation do not appear in the Book of 

Mormon, nor does the book appear to be making that 

argument.73 Puritan ideas such as those of Henry Finch and 

William Gouge, in which labels such as Israel, Judah or Zion 

should always be interpreted literally, do not – as we have seen 

above – match the Book of Mormon’s own more complicated 

approach to such labels. There is also a noticeable 

terminological difference: rather than literal versus allegorical 

or ‘mystical’, the antitheses here are ‘flesh’ and ‘spirit’ and 
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‘temporal’ and ‘spiritual’ (1 Nephi 22:1-3). While Mark Thomas 

has suggested that these terms simply refer to literal and 

allegorical meanings, they reflect (as we shall see) substantively 

different concepts, involving something quite different from the 

opposition of literal and allegorical interpretations of 

scripture.74 

In the case of the Book of Mormon, Nephi begins his response 

to his brothers by proclaiming that of the things he had read: 

Behold they were manifest unto the prophet by the voice 

of the Spirit; for by the Spirit are all things made known 

unto the prophets, which shall come upon the children of 

men according to the flesh. 

(1 Nephi 22:2, my emphasis) 

Thus Nephi immediately begins by undermining the antitheses 

his brothers have established, stating that the contents of such 

prophecies were communicated by the Spirit (meaning here 

supernatural revelation by means of the Holy Ghost, cf. 1 Nephi 

10:17-19), but can communicate what will happen in the 

material world (‘according to the flesh’). Instead of being set in 

opposition, it is the spirit (and here spirit cannot be a synonym 

for allegorical) that provides information about the flesh. That 

Nephi responds to a question about interpretation by first 

invoking the means by which such prophecies were received 

may also be intended to imply that interpretation should come 

from the same source. 

                                                      

74  Thomas, Digging in Cumorah, pp. 7–8. 
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Then in verse 3, Nephi goes on to state that ‘the things which I 

have read are things pertaining to things both temporal and 

spiritual’. So, unlike the literal-allegorical divide seen in writers 

like Ethan Smith, in which one side is thoroughly endorsed at 

the expense of the latter, Nephi here embraces both sides of the 

apparent divide between temporal and spiritual: scripture 

applies to both. Nor is this the first time in the narrative that 

Nephi has endorsed this approach. In an earlier discussion 

(about the interpretation not of scripture, but of a vision of their 

father), Nephi responded similarly to a question by his brothers: 

And they said unto me: Doth this thing mean the torment 

of the body in the days of probation, or doth it mean the 

final state of the soul after the death of the temporal body, 

or doth it speak of the things which are temporal? 

And it came to pass that I said unto them that it was a 

representation of things both temporal and spiritual; for 

the day should come that they must be judged of their 

works, yea, even the works which were done by the 

temporal body in their days of probation. 

(1 Nephi 15:31–32) 

The contrast here between the temporal and the ‘final state of 

the soul after the death of the temporal body’ likewise illustrates 

that what is at stake here is not a case of literal compared to 

allegorical interpretation. Rather the distinction is between this 

life versus the next, this world compared to eternity, or the flesh 

compared to the spirit. This distinction between temporal and 

spiritual (a frequent distinction in the Book of Mormon) may on 

occasion mirror literal versus other readings, as when Alma 

describes the ‘compass’ from Nephi’s journey as a ‘temporal’ 

type of the ‘words of Christ’ which will lead to ‘a far better land 
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of promise’ (Alma 37:43-45).75 But other uses make clear that this 

is coincidental. Thus in this chapter the words of Isaiah 49:22 – 

that Israel’s ‘children have been carried in their [the Gentiles’] 

arms, and their daughters have been carried upon their 

shoulders’ – is cited as something ‘temporal’ (1 Nephi 22:6), but 

the interpretation offered in verse 8 is clearly not literal: the 

shoulders are metaphorical. Rather the point is ‘thus are the 

covenants of the Lord’; God’s covenants with Israel are to be 

fulfilled in this world, and ‘it meaneth us in the days to come, 

and also all our brethren who are of the house of Israel’ (1 

Nephi 22:6). 

The Destiny of the House of Israel 

As may be gathered both from the verse cited above and the 

prominence of the theme in the quotation itself, the topic of the 

house of Israel is given substantial attention. Upon declaring 

that the quoted chapters concern both ‘temporal’ and ‘spiritual’ 

things, Nephi goes on to explain: 

… for it appears that the house of Israel, sooner or later, 

will be scattered upon all the face of the earth, and also 

among all nations. 

And behold, there are many who are already lost from 

the knowledge of those who are at Jerusalem. Yea, the 

more part of all the tribes have been led away; and they 

                                                      

75  Temporal and spiritual (or temporally and spiritually) are used 

together 13 times in the Book of Mormon: 1 Nephi 14:7, 15:31-32, 

22:3, 2 Nephi 2:5, 9:11-12, Mosiah 18:29, Alma 7:23, Alma 12:16, 

Alma 36:4, Alma 37:43-45, Alma 42:7-9, Helaman 14:16 and 

Mormon 2:15. 



Chapter Three: The Words of Isaiah 

141 

are scattered to and fro [1 Nephi 21:21//Isaiah 49:21] upon 

the isles of the sea [1 Nephi 19:10-16; 1 Nephi 21:1, 

8//Isaiah 49:1, 8]; and whither they are none of us 

knoweth, save that we know that they have been led 

away. 

And since they have been led away, these things have 

been prophesied concerning them, and also concerning 

all those who shall hereafter be scattered and be 

confounded, because of the Holy One of Israel; for 

against him will they harden their hearts; wherefore, they 

shall be scattered among all nations and shall be hated of 

all men [1 Nephi 19:14]. 

(1 Nephi 22:3-5. For quotations of this chapter, underlined 

phrases mark significant allusions and quotations, with 

the reference in square brackets) 

As the underlined phrases above indicate, Nephi’s account of 

the scattering of Israel weaves in phrases both from his 

quotation of Isaiah and his non-biblical quotations in 1 Nephi 

19. ‘To and fro’ hearkens back to the quotation, in which the 

audience wonders at their redemption, recalling that they are 

‘desolate, a captive, and removing to and fro’ (1 Nephi 

21:21//Isaiah 49:21); that scattered Israel shall ‘be hated’ ‘among 

all nations’ recalls those words in 1 Nephi 19:14. As for ‘isles of 

the sea’, some of the significance of that phrase has already been 

captured: the phrase is used three times in 1 Nephi 19 and 

associated particularly with scattered Israel (1 Nephi 19:10, 12, 

16), ‘isles’ occurs again in 1 Nephi 21:1//Isaiah 49:1 in which 

Israel is clearly addressed and the phrase itself is added in 1 

Nephi 21:8//Isaiah 49:8. Isaiah as found in the Bible likewise 

talks of recovering ‘the remnant of his people … from the 
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islands of the sea’ (Isaiah 11:11), a passage quoted elsewhere in 

the Book of Mormon (2 Nephi 21:11). 

The Book of Mormon has, as mentioned, often been linked to 

those works such as Ethan Smith’s that argued that the native 

Americans were descendants of the ten lost tribes, a belief 

common amongst seventeeth-century Puritans and a possibility 

likewise suggested by biblical commentators such as Adam 

Clarke.76  As seen in chapter one, a common mistake many non-

readers make is that the Book of Mormon itself is about the lost 

tribes.77 Fawn Brodie acknowledges that this is not the case, but 

sees the fact that the core narrative of the book begins with 

several families leaving Jerusalem prior to the Babylonian 

captivity as merely a sign of Joseph Smith’s imagination.78 Yet 

what she fails to see, and what the frequent references to the 

‘isles of the sea’ make clear, is that this is not simply a case of a 

                                                      

76  For examples of those connecting the Book of Mormon with Ethan 

Smith, see Walters, The Use of the Old Testament, p. 5; Roberts, 

Studies of the Book of Mormon, pp. 172–80; Brodie, No Man Knows My 

History, pp. 46–47. On the belief that the American Indians were 

descendants of the lost ten tribes of Israel, see Harry M. Bracken, 

‘Bishop Berkerley’s Messianism’, in Millenarianism and Messianism 

in English Literature and Thought, 1650-1800, ed. by Richard H. 

Popkin, Publications from the Clark Library Professorship, UCLA, 

10 (Leiden ; New York: Brill, 1988), p. 76; Christopher Hill, ‘“Till the 

Conversion of the Jews”’, in Millenarianism and Messianism in 

English Literature and Thought, 1650-1800, ed. by Richard H. Popkin, 

Publications from the Clark Library Professorship, UCLA, 10 

(Leiden ; New York: Brill, 1988), p. 24; Clarke, Adam Clarke’s 

Commentary, Vol. 2, p. 643. 
77  e.g. Gopnik, ‘I, Nephi’; Nebeker, ‘Why I Don’t Think A Mormon 

Should Be President’. 
78  Brodie, No Man Knows My History, pp. 48–49. 
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cast change. While the Book of Mormon is not about the lost 

tribes, they still feature on the mental landscape: ‘the more part 

of all the tribes have been led away’ (v. 4). Furthermore, there 

are yet additional fragments of Israel that ‘shall hereafter be 

scattered and confounded’ (v. 5). As explained later in the Book 

of Mormon, ‘wherefore as it says isles, there must needs be 

more than this, and they are inhabited also by our brethren’ (2 

Nephi 10:21). Scattered Israel is thus seen as a plural entity, one 

which is truly ‘scattered … among all nations’ (1 Nephi 22:3). 

As in 1 Nephi 19, it is rejection of the ‘Holy One of Israel’ that is 

seen as leading to the scattering of the various portions of Israel 

(1 Nephi 22:5, cf. 1 Nephi 19:14). It should be noted, however, 

that this concerns all the branches of Israel and this act of 

rejection is not solely associated with the Jews who are not 

singled out here.79 Moreover, as Nephi’s interpretation goes on 

to clarify, this scattering is not final and redemption is coming 

and likewise includes all Israel. 

This coming redemption is connected to the ‘Gentiles’: 

Nevertheless, after they shall be nursed by the Gentiles, 

and the Lord has lifted up his hand upon the Gentiles 

and set them up for a standard, and their children have 

been carried in their arms, and their daughters have been 

carried upon their shoulders [1 Nephi 21:22-23//Isaiah 

49:22-23], behold these things of which are spoken are 

                                                      

79  2 Nephi 10:3-6 does single out Jews, specifically those ‘at 

Jerusalem’. Yet this too is coupled with promises of redemption (v. 

7). 
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temporal; for thus are the covenants of the Lord with our 

fathers; and it meaneth us in the days to come, and also 

all our brethren who are of the house of Israel. 

And it meaneth that the time cometh that after all the 

house of Israel have been scattered and confounded, that 

the Lord God will raise up a mighty nation among the 

Gentiles [1 Nephi 21:24-25//Isaiah 49:24-25], yea, even 

upon the face of this land; and by them shall our seed be 

scattered. 

And after our seed is scattered the Lord God will proceed 

to do a marvelous work among the Gentiles, which shall 

be of great worth unto our seed [Isaiah 29:14]; wherefore, 

it is likened [1 Nephi 19:23-24] unto their being nourished 

by the Gentiles and being carried in their arms and upon 

their shoulders [1 Nephi 21:22-23//Isaiah 49:22-23]. 

(1 Nephi 22:6-8) 

The choice of words used to introduce these interpretations is 

worth noting. ‘It meaneth’ both ‘us’ – the descendants of Nephi 

and his brothers – and ‘all our brethren who are of the house of 

Israel’ (v. 6), and ‘it meaneth’ particular events in the future (v. 7). 

When examining the introduction to the quotation, I discussed 

the suggestion (most fully developed by Joseph Spencer) that 

Nephi is engaged in an essentially creative activity, which aims 

not to give an interpretation of Isaiah as much as to appropriate 

the words of Isaiah and use them as a ‘template’ to interpret 

other experiences.80 Yet Nephi’s recurrent use here of ‘it 

meaneth’ suggests differently; the impersonal ‘it’ is not referring 

to Nephi but to the text of Isaiah itself, and Nephi is not 

                                                      

80  Spencer, An Other Testament, pp. 61, 69. 
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claiming to provide some form of personal interpretation but 

rather the intended meaning of the passage.  

Thus Spencer’s argument that Nephi is endorsing an explicitly 

creative methodology when he encourages his brothers to 

‘liken’ the scriptures ‘unto themselves’ (1 Nephi 19:23-24) seems 

unlikely, particularly when we see the one way the verb is used 

here in this chapter: ‘it is likened’ (1 Nephi 22:8). Once again, the 

impersonal ‘it’ places the ‘likening’ as the work of the text and 

not Nephi himself. It is possible that the use of the word here 

has little to do with Nephi’s earlier encouragement, though this 

is the only time he uses the verb in any of his interpretive 

comments on Isaiah (including 2 Nephi 25-30). Verse 5’s 

statement that the prophecy applies to both ‘us in the days to 

come, and also all our brethren who are of the house of Israel’ 

echoes Nephi’s introductory statement to his brothers that they 

may ‘liken [Isaiah’s words] unto yourselves, that ye may have 

hope as well as your brethren from whom ye have been broken 

off’ (1 Nephi 19:24). This could suggest that Nephi’s earlier use 

of ‘liken’ has more to do with the applicability of prophecy: 

Isaiah’s words apply to all of Israel, and thus to his and his 

brothers’ descendants because they are a part of Israel. If this is 

the case, Spencer is right to see ‘likening’ as tied to Israelite 

status.81 But in any case, it is incorrect to see Nephi appealing to 

an overtly creative methodology; even if it is not clear to what 

Nephi is appealing to justify his interpretation, he is clearly 

asserting that the intended meaning of the passage at hand is to 

be found in the future events he is speaking about. 

                                                      

81  Spencer, An Other Testament, p. 76. 
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It is the images described in 1 Nephi 21:22-23//Isaiah 49:22-23, in 

which Israel’s children are carried and nursed by ‘the Gentiles’, 

which receive the most attention at this point, and which are 

extensively alluded to in both 1 Nephi 22:6 and 8. Some 

differences between the wording of the allusion and the quoted 

text appear to be incidental: ‘nourished’ in verse 8 is the result 

of a copyist’s mistake in transcribing ‘nursed’ from the original 

to the printer’s manuscript.82 Likewise the use of ‘children’ 

instead of ‘sons’ in verse 6 does not seem significant considering 

it is still paired with ‘daughters’. Interestingly the confusion 

between ‘sons’ and ‘children’ is one that would be easily 

explained in Hebrew: the term used in Isaiah 49:22, ָבַנִיְך, can 

mean either ‘thy sons’ or ‘thy children’. 83 The KJV translates it 

as the latter in verse 25 and presumably opts for the rendering 

of ‘thy sons’ in verse 22 precisely because it is paired with ‘thy 

daughters’. Other differences in wording, however, suggest an 

interpretive direction. The Lord now lifts his hand ‘upon’ rather 

than ‘to’ the Gentiles, and ‘set[s] them up for a standard’, 

explicitly identifying the Gentiles as the ‘standard’ of the 

original text (1 Nephi 22:6, compare 1 Nephi 21:22//Isaiah 

49:22). 

This identification of the Gentiles with the Lord’s ‘standard’, 

and the apparent emphasis on the role of the Gentiles in the 

redemption of Israel, has been compared to Ethan Smith’s claim 

                                                      

82  Skousen, Analysis of Textual Variants, pp. 461–62. 
83  Francis Brown, Samuel R. Driver and Charles A. Briggs, The Brown-

Driver-Briggs Hebrew and English Lexicon: With an Appendix 

Containing the Biblical Aramaic; Coded with the Numbering System 

from Strong’s Exhaustive Concordance of the Bible, Reprinted from the 

1906 ed. (Peabody, Mass.: Hendrickson Publishers, 2010), p. 121. 
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that the United States of America has a particular responsibility 

to gather Israel.84 Similarly the reference in verse 7 to a ‘mighty 

nation among the Gentiles’ has been seen as both a reference to 

the United States and a positive description that emphasises 

some special role.85 At first glance, this may appear to fit with 

the idea widespread amongst nineteenth-century Americans 

that the United States enjoyed a ‘sacred character’ or ‘cosmic 

destiny’, including the belief held among Puritan settlers 

onwards that American society itself constituted a ‘New 

Israel’.86 Yet while the reference to this ‘mighty nation’ 

undoubtedly refers to the United States (as is clear from Nephi’s 

earlier vision in 1 Nephi 13:12-19), to assume that this reference 

is flattering or that it is the United States that serves as the 

‘standard’ underestimates the extent to which the role of the 

United States is ambiguous in the Book of Mormon. 

                                                      

84  Smith, View of the Hebrews, pp. 238, 267–78; Roberts, Studies of the 

Book of Mormon, pp. 174–77. 
85  Andrew C. Skinner, ‘Nephi’s Lessons to His People: The Messiah, 

the Land, and Isaiah 48-49 in 1 Nephi 19-22’, in Isaiah in the Book of 
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FARMS, 1998), pp. 114–17. 
86  Mark A Noll, ‘The Image of the United States as a Biblical Nation, 

1776-1865’, in The Bible in America: Essays in Cultural History, ed. by 

Nathan O. Hatch and Mark A. Noll (New York: Oxford University 

Press, 1982), p. 45; Harry S. Stout, ‘Word and Order in Colonial 

New England’, in The Bible in America: Essays in Cultural History, ed. 

by Nathan O. Hatch and Mark A. Noll (New York: Oxford 

University Press, 1982), pp. 19, 30; Reed M. Holmes, Dreamers of 

Zion, Joseph Smith and George J. Adams: Conviction, Leadership, and 
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pp. 189, 228, 317; Shalev, American Zion, p. 119. 
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Examining Nephi’s earlier version, Richard Bushman has 

already argued that the United States appears not in a central 

role but in ‘a cameo appearance’, and likewise points out that 

far from embracing American identification with Israel, the 

Book of Mormon ‘returned to the Hebrew Bible’s more 

restricted meaning of Israel as a specific nation and a particular 

people, the actual twelve tribes’.87 This passage, while it does 

give the United States a role in the story of Israel, likewise is not 

saying what many have assumed it is saying. The term ‘mighty’ 

itself, while a descriptor of strength, can be very morally 

ambiguous in the Book of Mormon: while sometimes used in 

describing deity or divine strength (e.g. 1 Nephi 1:20, 1 Ne 

22:12, Alma 34:18), or of righteous figures (e.g. 2 Nephi 3:24, 

Mosiah 7:3, Alma 48:11), ‘mighty’ is also used of wicked figures 

(e.g. 1 Nephi 3:31, Ether 11:15, Ether 13:15) and on one occasion 

the efforts of the devil himself (Helaman 5:12). 

Furthermore, the use of ‘mighty’ here seems less intended to 

evoke the title of the ‘Mighty One of Jacob’ (1 Nephi 21:26, 1 

Nephi 22:12) used in these chapters but rather to recall the only 

other uses of the term ‘mighty’ in the preceding chapter: ‘For 

shall the prey be taken from the mighty, or the lawful captives 

delivered? But thus saith the Lord, even the captives of the 

mighty shall be taken away’ (1 Nephi 21:24-25//Isaiah 49:24-25, 

my emphasis). The ‘mighty’ in these verses refers to the captors 

of Israel from whom they shall be liberated. Likewise, the very 

act recorded of this mighty nation here is ‘by them shall our 

seed be scattered’ (1 Nephi 22:7). The United States is thus 

                                                      

87  Bushman, Rough Stone Rolling, pp. 102–3. 
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placed not in the role of a saviour but a scatterer of Israel, not in 

the role of a new Israel but a new Babylon or Assyria. 

That the ‘mighty nation’ is ‘raise[d] up’ by the Lord does not 

fundamentally alter this. Isaiah likewise has Assyria used as an 

unwitting instrument of divine judgement in Isaiah chapter 10, 

a chapter quoted in full in 2 Nephi 20. From the Book of 

Mormon’s perspective, being used as such a tool need not imply 

said instrument is any more righteous, for ‘the judgments of 

God will overtake the wicked; and it is by the wicked that the 

wicked are punished’ (Mormon 4:5). While the scattering of 

Israel is, as seen, attributed to their ‘harden[ing] their hearts’ (1 

Nephi 22:5), the Book of Mormon not only promises this will be 

reversed but takes a dim view of the Gentiles who have inflicted 

such mistreatment (as seen in 2 Nephi 29:4-5 and 3 Nephi 29:8, 

and discussed further in chapter four and five). 

In contrast, the act of deliverance is not attributed to any nation, 

but rather to ‘a marvelous work’ (an allusion to Isaiah 29:14) 

that the Lord will perform ‘among the Gentiles, which shall be 

of great worth to our seed’ (1 Nephi 22:8). It is this that ‘is 

likened’ to the image of children being fed and carried by the 

Gentiles, but appears to be primarily a divine work, being one 

‘among’ but not necessarily by the Gentiles, and which will ‘also 

be of worth unto the Gentiles’ and ‘unto all the house of Israel’ 

(v. 9). 

The Covenants 

One pivotal part of this ‘marvelous work’ is tied to the issue of 

covenants, for one thing that will make it valuable to the 

Gentiles and the house of Israel alike is that it will ‘mak[e] 
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known … the covenants of the Father of heaven unto Abraham, 

saying: In thy seed shall all the kindreds of the earth be blessed’ 

(1 Nephi 22:9). This covenant with Abraham is the most 

frequently explicitly quoted biblical passage in the Book of 

Mormon, being quoted four times (in 1 Nephi 15:18, 3 Nephi 

20:25 and 20:27 in addition to this passage). In all four cases it is 

quoted with the wording found here, which is identical to the 

wording found in Acts 3:25 in the KJV, the closest Old 

Testament version being that of Genesis 22:18 (the one 

difference being the use of the word ‘kindreds’ instead of 

‘nations’). This use of New Testament wording for an Old 

Testament quotation is not unknown in the Book of Mormon, as 

will be seen later in this chapter. What is clear, however, is that 

the Book of Mormon places great emphasis on covenants and 

particularly upon this covenant with Abraham. 

Nephi then proceeds to place a condition upon the fulfilment of 

this covenant: 

And I would, my brethren, that ye should know that all 

the kindreds of the earth cannot be blessed unless he shall 

make bare his arm in the eyes of the nations. 

(1 Nephi 22:10) 

At first glance this appears to be a simple assertion, a claim that 

this ‘marvelous work’ is to be accomplished by a display of 

divine power. However, what this misses is that the two halves 

of this verse are not connected simply by assertion, but by a 

chain of associated passages: 
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And I would, my brethren, that ye should know that all 

the kindreds of the earth cannot be blessed unless he shall 

make bare his arm in the eyes of the nations. 

(1 Nephi 22:10) 

 

Yea, and all the earth shall see the salvation of the Lord, saith 

the prophet; every nation, kindred, tongue and people 

shall be blessed. 

(1 Nephi 19:17) 

 

The Lord hath made bare his holy arm in the eyes of all 

the nations; and all the ends of the earth shall see the salvation 

of our God. 

(Isaiah 52:10; bold, italicised, and underlined text marks 

linked passages.) 

Thus the reference to the blessing of ‘all the kindreds of the 

earth’ not only refers to the just quoted covenant with Abraham, 

but also alludes to the second half of 1 Nephi 19:17, attributed 

as a quotation of the non-biblical prophet Zenos. In turn, the 

first clause of 1 Nephi 19:17, ‘and all the earth shall see the 

salvation of the Lord’, corresponds to the second part of Isaiah 

52:10 (not quoted here, but quoted four times – twice explicitly – 

elsewhere in the Book of Mormon in Mosiah 12:24, Mosiah 

15:31, 3 Nephi 16:20 and 20:35). Finally, returning to 1 Nephi 

22:10, we find the first half of Isaiah 52:10 supplying the final 

phrase of the verse.88 This is extremely unlikely to be 

coincidental; instead it appears that the various stages by which 

                                                      

88  Grant Hardy appears to have noticed the same connection, see 

Hardy, Reader’s Edition, p. 58, footnotes f and g. 
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the author linked these phrases together in 1 Nephi 22:10 have 

been left out, leaving only the conclusion. 

This chain of associated passages has several implications. The 

first, as likewise demonstrated by the Book of Mormon’s use of 

allusions to Isaiah 29 and later allusions in this chapter, is that 

the Book of Mormon takes a holistic approach to scripture, 

freely using phrases from elsewhere in the Bible and in the Book 

of Mormon in its interpretation of Isaiah 48 and 49. The second 

relates to the question of the Book of Mormon’s connections 

with the King James Version. As established in chapter two, 

there is a widely recognised relationship between the text of the 

Book of Mormon and the KJV, particularly for biblical 

quotations which – as seen in this very chapter – can follow the 

KJV very closely for extended passages. 

As noted in chapter two, one particular suggestion has been 

offered to explain this connection: that Joseph Smith had access 

to a King James Bible in front of him to assist him. While such 

suggestions face difficulties from eyewitness statements to the 

dictation process, this idea has been advanced by both critics 

and believers in different forms.89 Thus Wesley Walters, holding 

that Joseph Smith was the actual author, argues that Joseph 

Smith must have had ‘his KJV Bible open in front of him’, the 

only alternative being memorization.90 Sidney Sperry, on the 

other hand, while regarding Joseph Smith as a translator, has 

                                                      

89  All eyewitness statements to the dictation process deny the 

presence of other texts. Welch, The Sermon at the Temple, p. 132; 

Bushman, Rough Stone Rolling, p. 70; Givens, By the Hand of 

Mormon, pp. 30–32. 
90  Walters, The Use of the Old Testament, p. 36. 
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also argued for the possibility that a Bible was used for help in 

translating when Joseph Smith came across passages that were 

recognisably from the Bible and when the KJV was considered 

adequate.91 

Yet the above example, and others like it, of the Book of 

Mormon’s use of the Bible present such suggestions with 

substantial logical problems. While the idea of working directly 

from an ‘open’ Bible might suffice for explicit quotations, it is a 

less adequate explanation for the situation above in which 

phrases are interwoven into the text and associated by an 

unwritten chain in which the intervening steps are omitted.92 

Any author would need substantially more familiarity than 

Wesley Walters’ scenario appears to grant (that is ‘enough to 

scatter biblical phrases freely’).93 Likewise any translator 

attempting to use the KJV as a mundane aid to fill the gaps of 

any translation would need extensive biblical awareness simply 

to find the chain of relevant texts. There are historical reasons 

such scriptural fluency on the part of Joseph Smith has not been 

assumed.94 A range of historical and theological possibilities 

                                                      

91  Welch, The Sermon at the Temple, p. 135; Sperry, ‘The text of Isaiah in 

the Book of Mormon’, pp. 80–81. 
92  Hardy, Understanding the Book of Mormon, pp. 67–68. 
93  Walters, The Use of the Old Testament, p. 13. 
94  For instance, Emma Smith’s report that at one point during the 

dictation of the Book of Mormon, Joseph Smith expressed concern 

as to whether Jerusalem had walls. John W. Welch and Tim 

Rathbone, ‘Book of Mormon Translation by Joseph Smith’, 

Encyclopedia of Mormonism: The History, Scripture, Doctrine, and 

Procedure of the Church of Jesus Christ of Latter-day Saints, ed. by 

Daniel Ludlow (New York: Macmillan, 1992), p. 210; See also 

Barlow, Mormons and the Bible, p. 13. 
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could be suggested that do not require Joseph Smith to have 

this biblical familiarity; the book itself claims to be interpreted 

‘by the gift of God’ (title page). What is clear, however, is that an 

open Bible alone is insufficient to explain the evident familiarity 

with the biblical text and the close connection the Book of 

Mormon has with the KJV. 

Nephi meanwhile continues to elaborate on what the Lord 

‘mak[ing] bare his arm’ entails: 

Wherefore, the Lord God will proceed to make bare his 

arm in the eyes of all the nations [Isaiah 52:10], in 

bringing about his covenants and his gospel unto those 

who are of the house of Israel. 

Wherefore, he will bring them again out of captivity, and 

they shall be gathered together to the lands of their 

inheritance and they shall be brought out of obscurity 

and out of darkness [Isaiah 29:18]; and they shall know 

that the Lord is their Savior and their Redeemer, the 

Mighty One of Israel [1 Nephi 21:26//Isaiah 49:26]. 

(1 Nephi 22:11-12) 

Thus God’s divine power will ultimately not just teach of the 

covenants made with Abraham, but fulfil them, and this 

fulfilment is depicted particularly in terms of the restoration of 

Israel. This restoration is both physical, ‘to the lands of their 

inheritance’ (and the plural lands here emphasise the plurality 

of Israel), and spiritual: ‘out of obscurity and out of darkness’ 

and to ‘know that the Lord is their Savior and their Redeemer’, 

again emphasising that Nephi is depicting fulfilment of 

prophecy ‘according to the flesh’ and the ‘spirit’ as 

complementary, not antithetical. The reference here to the end 
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of 1 Nephi 21:26//Isaiah 49:26 likewise reinforces the importance 

of the theme of Israel coming to know the Lord as their ‘Savior’ 

and ‘Redeemer’, but here it is not just depicted as a 

consequence of the fulfilment of prophecy, but also as an 

intended part of the fulfilment of the covenant. 

Such covenants form a central part of the theology of the Book 

of Mormon (and subsequently later Mormonism), both in the 

collective covenants seen here and those aimed at individuals 

(such as the baptismal ‘covenant’ in Mosiah 18:8-10, or in the 

implicit covenantal format in the prayers for ‘administering the 

flesh and blood of Christ’ in Moroni 4-5, still used in the LDS 

Church today).95 This in itself is not entirely unique as some 

among groups such as the Puritans of New England likewise 

believed in both individual and collective covenants.96 Yet in 

stark contrast to Puritan concepts, in which the individual 

covenant was an unconditional ‘covenant of grace’ and it was 

collective or ‘federal’ covenants that were conditional, in the 

Book of Mormon it is individual covenants such as baptism that 

are composed of mutual obligations (Mosiah 18:9-10) and it is 

the covenants with Israel that are presented as an unconditional 

fact that must be fulfilled.97 This emphasis on an imminent 

divine work in both teaching of and fulfilling such 

                                                      

95  Some measure of the importance of the term ‘covenant’ can be seen 

in that while the KJV New Testament uses the term 26 times, the 

Book of Mormon uses it 154 times. For the importance of covenants 

in the LDS Church, see Davies, An Introduction to Mormonism, pp. 

78–80. 
96  Noll, A History of Christianity in the United States and Canada, pp. 34–

35; Ahlstrom, A Religious History of the American People, pp. 130–31. 
97  Stout, ‘Word and Order in Colonial New England’, pp. 23–24, 29, 

31–32. 
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unconditional covenants with Israel is likewise part of the 

aforementioned purposes of the Book of Mormon announced 

on the title page, ‘that they [‘the remnant of the House of Israel’] 

may know the covenants of the Lord, that they are not cast off 

forever’ (Title Page, my emphasis). 

Coming Judgement 

The next part of Nephi’s address appears to shift the emphasis 

away from the house of Israel, to include those who fight 

against them: 

And the blood of that great and abominable church [1 

Nephi 13:6-28, 14:3-17], which is the whore of all the earth 

[1 Nephi 14:10-11, cf. Revelation 19:2], shall turn upon 

their own heads; for they shall war among themselves, 

and the sword of their own hands shall fall upon their 

own heads, and they shall be drunken with their own 

blood [Isaiah 21:26//Isaiah 49:26]. 

And every nation which shall war against thee, O house 

of Israel, shall be turned one against another, and they 

shall fall into the pit which they digged [1 Nephi 14:3, cf. 

Psalm 7:15, 94:13] to ensnare the people of the Lord. And 

all that fight against Zion [Isaiah 29:8] shall be destroyed, 

and that great whore [1 Nephi 14:12, cf. Revelation 17:1, 

19:2], who hath perverted the right ways of the Lord, yea, 

that great and abominable church [1 Nephi 13-14], shall 

tumble to the dust and great shall be the fall of it [1 Nephi 

11:36]. 

For behold, saith the prophet, the time cometh speedily 

that Satan shall have no more power over the hearts of 

the children of men; for the day soon cometh that all the 
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proud and they who do wickedly shall be as stubble; and 

the day cometh that they must be burned. [Malachi 4:1] 

For the time soon cometh that the fulness of the wrath of 

God shall be poured out upon all the children of men; for 

he will not suffer that the wicked shall destroy the 

righteous. 

Wherefore, he will preserve [1 Nephi 21:8//Isaiah 49:8] the 

righteous by his power, even if it so be that the fulness of 

his wrath must come, and the righteous be preserved, 

even unto the destruction of their enemies by fire. 

Wherefore, the righteous need not fear; for thus saith the 

prophet, they shall be saved, even if it so be as by fire. [1 

Corinthians 3:15] 

Behold, my brethren, I say unto you, that these things 

must shortly come; yea, even blood, and fire, and vapor 

of smoke [Acts 2:19, cf. Joel 2:30] must come; and it must 

needs be upon the face of this earth; and it cometh unto 

men according to the flesh if it so be that they will harden 

their hearts against the Holy One of Israel. 

For behold, the righteous shall not perish; for the time 

surely must come that all they who fight against Zion 

[Isaiah 29:8] shall be cut off [1 Nephi 22:20]. 

(1 Nephi 22:13-19) 

I discussed earlier how some of the themes emphasised by 

textual differences in the other extended quotations of Isaiah, 

such as a condemnation of pride or judgement upon the 

wicked, do not fit so obviously into the themes of the title page 

in the same way as those emphasised in 1 Nephi 20-21//Isaiah 

48-49. This passage, however, suggests that such conclusions 

may be premature. For according to this passage, the 

deliverance of Israel is inextricably linked with the forthcoming 
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divine judgements to come upon ‘all the proud and they who 

do wickedly’ (v. 15) and ‘every nation which shall war against 

thee, O house of Israel’ (v. 14), precisely so that ‘the righteous be 

preserved’ (v. 17). Divine judgement is presented as the 

necessary counter-point to divine deliverance, for ‘they shall be 

saved, even if it so be as by fire’ (v. 17). 

The passage itself is densely laid with allusions and quotations 

to other biblical passages and other parts of the Book of 

Mormon, a further demonstration of the extent to which the 

Book of Mormon takes an all-encompassing view of scripture, 

with a wide range of references woven together in an 

apparently quite unsystematic way. However, if not systematic, 

they are not the result of mere random padding. The line in v. 

14 that ‘they shall fall into the pit which they digged’ is 

instructive. While likely primarily an allusion to 1 Nephi 14:3 

(part of Nephi’s vision) and its account of a ‘great pit which 

hath been digged for the destruction of men [that] shall be filled 

by those who digged it’, it is also evocative of biblical passages 

such as Psalm 94:13: ‘That thou mayest give him rest from the 

days of adversity, until the pit be digged for the wicked’ (my 

emphasis). The relevance of this verse can be seen in the one 

that follows it: ‘For the Lord will not cast off his people, neither 

will he forsake his inheritance’ (Psalm 94:14), a statement that 

bears directly upon one of the principal messages of these 

chapters in the Book of Mormon. Again, this suggests this 

passage is the product of a wide familiarity with scripture. 

Some biblical connections appear to be somewhat anachronistic, 

such as the explicit quotations in 1 Nephi 22:15 (the latter half of 

which closely follows Malachi 4:1, although the first half does 

not) and 1 Nephi 22:17 (1 Corinthians 3:15). As Hardy notes, 
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however, it is unclear who these quotations are being attributed 

to, since both are simply attributed to ‘the prophet’. 98 The 

former is particularly noticeable since the Book of Mormon 

itself states that its peoples did not have access to Malachi, for 

when the risen Christ himself quotes Malachi 3 and 4 (see 

chapter five), he refers to them as ‘these scriptures, which ye 

had not with you’ (3 Nephi 26:2). This suggests that the Book of 

Mormon is – at least some of the time – well aware of some of 

the chronological issues involved here. This will be explored 

further, alongside similar issues such as the book’s ‘pre-

Christianity’ and use of New Testament material, in chapter 

four. 

Perhaps most important, however, are those allusions that 

illustrate some of the interpretive principles that the Book of 

Mormon is using in approaching biblical material. References to 

the ‘great whore’ and ‘whore of all the earth’ are suggestive of 

the book of Revelation (particularly 17:1 and 19:2), but have an 

even closer verbal connection to Nephi’s vision in 1 Nephi 11-14, 

in which such figures are associated with the ‘great and 

abominable church’ also referenced in this passage (v. 13). As 

Hardy rightly points out, this vision of Nephi not only shares 

considerable vocabulary and imagery with the Revelation of 

John, it later explicitly draws a connection to that text (1 Nephi 

14:19-28), asserting a degree of overlap between the two visions, 

and even the instruction that Nephi not write a portion of what 

                                                      

98  Understanding the Book of Mormon, p. 316 n.40. Hardy suggests the 

probable intent is to attribute it to the non-biblical prophet Zenos. 

That the citation formula ‘saith the prophet’, used in both 1 Nephi 

22:15 and 17, is only used elsewhere in 1 Nephi 19 exclusively in 

reference to Zenos makes this quite possible. 
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he saw ‘for the Lord God hath ordained the apostle of the Lamb 

of God that he should write them’ (v. 25).99 The Book of Mormon 

is therefore implicitly claiming not to be drawing upon the book 

of Revelation directly, but upon a personal revelation of Nephi 

that shares similar content. 

Nephi had earlier explicitly articulated the idea of revelation as 

an interpretive tool in reaction to his brothers’ questions about 

his father’s teachings, greeting their initial questions with the 

remark ‘have ye inquired of the Lord?’ (1 Nephi 15:8) and 

stating that if they were obedient and asked in faith ‘surely 

these things shall be made known unto you’ (v. 11). His vision 

immediately preceding in chapters 11 to 14 was likewise, 

according to Nephi’s narration, a demonstration of the idea that 

‘he that diligently seeketh shall find; and the mysteries of God 

shall be unfolded unto them’ (1 Nephi 10:19) in response to 

Nephi’s own questions. The theme of revelation has likewise 

received additional emphasis throughout the quotation of 

Isaiah 48 and 49. 

Here we have an implicit example of the same idea, with 

Nephi’s earlier vision used alongside passages of scripture in 

his interpretation of Isaiah 48 and 49. John Welch has argued for 

what he terms a ‘Nephite prophetic view’ which he sees as 

informing the Book of Mormon’s reading of the extended 

quotations of Isaiah in 1 and 2 Nephi.100  

                                                      

99  Hardy, Understanding the Book of Mormon, p. 76. 
100  John W. Welch, ‘Getting through Isaiah with the Help of the 

Nephite Prophetic View’, in Isaiah in the Book of Mormon, ed. by 
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The four stages in this view that he identifies, namely, a) the 

coming of Christ, b) the rejection of Christ and the scattering of 

Israel, c) a ‘day of the Gentiles’ in which God will commence his 

work amongst the Gentiles and d) the restoration of Israel and 

ultimate victory of good over evil, are, as we have seen and as 

Welch detects, all elements that can be seen in 1 Nephi 19-22.101 

These same four elements are all clearly expressed in the vision 

in 1 Nephi 11-14 (so clearly that they correspond to each of the 

four chapters), and this vision, as Welch states, ‘seems to have 

set the basic prophetic frame of reference’ for what follows.102 

Welch’s ‘prophetic view’ is aptly named, not only because it is 

used as a framework to interpret biblical prophecy but because 

it is tacitly derived from Nephi’s vision. A significant part of the 

Book of Mormon’s approach here to scriptural interpretation is 

therefore based on an unspoken hermeneutic of revelation, an 

expression of its earlier confidence in the reality and efficacy of 

revelation and the emphasis placed on this very theme in the 

quotation at hand. Nephi’s own emphasis on the role of the 

spirit in conveying prophecy in 1 Nephi 22:2 thus does appear to 

be a comment on interpretation, a pivotal one, especially in light 

of the part he gives to the spirit in his own revelatory 

experiences (1 Nephi 10:17; 11:1-13; 15:1, 12). Crucially, 

therefore, the interpretation of Isaiah in 1 Nephi 22 appeals to 

divine inspiration rather than any systematic method of 

                                                                                                                   

Donald W. Parry and John W. Welch (Provo, Utah: FARMS, 1998), 

pp. 20–21. 
101  Welch, ‘Getting through Isaiah with the Help of the Nephite 

Prophetic View’, pp. 24–26. 
102  Welch, ‘Getting through Isaiah with the Help of the Nephite 

Prophetic View’, p. 20. 



Chapter Three: The Words of Isaiah 

162 

exegesis or any concept of personal creativity. Similarly, 

assessments such as Wesley Walter’s that the Book of Mormon 

uses biblical quotations ‘to support Joseph Smith's 

eschatological views’ invert some of what is actually happening: 

the Book of Mormon is instead using its eschatological views, 

which it claims to derive from revelation, to read the Bible.103 

The Prophet ‘like unto’ Moses 

The final line of the above passage serves to bridge the gap to 

another explicit quotation (with textual differences marked as 

earlier and as in appendix one): 

|And the Lord will surely prepare a way for his people, 

unto the fulfilling of the words of Moses, which he spake, 

saying:| A prophet shall the Lord your God raise up unto 

you <of your brethen>, like unto me; him shall ye hear in 

all things whatsoever he shall say unto you. And it shall 

come to pass that all those {every soul} [ET/1830: all they] 

who {which} [ET/1830: which] will not hear that prophet 

shall be cut off {destroyed} from among the people. 

(1 Nephi 22:20//Acts 3:22-23 (Deut. 18:15-19)) 

This passage is likewise quoted, with little variation, in 3 Nephi 

20:23 and both – like the earlier quotation of the covenant with 

Abraham with Acts 3:25 and Genesis 22:18 – resemble the New 

Testament wording of Acts 3:22-23 more closely than they do 

Deuteronomy 18:15-19. However, both also differ from Acts 

3:22-23 in one crucial regard, substituting ‘cut off’ for 

                                                      

103  Walters, The Use of the Old Testament, p. i. 
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‘destroyed’. This is the very phrase used to bridge between 

verses 19 and 20 of this chapter. This systematic change is also 

interesting in light of the suggestion that Acts 3:23 may be 

incorporating elements of Leviticus 23:29, which in the KJV 

likewise reads ‘cut off’.104 Some later English translations of the 

Bible, such as the New International Version and the Revised 

English Bible, also read ‘cut off’ in Acts 3:23, although no 

English translations published prior to the Book of Mormon 

appear to have done so.105 

Nephi swiftly identifies this ‘prophet’: 

And now I, Nephi, declare unto you, that this prophet of 

whom Moses spake was the Holy One of Israel; 

wherefore, he shall execute judgment in righteousness. 

(1 Nephi 22:21) 

Once again we see this is not an attempt to provide a systematic 

exposition of this passage, but rather Nephi acts to proclaim a 

particular interpretation. The title of ‘Holy One of Israel’ for 

God is particularly associated with the book of Isaiah (it 

appears some 25 times in the King James Version of Isaiah, 

compared to 6 more times in the Old Testament and not once in 

                                                      

104  Darrell L. Bock, Proclamation from Prophecy and Pattern: Lucan Old 
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12 (Sheffield: JSOT, 1987), p. 192. 
105  Holy Bible, New International Version, 2011 edition (Grand Rapids, 
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the New Testament), but also appears even more frequently in 

the Book of Mormon (40 times). 

Joseph Spencer argues that the use of this title here is 

significant, since in Isaiah the title ‘refers to the sovereign Lord 

of history, not to the mortal Christ'.106 Thus he argues that 

Nephi’s interpretation of the Deuteronomy 18 prophecy is at 

odds with those he identifies by Nephi’s father Lehi (1 Nephi 

10:4-5) and the later prophet Abinadi (Mosiah 13:33), both of 

whom apply this prophecy to the mortal coming of Christ (1 

Nephi 10:6-10, Mosiah 13:34-35).107 In contrast, he claims, in his 

interpretation ‘Nephi does not at all appear to have reference to 

the mortal mission of the Messiah’.108 

Spencer is surely right to suggest that the primary focus in this 

passage is upon ‘the eschatological gathering of Israel’, as can 

been seen in the topics covered by the following verses: the 

destruction of ‘the kingdom of the devil’ (1 Nephi 22:22); the 

consumption of all false Churches (v. 23, reminding us of 1 

Nephi 21:1’s condemnation of ‘the pastors of my people’); the 

millennial reign of ‘the Holy One of Israel’ (v. 24); the gathering 

‘from the four quarters of the earth’ (v. 25, alluding to Zenos in 1 

Nephi 19:16); and the binding of Satan (v. 26). Yet he overstates 

his case in distinguishing between the above interpretations and 

in drawing such a sharp division between the mortal Christ and 

‘the Holy One of Israel’. 

                                                      

106  Spencer, An Other Testament, p. 153. 
107  Spencer, An Other Testament, pp. 151–53. 
108  Spencer, An Other Testament, p. 152. Emphasis is in the original. 
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Not only is the internal structure of the Book of Mormon 

uncooperative (since Nephi is the narrator and putative 

transmitter of his father’s prophecy in 1 Nephi 10:4-5), but 

Nephi does refer to the mortal Christ extensively in 1 Nephi 19 

(vv. 8-10). Moreover when he does so he refers to the mortal 

Christ as ‘the God of Israel’ (vv. 7, 13), ‘the God of our fathers’, 

‘the God of Abraham , and of Isaac and the God of Jacob’ (v. 10), 

‘the Lord God’ (v. 11) and particularly ‘the Holy One of Israel’ (vv. 

14-15, my emphasis). Whatever the term means in Isaiah, in the 

Book of Mormon Christ and the ‘the Holy One of Israel’ are 

strongly identified, reminding us that the Book of Mormon aims 

to convince ‘Jew and Gentile that JESUS is the CHRIST, the 

ETERNAL GOD’ (title page, italics my emphasis). It is in view of 

this that the textual differences in 1 Nephi 21:7//Isaiah 49:7 that 

appear to reduce the distinction between ‘the Lord’ and the 

‘Holy One’ may be more significant than they appear. 

This close identification of the mortal Christ with ‘the Holy One 

of Israel’ and deity has undoubtedly played a part in a dispute 

over the Book of Mormon’s conception of the relationship 

between the Father and the Son. Writers such as Mark Thomas, 

Thomas Alexander, Melodie Moench Charles, A. Bruce 

Lindgren and Clyde Forsburg have argued the Book of 

Mormon’s theology to be (variously) Trinitarian, Modalist, 

‘Modalistic monarchianism’ or having ‘elements of Arianism, 

Trinitarianism, Sabellianism [i.e Modalism] and inverted 

Sabellianism’.109 However, as the lengthy and contradictory list 

indicates, there are problems with each of these claims. Passages 

that could be argued to be evidence of one position (such as 

                                                      

109  Givens, By the Hand of Mormon, pp. 200–201, 301 n.30. 
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Mosiah 15:1-4 for Modalism by Charles) are offset by passages 

that contradict such positions (such as the depiction of the pre-

incarnate Son and the Father as distinct personalities in 

conversation with each other in 2 Nephi 31:11-15).110 

The mistake of all these writers appears to be the assumption 

that the book is seeking to conform in a consistent fashion to 

any one of these labels. As Charles, despite her argument, 

admits: ‘there is no reason to believe that Book of Mormon 

authors were intentionally constructing a theology that would 

fit any previous or future model or label’.111 There is little to 

indicate that the Book of Mormon is trying to provide a fully 

systematised theology about the Godhead in the first place. It is 

instead more concerned about emphasising certain key ideas, 

such as the divinity of Christ. 

The quotation here and Nephi’s interpretation do raise another 

aspect that deserves attention. After examining the quotation of 

Isaiah 48-49, it appears that the most substantial textual 

differences emphasise two themes: the redemption of Israel, 

and revelation through prophetic servants. Nephi’s discourse in 

1 Nephi 22 has certainly addressed the topic of Israel but, 

                                                      

110  Melodie Moench Charles, ‘Book of Mormon Christology’, in New 

Approaches to the Book of Mormon: Explorations in Critical 

Methodology, ed. by Brent Metcalfe (Salt Lake City, Utah: Signature 
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however much the interpretation may tacitly appeal to 

revelation as its basis, up until now the theme of prophetic 

servants has not been as prominent. Nephi’s use of ‘declare’ 

here, however, appears significant not just because it makes 

clear that Nephi is not appealing to some method of scriptural 

exegesis for his authority, but because of the importance of the 

term ‘declare’ in 1 Nephi 20-21//Isaiah 48-49. As discussed 

earlier this chapter, it is the addition of words and phrases using 

the verb ‘declare’ that in many cases serves to emphasise the 

idea of prophetic servants in the text, as can be seen below: 

They are created now, and not from the beginning, even 

before the day when thou heardest them not they were 

declared unto thee, lest thou shouldst say—Behold I 

knew them. 

(1 Nephi 20:7//Isaiah 48:7) 

 

All ye, assemble yourselves, and hear; who {which} 

[ET/1830: which] among them hath declared these things 

unto them? The Lord hath loved him; yea, and he will 

fulfill his word which he hath declared by them; and he 

will do his pleasure on Babylon, and his arm shall come 

{be} upon the Chaldeans. 

Also, saith the Lord; I the Lord, yea {even}, I have spoken; 

yea, I have called him to declare, I have brought him, and 

he shall make his way prosperous. 

Come ye near unto me <hear ye this>; I have not spoken 

in secret; from the beginning, from the time that it was 

declared have {there am} I spoken; and <now> the Lord 

God, and his Spirit, hath sent me. 

(1 Nephi 20:14-16//Isaiah 48:14-16) 
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By using ‘declare’ in such a manner here, Nephi places himself 

in the position of those ‘called … to declare’. This would appear 

to support Grant Hardy’s suggestions that Nephi sees himself in 

the various references to a prophetic servant, ultimately 

fulfilling the role through the book in which he narrates.112 Yet 

Nephi has consistently through 1 Nephi 19-22 also been 

pointing to the other prophets and the truth and inspiration of 

their words (1 Nephi 19:21, 24; 1 Nephi 22:2), and some of the 

textual changes discussed above make room for more than one 

servant, speaking of how the Lord will fulfil what ‘he hath 

declared by them’ (1 Nephi 20:14//Isaiah 48:14, my emphasis). 

However, even this interpretation may not be what the Book of 

Mormon is ultimately aiming to give. While the Deuteronomy 

18 prediction of a prophet ‘like unto’ Moses has a long history in 

Christian interpretation (hence its use in Acts 3:22-23), it is 

surely no coincidence that in the context of commenting on a 

lengthy quotation that has emphasised a future prophetic 

servant, Nephi uses and applies to Christ a passage that 

ultimately refers to its predicted figure as a ‘prophet’. 

The prophetic servant thus can refer to any of those prophetic 

figures seen as involved in the gathering of Israel (including 

Nephi, Isaiah, Zenos and perhaps Joseph Smith), but its 

ultimate fulfilment is in Christ, who as ‘the Holy One of Israel’ 

is the one who will ultimately ‘gather’ scattered Israel so that 

there is ‘one fold and one shepherd’ (1 Nephi 22:24-25, echoing 

John 10:16 which is explicitly quoted in 3 Nephi 15:17 and 21). 

Such an interpretation is not unprecedented in the Book of 

Mormon. Abinadi, confronted with a demand for an 
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interpretation of Mosiah 12:21-24//Isaiah 52:7-10, proceeds to 

identify those ‘who bring good tidings’ and ‘publisheth peace’ 

as first the prophets, both those ‘since the world began’ and all 

those to follow ‘from this time henceforth and forever’ (Mosiah 

15:13-17). But he then goes on: ‘this is not all … [f]or how 

beautiful upon the mountains are the feet of him that bringeth 

good tidings, that is the founder of peace, yea, even the Lord’ 

(Mosiah 15:18). Contra Spencer, in this at least, Abinadi and 

Nephi appear to have arrived at similar conclusions. 

‘The plates of brass are true’ 

A number of key conclusions can be reached from my 

examination of these chapters so far. First, we have seen how 

the textual differences between the quotation of Isaiah here and 

the biblical text appear to have a variety of reasons, but that 

some of the most substantial reflect key themes that appear on 

the title page and in this passage as a whole, namely the 

redemption of Israel and the role of prophetic servants. Second, 

the commentary that follows draws not only upon 1 Nephi 20-

21//Isaiah 48-49, but interweaves allusions to and quotations of 

a variety of other biblical passages (as well as the non-biblical 

prophets cited in 1 Nephi 19) in a holistic fashion. Third, the use 

of these passages is at times complex and requires considerable 

scriptural familiarity. Fourth, this interpretation does not 

explicitly employ a creative methodology, but instead appeals 

for authority to a hermeneutic of revelation, which includes use 

of Nephi’s own visionary account in 1 Nephi 11-14. Fifth, 

Nephi’s interpretation is focused upon a future event (as 

opposed to telling a story about the past) in which scattered 

Israel is to be restored physically and spiritually, while 
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judgement is to come upon the proud, the wicked and their 

oppressors, paving the way for the millennial state.  

But we have yet to see why the Book of Mormon has gone to the 

length of reproducing these chapters in full. The quotation is 

tightly connected by language and by theme to the preceding 

and following passages (such as in the recurrent emphasis on 

believing or knowing that the Lord is their redeemer). It fits into 

the rhetorical flow of the whole section, in which 1 Nephi 19 

talks about the Israelite rejection of the Messiah, but states that 

the Lord’s covenant with them will be fulfilled, then the 

quotation continually emphasises that despite prior 

transgression, Israel is not forgotten and will be delivered, and 1 

Nephi 22 speaks of the latter day fulfilment of this prophecy 

and the covenant made with Abraham. But is that all there is to 

it? Were Isaiah 48-49 reproduced merely because they fit into 

the rhetorical flow culminating in the commentary in 1 Nephi 

22? This seems unlikely. 

On this issue, certain statements prior to the quotation itself and 

at the end of 1 Nephi 22 may have a bearing. In 1 Nephi 19:21, 

Nephi emphasises that God ‘surely did show unto the prophets 

of old all things concerning them [Israel]; and also he did show 

unto many concerning us’. Then, at the end of 1 Nephi 22, 

Nephi states ‘all these things must come according to the flesh’ 

(1 Nephi 22:27), and that: 

Wherefore, my brethren, I would that ye should consider 

that the things which have been written upon the plates 

of brass are true; and they testify that a man must be 

obedient to the commandments of God. 

(1 Nephi 22:30) 
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Grant Hardy, commenting on the quotations of scripture 

attributed to the risen Christ in 3 Nephi, suggests that those 

quotations have the effect of reversing the normal effect of 

citing scripture:  

Usually people cite holy writ when they need to bolster 

their authority. Jesus, descending from heaven as God, 

does not need any further proof of his power or 

legitimacy; it would have been obvious to everyone 

present that his words were scripture. So the effect is just 

the opposite. He validates the ancient prophets by 

quoting their writings, … The resurrected Christ does not 

just fulfill prophecies; he renews the promise of those that 

were as yet unrealised.113 

Nephi is not in the same position as the risen Christ. Yet the 

normal relationship here has likewise been inverted, with 

Nephi being the one to emphasise the truth and validity of the 

biblical passages he has been quoting. While he then does cite 

the given passages as evidence that ‘man must be obedient to 

the commandments of God’ and that ‘ye need not suppose that I 

and my father are the only ones that have testified and also 

taught them’ (1 Nephi 22:30-31, recalling 1 Nephi 20:16//Isaiah 

48:16), the primary effect of these Isaiah chapters being quoted 

in full and followed by a commentary that emphasises their 

future fulfilment is to strengthen their authority, and – to 

paraphrase Hardy – renew their promise. 

                                                      

113  Hardy, Understanding the Book of Mormon, p. 202. 
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This pattern can be seen elsewhere in the Book of Mormon. 

Some quotations, particularly the shorter ones, are used to 

bolster the Book of Mormon’s position in an expected fashion 

(such as 2 Nephi 11:3//Deuteronomy 19:15 or Alma 30:8//Joshua 

24:15). However, the extended quotations in particular show an 

emphasis on their future fulfilment (as in the comments in 2 

Nephi 9:1-3 and 10:2 upon the quotation of 2 Nephi 6:16-

8:25//Isaiah 49:24-52:2) or upon their present relevance (such as 

in Abinadi’s quotation of the Ten Commandments, Mosiah 

12:34-36//Exodus 20:2-4, Mosiah 13:12-24//Exodus 20:4-17). 

Abinadi thus distinguishes between ‘the law of Moses’, which 

he terms ‘a law of performances and of ordinances’ (Mosiah 

13:30), a type ‘of things to come’ (v. 31) and which one day ‘it 

shall no more be expedient to keep’ (v. 27), and ‘the 

commandments’ – always referred to as such – ‘which the Lord 

delivered unto Moses in the mount of Sinai’ which ‘if ye keep … 

ye shall be saved’ (Mosiah 12:33).114 

The Book of Mormon therefore has a more dynamic 

relationship with these biblical passages than those works that 

simply appeal to the Bible for support for their positions. 

Particularly for these otherwise puzzling extended quotations, 

reproducing these passages in full for an audience that already 

has them serves to reemphasise and ‘renew’ them. When done 

by a work that likewise claims divine authority and scriptural 

status, the authority of these biblical passages is augmented. 

The Book of Mormon therefore is singling out those passages of 

the Bible it feels are of the most immediate importance, and 

                                                      

114  This apparent distinguishing between law and commandments 

appears elsewhere in the Book of Mormon, hence 2 Nephi 25:25: ‘... 

we keep the law [of Moses] because of the commandments’. 
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seeking to confirm their truth and power in the eyes of the 

reader. 

This, however, can only apply to those biblical passages which 

the Book of Mormon is using overtly. The Book of Mormon also 

engages with biblical material in far less direct ways, and it is to 

these that we now turn in the next case study. 
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Chapter Four: The Allegory of the Olive Tree 

Biblical Imagery in Jacob 5 

If explicit quotations are the most obvious way in which the 

Book of Mormon draws upon the Bible, they are far from the 

only way. Any truly comprehensive approach to the Book of 

Mormon’s relationship with the Bible must also examine less 

overt connections, including such indirect connections as the 

use of related imagery. Perhaps one of the most prominent 

examples of this is to be found in Jacob 5, the longest chapter in 

the Book of Mormon, which consists of ‘the allegory of the olive 

tree’, describing Israel as an olive tree and the scattering and re-

grafting of its branches.1 As discussed in chapter two, several 

                                                      

1  For most of the nineteenth century, early Latter-day Saints such as 

Orson Pratt and Erastus Snow principally referred to Jacob 5 as a 

‘parable’, see Grant Underwood, ‘Jacob 5 in the Nineteenth 

Century’, in The Allegory of the Olive Tree: The Olive, the Bible, and 

Jacob 5, ed. by John W. Welch and Stephen D. Ricks (Salt Lake City; 

Provo, Utah: Deseret Book Co.; FARMS, 1994), pp. 50–51. Since that 

time, however, it has been more frequently referred to as an 

allegory, as seen in the chapter headings for Jacob 5 in both the 

1920 and 1981 (and 2013) LDS editions which refer to the ‘allegory 

of the tame and wild olive trees’: The Book of Mormon (1920 Edition); 

The Book of Mormon (1981 Edition); The Book of Mormon (2013 

Edition). Thus books such as Stephen D. Ricks and John W. Welch, 

eds., The Allegory of the Olive Tree: The Olive, the Bible, and Jacob 5 

(Salt Lake City; Provo, Utah: Deseret Book Co.; FARMS, 1994) use 

that title to refer to Jacob 5, although several of the authors within 

continue to use the term ‘parable’. As James Faulconer rightly 

points out in ‘The Olive Tree and the Work of God’, pp. 348–49 

these classifications are open to debate, and are not exclusive. 
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authors have compared the imagery here with biblical texts 

such as Isaiah 5:1-5 and Romans 11:16-24.2 The latter has 

received particular attention, with James Faulconer arguing that 

‘it takes little or no imagination’ to see the resemblance between 

Jacob 5 and Paul’s use of olive tree imagery in Romans 11.3  

Yet there are also several obstacles to examining such less overt 

connections. With explicit quotations and references, one can be 

certain of dealing with a deliberate reference to another text. In 

the case of shared imagery, however, this is considerably less 

certain, and any conclusions about connections with another 

text must be more tentative. It is possible that in some cases 

there may be no conscious intent or connection at all. It 

therefore follows that discerning the significance and intention 

behind such less direct connections is a more challenging task. 

Jacob 5, a lengthy passage that uses a range of images that 

parallel those in biblical texts, but which contains no explicit 

reference to the Bible at all, certainly poses this challenge. 

Jacob 5 possesses some other features which, while perhaps 

adding to this difficulty, also suggest that a study may be 

fruitful for examining the Book of Mormon’s relationship with 

the Bible. While Jacob 5 contains no explicit connections to the 

Bible, virtually the entire chapter, aside from the introduction in 

verse 1, is attributed to Zenos, one of the non-biblical prophets 

                                                                                                                   

‘Allegory’ remains the term most frequently applied to Jacob 5, 

however, and so for this reason I use this term in this chapter. 
2  Tanner and Tanner, Covering up the Black Hole in the Book of Mormon, 

p. 24; Faulconer, ‘The Olive Tree and the Work of God’; Seely and 

Welch, ‘Zenos and the Texts of the Old Testament’. 
3  Faulconer, ‘The Olive Tree and the Work of God’, p. 346. 
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mentioned in chapters two and three. Three of these non-

biblical prophets – Zenos, Zenock and Neum – are mentioned in 

the Book of Mormon by name, all of whom are first quoted in 1 

Nephi 19:10. Zenock is quoted subsequently in Alma 33:16, but 

it is Zenos who receives the most attention with further 

quotations in 1 Nephi 19:11-17, Alma 33:4-11, 33:13 and here in 

Jacob 5:2-77, by far the longest such non-biblical quotation in 

the Book of Mormon. Consequently, in terms of material the 

Book of Mormon claims to be quoting from Zenos more than 

any biblical source other than Isaiah and Christ himself. 

The very existence of these passages promotes the idea that 

other revealed texts exist and can be quoted authoritatively, and 

that therefore – contrary to Protestant concepts of sola scriptura –

the Bible is not an all-sufficient collection of such material. What 

is more, these extra-biblical quotations are introduced in a 

similar fashion to that in which biblical quotations are 

introduced, such as ‘thus spake the prophet’ in 1 Nephi 19:11. 

Both Zenock and Zenos are also explicitly referred to as 

‘scripture’: 

And now Alma said unto them: Do ye believe those 

scriptures which have been written by them of old? 

Behold, if ye do, ye must believe what Zenos said; for, 

behold he said: Thou hast turned away thy judgments 

because of thy Son. 

Now behold, my brethren, I would ask if ye have read the 

scriptures? If ye have, how can ye disbelieve on the Son of 

God? 

For it is not written that Zenos alone spake of these 

things, but Zenock also spake of these things—   

(Alma 33:12-15, see also 3 Nephi 10:14-16) 



Chapter Four: The Allegory of the Olive Tree 

178 

Examining Jacob 5 and its surrounding passages, therefore, not 

only allows us to examine the connections between the imagery 

used here and similar imagery used within the Bible, but also to 

examine further how the Book of Mormon treats a passage it 

explicitly attributes to a non-biblical source, particularly in 

comparison to the sort of lengthy biblical quotation examined in 

the last chapter. How it does this has significant implications (as 

we shall see) for the Book of Mormon’s approach to ideas of 

scriptural canon and Protestant doctrines of sola scriptura. 

Another reason Jacob 5 may be of particular interest is that at 

least some of the biblical texts it has been associated with, such 

as Romans 11, are from the New Testament. This has been a 

particular point of criticism. By attributing the text to Zenos, a 

man claimed as an ancestor of the Nephites and Lamanites (3 

Nephi 10:16), the Book of Mormon presumably dates the text to 

a period before Nephi and his family leave Jerusalem six 

centuries before the birth of Christ. Romans 11, however, clearly 

dates from the first century after. Thus Evangelical critics such 

as Jerald and Sandra Tanner, who argue that the allegory in 

Jacob 5 is simply ‘taken’ from Romans 11:16-24 and various 

‘statements made by Jesus’, claim that this connection is 

anachronistic and therefore plagiaristic.4 Jacob 5, they go on to 

state, is ‘probably the most repetitious and uninteresting part of 

the Book of Mormon’ and ‘gives the impression that the author 

is trying to use up as much space as possible’.  

                                                      

4  Tanner and Tanner, Covering up the Black Hole in the Book of Mormon, 

p. 24. 
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This charge conflates several issues. The first is the claim that 

Jacob 5 is a particularly unreflective and plagiaristic use of 

Romans 11 and other sources. This should certainly be 

questioned. As I aim to show, Jacob 5 shares unique connections 

with a wide range of biblical texts, not just Romans 11 and a few 

other passages. These connections do not simply reproduce 

biblical images, but in many cases address (or influence) central 

concerns of the Book of Mormon as a whole. As will be seen, 

such imagery is also used (if more concisely) in a number of 

places elsewhere in the Book of Mormon. References to the 

peoples of the Book of Mormon as a ‘branch’, ‘broken off’ from 

‘the tree of Israel’, or to the world as a ‘vineyard’ (vital parts of 

the allegory in Jacob 5) pepper the remainder of the text, 

suggesting such images play a significant role in how these 

concepts are envisaged within the book.5 Indeed these instances, 

as will be seen, are helpful in understanding Jacob 5 itself. 

The second charge is that because Jacob 5 is connected to texts 

such as Romans 11 that postdate the purported origin of Jacob 

5, Zenos’ allegory is anachronistic and therefore historically 

untrue. It should be noted that these two claims are not 

necessarily related. It is entirely possible for Jacob 5 to be 

actually dependent upon such sources, and yet be more than an 

exercise in lazy plagiarism. Conversely, any demonstration that 

Jacob 5 goes beyond an unintelligent repetition of Romans 11 

does not automatically resolve any issues concerning 

anachronisms.  

                                                      

5  See, for example, 1 Nephi 10:12-14; 1 Nephi 15:7, 12-18; 1 Nephi 

19:24; 2 Nephi 3:5; 2 Nephi 9:53-10:1; 2 Nephi 10:22; Jacob 2:25; 

Alma 13:23 and Alma 26:36.  
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In view of the tendency – as discussed in chapter one – for such 

issues to detract from the study of the contents of the Book of 

Mormon, this book does not focus on such questions of 

historicity and authorship. However, it should be possible to 

determine the extent to which the texts in question are 

connected, even if the exact nature of that connection is unclear. 

Likewise, even if it is uncertain that an actual connection exists 

between Jacob 5 and one of the biblical texts in question, a 

comparison of how they use similar imagery can still be 

revealing. 

However, if Jacob 5 is connected with New Testament texts such 

as Romans 11, this also forms part of a wider pattern. Thus in 

chapter three, we saw both Old Testament quotations using 

New Testament wording (such as 1 Nephi 22:9//Acts 

3:25/Genesis 22:18) and quotations which followed New 

Testament or other similarly anachronistic texts (such as 1 

Nephi 22:15//Malachi 4:1 and 1 Nephi 22:17//1 Corinthians 3:15). 

The former might be regarded as an issue of translation 

(particularly as the book claims an inspired rather than a 

mundane translation process), while the attribution for the two 

latter quotations was unclear. Yet there are also even more clear 

cut examples of the Book of Mormon explicitly drawing upon 

New Testament material, such as the quotation of John the 

Baptist in 1 Nephi 10:8, which is quoted at a point in the 

narrative which is placed chronologically some six centuries 

before the birth of Christ (v. 4). As discussed in chapter two, 

such quotations are in turn part of a wider pattern of the Book 

of Mormon’s aforementioned ‘pre-Christian Christianity’. 

This issue of ‘pre-Christian Christianity’ has significant 

implications for the Book of Mormon’s use of specific texts, for 
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its concept of the Old and New Testaments, and for its overall 

relationship with the Bible. Likewise, any explanation the book 

offers for its use of New Testament material, especially for 

deliberately anachronistic material, also bears significantly on 

the Book of Mormon’s conception of itself and the relationship it 

seeks to draw with the Bible. Thus, while resolving the precise 

historical relationship between the texts in question may be 

beyond the scope of this work, addressing how the Book of 

Mormon justifies its approach, and any implications for said 

approach, are not beyond it. 

Accordingly, after briefly examining the context of Jacob 5 and 

the structure of the allegory, this chapter will examine closely 

the allegory of the olive tree itself, including comparisons to 

potential biblical parallels and how the imagery used here 

builds upon, develops or differs from comparable imagery in 

the Bible. After this I will then turn to an overall assessment of 

the allegory, including the question of how likely biblical 

parallels represent actual connections to specific biblical texts 

(as opposed to being the result of coincidence or sharing widely 

used imagery). I will then consider the phenomenon of pre-

Christian Christianity and deliberately anachronistic references 

in the Book of Mormon, and how the book itself seeks to explain 

these, as well as the implications for its relationship with the 

two Testaments. Finally I will turn to the question of how the 

Book of Mormon’s treatment of this non-biblical quotation 

compares to its treatment of the lengthy biblical quotations seen 

in the last chapter, particularly as seen in the accompanying 

commentary in Jacob 6, and the implications this has for the 

Book of Mormon’s approach to scripture and Protestant beliefs 

of sola scriptura. 
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The Context and the ‘Stone’ Texts 

Like all the books of the ‘small plates’, Jacob is written in the 

first person, the narrator being the eponymous Jacob, brother of 

Nephi and younger son of Lehi, who gains responsibility for 

keeping the records and thus becomes the next link in the chain 

of record-keepers (Jacob 1:1-3). At just seven chapters long it is 

fairly small book; in contrast, Jacob 5 is the longest chapter in 

the Book of Mormon, so the allegory and the commentary that 

follows in Jacob 6 make up a sizable portion of the book. 

The motive behind the allegory is introduced near the end of 

the fourth chapter of Jacob. This chapter is a piece of narratorial 

commentary following the narrative and sermon in chapters 1-

3. Jacob 4 begins by addressing (once again) the purpose of the 

‘plates’ (Jacob 4:1-3), including – in one of the clearest 

statements of the Book of Mormon’s pre-Christian Christianity – 

the aim that its readers ‘may know that we knew of Christ, and 

we had a hope of his glory many hundred years before his 

coming’ (v. 4). The passage that follows then emphasises both 

redemption through Christ and the importance of revelation 

(‘wherefore, brethren, despise not the revelation of God’, v. 8). 

By so doing, this discussion of Christ and revelation touches 

once again upon two of the key themes of the title page. The 

third theme – the redemption of Israel – comes up next as Jacob 

raises what appears to be a dilemma: 

And now I, Jacob, am led on by the Spirit unto 

prophesying; for I perceive by the workings of the Spirit 

which is in me, that by the stumbling of the Jews they 

will reject the stone upon which they might build and 

have safe foundation. 
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But behold, according to the scriptures, this stone shall 

become the great, and the last, and the only sure 

foundation, upon which the Jews can build.  

And now, my beloved, how is it possible that these, after 

having rejected the sure foundation, can ever build upon 

it, that it may become the head of their corner?  

(Jacob 4:15-17, my emphasis) 

As the phrase ‘according to the scriptures’ indicates, some sort 

of intentional biblical reference is likely here. Three texts in 

particular appear to be alluded to: 

And he shall be for a sanctuary; but for a stone of 

stumbling and for a rock of offence to both the houses of 

Israel, for a gin and for a snare to the inhabitants of 

Jerusalem. 

(Isaiah 8:14) 

 

Therefore thus saith the Lord God, Behold, I lay in Zion 

for a foundation a stone, a tried stone, a precious corner 

stone, a sure foundation: he that believeth shall not make 

haste. 

(Isaiah 28:16) 

 

The stone which the builders refused is become the head 

stone of the corner. 

(Psalm 118:22, my emphasis) 

Isaiah 8:14, Isaiah 28:16 and Psalm 118:22 are likewise used in 

the New Testament. In particular, Psalm 118:22 is quoted in the 

Synoptic Gospels and Acts (Matthew 21:42, Mark 12:10, Luke 

20:17 and Acts 4:11); Ephesians 2:20 and 1 Corinthians 3:11 both 
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appear to draw on Isaiah 28:16; Isaiah 8:14 and 28:16 are quoted 

together in Romans 9:33; and in particular all three verses are 

used together in 1 Peter 2:4-8. This usage has led John Elliott to 

suggest an extensive ‘stone’ tradition associating these verses in 

Christian and pre-Christian biblical interpretation, while other 

scholars have suggested the existence of a testimony book or 

early Christian hymns on the basis of these quotations. 6  

However, of these New Testament references it is only in 1 Peter 

2: 4-8 that we find all three ‘stone’ verses side by side. 

Yet upon examination, there are fewer similarities between 

Jacob 4:15-17 and 1 Peter 2:4-8 than might be supposed. The 

wording differs significantly, with the stone the builders 

‘disallowed’ being ‘made the head of the corner’ (1 Peter 2:7) in 

contrast to Jacob in which the stone is ‘rejected’ and is to ‘become’ 

a ‘sure foundation’ and ‘head of their corner’ (Jacob 4:16-17), 

wording closer to the quotation of Psalm 118:22 in the Gospels. 

Perhaps most decisively, however, the phrase ‘sure foundation’ 

is omitted from 1 Peter 2:6-8, as well as any other New 

Testament quotation of, or allusion to, Isaiah 28:16.7 Yet this 

phrase, while found in the Bible only in Isaiah 28:16 (Hebrew: 

מּוָסד מּוָסד ), obviously forms a vital part of Jacob 4:15-17, as the 

phrase is repeated twice in verses 16 and 17 and likely 

                                                      

6  John H. Elliott, The Elect and the Holy: An Exegetical Examination of I 

Peter 2:4-10 and the Phrase Βασἰλειον Ἱερἀτευμα, Supplements to 

Novum Testamentum, 12 (Leiden: E.J. Brill, 1966), p. 48; Steve 

Moyise, ‘Isaiah in 1 Peter’, in Isaiah in the New Testament, ed. by 

Steve Moyise and Maarten J. J. Menken (London; New York: T & T 

Clark, 2005), p. 179. 
7  ‘Sure foundation’ is not found in Isaiah 28:16 in the Septuagint 

either. Moyise, ‘Isaiah in 1 Peter’, p. 180. 
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influences the term ‘safe foundation’ found in verse 15.8 Since 

Jacob 4:15-17 is emphasising a portion of Isaiah 28:16 that is not 

found in 1 Peter 2:4-8, Ephesians 2:20 or 1 Corinthians 3:11, it 

cannot be solely relying upon any of them. Furthermore, it 

appears unlikely that Jacob 4:15-17 is associating these three 

verses on the basis of 1 Peter 2, since the familiarity with the 

texts required to recognise them in 1 Peter – and then to use the 

parts that 1 Peter does not quote – seems sufficient to make any 

use of 1 Peter 2 unnecessary. 

Romans 9:33 is also distinctly different, despite its proximity to 

Romans 11, quoting parts of Isaiah 28:16 that Jacob 4 does not 

quote and omitting parts it does (including ‘sure foundation’), 

so that its usage of Isaiah 28:16 has little in common with that of 

Jacob 4. Meanwhile, the Synoptic Gospels and Acts only quote 

Psalm 118:22, so likewise cannot serve as any source for the 

association of the ‘stone’ texts. However, as mentioned above, 

the wording of the quotation of Psalm 118:22 found in the KJV 

of the Gospels is closer to that found in Jacob 4, closer even than 

that of Psalm 118:22; all three of the Synoptic quotations 

(Matthew 21:42, Mark 12:10, Luke 20:17) use ‘rejected’, as does 

Jacob 4:17. Furthermore all three are quoted in conjunction with 

the parable of the wicked husbandmen (Matthew 21:33-46, 

Mark 12:1-12, Luke 20:9-19), a parable that – like Jacob 5 – uses 

agricultural and especially vineyard imagery. 

This complexity suggests it is difficult to establish a case of 

direct and simple dependence (except perhaps on the Old 

                                                      

8  Likewise in the Book of Mormon, the phrase ‘sure foundation’ is 

only found here and once in Helaman 5:12, discussed further 

below. 
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Testament verses themselves), yet at the same time some 

features – such as the association of one of the ‘stone’ verses 

with the similar vineyard imagery seen in the parable of the 

wicked husbandman – also make it difficult to argue that there 

are no connections. This likewise appears to be the case when 

we turn to the ideas expressed by the use of these ‘stone’ verses. 

1 Peter 2:4-8 stresses a general contrast between believers and 

unbelievers, with less emphasis on any Jewish-Gentile divide.9 

In contrast, in Romans 9, Paul uses the two Isaiah verses 

principally to understand why – for the time being, at least – 

Israel has ‘stumbled’ (Romans 9:32) and Gentiles have ‘attained 

to righteousness’ (9:30), although the identity of the ‘stone’ itself 

is unclear. 10 Both Ephesians 2:20 and 1  Corinthians 3:11 have 

little in common with Jacob 4:15-17, although they all identify 

the ‘corner stone’ or ‘foundation’ as Christ. Likewise in the 

Synoptic Gospels, the quotation of Psalm 118:22 in conjunction 

with the parable is used to emphasise rejection, particularly in 

Matthew (‘Therefore say I unto you, The kingdom of God shall 

be taken from you, and given to a nation bringing forth the 

fruits thereof’, Matthew 21:43). The destructive nature of the 

‘stone’ is emphasised (Matthew 21:44, Luke 20:18) and the 

notion that this theme of rejection has something to do with the 

                                                      

9  Moyise, ‘Isaiah in 1 Peter’, p. 180; John Elliott suggests that the 

substitution of generic ‘men’ for ‘builders’ in 1 Peter 2:4, rather than 

any more specific designation, pushes interpretation away from 

anti-Jewish polemic (by identifying generic ‘men’ as those that 

have rejected the ‘stone’). Elliott, The Elect and the Holy, pp. 34–35. 
10  J. Ross Wagner, ‘Isaiah in Romans and Galatians’, in Isaiah in the 

New Testament, ed. by Steve Moyise and Maarten J. J. Menken 

(London; New York: T & T Clark, 2005), p. 122. 
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relationship of Jew and Gentile seems, in the words of C.S. 

Mann, ‘impossible to resist’.11 

Jacob 4:15-17 relates to some of these themes, but takes others in 

a different direction. Thus in Jacob 4 the ‘stone’ is definitely 

Christ, in view of the preceding portion of Jacob 4, the 

prophesised rejection of Christ by Israel and the Jews 

specifically (e.g. 1 Nephi 10:11, 1 Nephi 15:17, 1 Nephi 22:5 and 

2 Nephi 25:12) and the explicit reference to Christ as a ‘sure 

foundation’ in Helaman 5:12 (the only place other than Jacob 

4:15-17, or Isaiah 28:16, in which that phrase is used in the Bible 

and Book of Mormon). Moreover, in contrast to its use in the 

Gospels, it is the constructive, and not the destructive, aspects of 

the ‘stone’ that are stressed, for in addition to the emphasis 

placed on the ‘sure foundation’, the question is how one might 

‘build’ upon the stone. This constructive role plays out in Jacob’s 

approach to the question of Jew and Gentile, for rather than 

opposing believer or unbeliever, or attempting to explain some 

rejection or ‘stumbling’ of Jews, Jacob 4 takes it for granted that 

the Jewish rejection of the ‘stone’ will be reversed and that they 

will eventually build upon this ‘great, and the last, and the only 

sure foundation’ (v. 16). The dilemma is not to explain any 

rejection, but to account for redemption despite such rejection. 

Hence the question in verse 17 with its striking textual 

divergence from Psalm 118:22 and all its New Testament 

quotations: ‘how is it possible that these, after having rejected 

the sure foundation, can ever build upon it, that it may become 

the head of their corner?’(Jacob 4:17, my emphasis). 

                                                      

11  Moyise, ‘Isaiah in 1 Peter’, p. 179; C. S. Mann, Mark: A New 

Translation with Introduction and Commentary, The Anchor Bible, 27, 

1st ed (Garden City, New York: Doubleday, 1986), p. 461. 
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This dilemma contrasts not only with the New Testament use of 

the ‘stone’ verses, but also with Paul’s question at the beginning 

of Romans 11: ‘hath God cast away his people?’ (Romans 11:1). 

While the Book of Mormon’s answer to that question is 

doubtless the same as Paul’s, what is being asked in Jacob 4 is 

not if, but how God will redeem Israel including the Jews. It is 

this dilemma that prompts the use of the following allegory, in 

an attempt to ‘unfold this mystery’ (Jacob 4:18). 

The Allegory 

The allegory itself is introduced in Jacob 5. Verse 1 deliberately 

and explicitly appeals to Zenos, asking, ‘do ye not remember to 

have read the words of the prophet Zenos, which he spake unto 

the house of Israel’? Verse 2, now the words of Zenos, likewise 

specifies Israel as the addressee (‘hearken, O ye house of Israel’) 

and invokes prophetic authority (‘hear the words of me, a 

prophet of the Lord’). 

Following these few verses, the allegory itself begins in verse 3 

and continues to verse 77. The allegory can be divided into 

several phases: 

vv. 3-6 – The olive tree and the vineyard are introduced, and 

there is an initial response to the decay of the tree.  

vv. 7-14 – Wild branches are grafted into the tree, and 

‘young and tender’ branches are grafted elsewhere in the 

vineyard. 
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vv. 15-28 – After some time, the Lord of the vineyard and his 

servant inspect the vineyard, to find most of the trees 

bearing good fruit. 

vv. 29-40 – After another interval, the Lord of the vineyard 

and his servant visit the vineyard for a second time, to find 

the vineyard corrupted and bearing bad fruit. 

vv. 41-54 – The Lord of the vineyard laments his vineyard, 

but the servant urges him to spare it. The Lord of the 

vineyard makes plans to save the trees of the vineyard. 

vv. 55-74 – The Lord of vineyard directs the pruning of the 

trees, and re-grafting of the natural branches. Additional 

servants are called, and the vineyard cleansed. 

vv. 75-77 – The vineyard is restored, and a final burning is 

predicted. 

The later stages of the allegory occupy more verses, so that the 

midpoint of the allegory falls around the beginning of the Lord 

of the vineyard’s lament in verse 41.12 Emphasis is thus placed 

on the dire state of the vineyard seen in the second visit, and 

upon the decision and means used to restore it. Yet each of these 

                                                      

12  Arthur Henry King likewise identifies verses 40-41 as the principle 

dividing point of the allegory. See ‘Language Themes in Jacob 5: 

“The Vineyard of the Lord of Hosts Is the House of Israel” (Isaiah 

5:7)’, in The Allegory of the Olive Tree: The Olive, the Bible, and Jacob 5, 

ed. by Stephen D. Ricks and John W. Welch (Salt Lake City; Provo, 

Utah: Deseret Book Co.; FARMS, 1994), pp. 144–45. 
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phases offers a number of biblical connections, as we shall see 

as we approach each in turn. 

The Olive tree and the Vineyard 

For behold, thus saith the Lord, I will liken thee, O house 

of Israel, like unto a tame olive tree, which a man took 

and nourished in his vineyard; and it grew, and waxed 

old, and began to decay. 

(Jacob 5:3) 

The allegory opens with Israel compared to a tame olive tree in 

a vineyard. Thus, much like another extended piece of imagery 

in the Book of Mormon (Alma’s comparison of ‘the word’ as a 

seed, Alma 32:28-43), the ‘allegory’ actually begins with a simile. 

This means that, while Faulconer rightly states that Jacob 5 is 

‘not an allegory like Pilgrim's Progress, in which each character 

or element corresponds to one and only one thing’, and King 

likewise suggests ‘it is not a parable of exact allegorical 

equivalencies’, the allegory does include an interpretation of 

this first, central figure.13 The existence of an olive tree in a 

vineyard may seem incongruous, as Wesley Walters notes, 

pointing out that in a vineyard ‘one normally grows grapes’.14 

Yet this apparently clashing image has a biblical precedent, as 

seen in in the parable of the unfruitful fig tree of Luke 13:6-9: 

                                                      

13  Faulconer, ‘The Olive Tree and the Work of God’, pp. 349–50; King, 

‘Language Themes in Jacob 5’, p. 140. 
14  Walters, The Use of the Old Testament, p. 153. 
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He spake also this parable; A certain man had a fig tree 

planted in his vineyard; and he came and sought fruit 

thereon, and found none. 

(Luke 13:6) 

While the tree here is a fig tree, the parable includes the same 

incongruity of a tree amidst a vineyard. This suggests that this 

sort of placement need not, pace Walters, represent some sort of 

flaw, but is rather following in biblical footsteps.15 The question 

that remains is whether there is any particular reason this 

juxtaposition is so employed in Jacob 5. It seems unlikely that 

this is merely to suggest Luke 13 to the reader, since this would 

have been better served if Jacob 5 had chosen to place a fig tree 

instead.  

What the placement of an olive tree does, however, is to allow 

the allegory to use imagery relating to both olive trees and those 

relating to vineyards. The olive tree imagery is indispensable to 

the allegory, but so, too, is the vineyard imagery. Furthermore, 

both tree (e.g. Jeremiah 11:16-17, Hosea 14:5-6, Romans 11) and 

vine/vineyard imagery (e.g.  Psalm 80:8-16, Isaiah 5:1-7) are 

used in a number of biblical passages to depict Israel and – as I 

will show – the allegory has unique points in common with a 

wide range of these passages. 

                                                      

15  There is some irony here, since Wesley Walters is a conservative 

Protestant critic who accuses the Book of Mormon of denigrating 

the Bible (see The Use of the Old Testament, pp. 147, 169), yet here the 

Bible does precisely the same thing he sees as an error in the Book 

of Mormon. 
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The first example of such unique connections occurs from the 

very next verse on. As seen in verse 3, the olive tree is in a state 

of decay. It is this decay that propels the plot of the allegory: 

And it came to pass that the master of the vineyard went 

forth, and he saw that his olive tree began to decay; and 

he said: I will prune it, and dig about it, and nourish it, 

that perhaps it may shoot forth young and tender 

branches, and it perish not. 

And it came to pass that he pruned it, and digged about 

it, and nourished it according to his word. 

(Jacob 5:4–5) 

Thus the ‘man’ (now ‘the master of the vineyard’) acts to 

‘prune’, ‘dig’ and ‘nourish’ the tree in an effort to save it, verbs 

repeated twice here and many times subsequently in the rest of 

the chapter. The use of ‘nourish’ here may reflect particular 

usage in the Book of Mormon; ‘nourish’ and ‘nourished’ are 

used 22 times in this chapter, more times than in the entirety of 

the KJV Bible put together.16 The KJV Bible uses the term only 

once in relation to a plant (Isaiah 44:14), while the Book of 

Mormon depicts plants being ‘nourished’ not only repeatedly 

here in Jacob 5 but also eight times in Alma’s analogy of the 

‘word’ as a ‘seed’ in Alma 32. The Book of Mormon likewise 

sees ‘nourish’ as a description of divine activity (e.g. 1 Nephi 

17:3, 3 Nephi 10:4), including in the phrase ‘nourished by the 

good word of God’ (Jacob 6:7, Moroni 6:4, cf. 1 Timothy 4:6). 

                                                      

16  The Book of Mormon also appears to the use the term far more 

frequently than later LDS scripture, in which the sole use is in 

Doctrine and Covenants 42:43, which is applied very literally to 

caring for the sick. 
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Both are likely of import here, in which the agricultural image is 

a metaphor for divine activity, and in which ‘nourish’ may 

appear to offer a gentler side of such activity to that implied by 

‘prune’. 

The verbs ‘prune’ and ‘dig’, however, do offer a specific 

connection, for that precise combination of verbs is found in the 

Bible only in Isaiah 5:6, while it is used in the Book of Mormon 

only in 2 Nephi 15:6 (which quotes Isaiah 5:6) and six times in 

this chapter.17 Yet there is one difference between how the verbs 

are used in Jacob 5 and Isaiah 5:6. In Jacob 5, the ‘master of the 

vineyard’ is attempting to save the tree. In Isaiah 5:1-7, it is too 

late for the vineyard, and the judgement is that ‘I will lay it 

waste: it shall not be pruned, nor digged; but there shall come up 

briers and thorns’ (Isaiah 5:6, my emphasis). The olive tree of 

Jacob 5 is not at that point quite yet. 

Isaiah 5:1-7, however, is not the only biblical passage with 

similarities to these early verses. One aim of the digging and 

pruning as seen is that ‘perhaps it may shoot forth young and 

tender branches’ (Jacob 5:4). This indeed happens:  

And it came to pass that after many days it began to put 

forth somewhat a little, young and tender branches; but 

behold, the main top thereof began to perish. 

(Jacob 5:6) 

The reference to ‘young and tender branches’ is strongly 

reminiscent of Ezekiel 17. After describing the plucking of a 

                                                      

17  In Jacob 5:4, 5, 11, 27, 47 and 64. 
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branch from a cedar tree and the planting and uprooting of a 

vine to depict the judgement coming upon Zedekiah and the 

household of the king (vv. 2-21), Ezekiel goes on to state: 

Thus saith the Lord God; I will also take of the highest 

branch of the high cedar, and will set it; I will crop off 

from the top of his young twigs a tender one, and will 

plant it upon an high mountain and eminent: 

(Ezekiel 17:22, my emphasis) 

Thus in both Jacob 5 and in Ezekiel 17 we find a tree that (for 

varying reasons) is dying or condemned to die, but which 

possesses at least one ‘young’ and ‘tender’ branch.18 

Furthermore, in both cases the response to this dilemma is to 

remove the ‘young’ and ‘tender’ branch/es from the tree for 

planting or grafting elsewhere for, as seen below in Jacob 5:8, 

the ‘young and tender branches’ are likewise taken away to be 

grafted elsewhere. In both passages the new plantings are to 

bear ‘fruit’ (Ezekiel 17:23, Jacob 5:13), and both represent some 

hope of future restoration.19 

                                                      

18  Once again, the terminology found here is not used frequently: in 

the KJV, ‘young’ and ‘tender’ are only to be found in conjunction in 

Genesis 18:7, 33:13, 1 Chronicles 22:5, 29:1 and 2 Chronicles 13:7 

(‘tenderhearted’), all in reference to people and animals. In the 

Book of Mormon, the two words are only found together four 

times, all here in Jacob 5. 
19  Moshe Greenberg, Ezekiel 1-20: A New Translation with Introduction 

and Commentary, The Anchor Bible, 22, 1st ed (Garden City, New 

York: Doubleday, 1983). 
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In Ezekiel 17 the different plants symbolise different kings and 

their subordinate rulers (v. 12), and so the implication is that the 

planted branch is predicting a future – righteous – king. In 

Jacob 5, however, the olive tree explicitly represents the entire 

house of Israel, and so the branches themselves likely represent 

different groups of people, offshoots of the house of Israel. 

Faulconer has claimed that this is not clear in Jacob 5, although 

admits that this is the traditional LDS reading.20 Yet elsewhere 

in the Book of Mormon we find these ‘branches’ unequivocally 

identified, for ‘the natural branches of the olive tree’ are ‘the 

remnants of the house of Israel’ (1 Nephi 10:14), one branch of 

which includes the peoples of the Book of Mormon ‘who are a 

branch of the tree of Israel’ (Alma 26:36). Once again we see the 

same plurality of Israel as in the last chapter, in which the 

peoples of the Book of Mormon are one branch of scattered 

Israel among a number of other branches. 

Thus in just these few opening verses Jacob 5 displays specific 

points of commonality with several different biblical passages, 

showing it is unlikely to be the product of dependence on any 

one passage. Yet at the same time these similarities are woven 

into a coherent account in Jacob 5, which does not appear to be 

relying upon the reader having a knowledge of Isaiah 5 or 

Ezekiel 17. Furthermore, the different ways in which some of 

these images are employed (such as the tree being ‘pruned’ and 

‘digged’ about, in contrast to the vineyard of Isaiah 5, or the 

application of the young and tender branches to peoples) 

similarly suggest that any such connections cannot be classified 

as simply copying. 

                                                      

20  Faulconer, ‘The Olive Tree and the Work of God’, pp. 349–50. 
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Grafting and Scattering 

Seeing that the olive tree has put out some ‘young and tender 

branches’, but that the tree itself is beginning to die, the ‘master 

of the vineyard’ reacts: 

And it came to pass that the master of the vineyard saw 

it, and he said unto his servant: It grieveth me that I 

should lose this tree; wherefore, go and pluck the 

branches from a wild olive tree, and bring them hither 

unto me; and we will pluck off those main branches 

which are beginning to wither away, and we will cast 

them into the fire that they may be burned. 

And behold, saith the Lord of the vineyard, I take away 

many of these young and tender branches, and I will 

graft them whithersoever I will; and it mattereth not that 

if it so be that the root of this tree will perish, I may 

preserve the fruit thereof unto myself; wherefore, I will 

take these young and tender branches, and I will graft 

them whithersoever I will. 

Take thou the branches of the wild olive tree, and graft 

them in, in the stead thereof; and these which I have 

plucked off I will cast into the fire and burn them, that 

they may not cumber the ground of my vineyard. 

And it came to pass that the servant of the Lord of the 

vineyard did according to the word of the Lord of the 

vineyard, and grafted in the branches of the wild olive 

tree. 

And the Lord of the vineyard caused that it should be 

digged about, and pruned, and nourished, saying unto 

his servant: It grieveth me that I should lose this tree; 

wherefore, that perhaps I might preserve the roots 
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thereof that they perish not, that I might preserve them 

unto myself, I have done this thing. 

(Jacob 5:7-11) 

Perhaps the first thing to note is the introduction of a new title 

for the vineyard’s owner and the appearance of his servant. In 

verse 8, and then for the remainder of the chapter (33 times), he 

is now referred to as the ‘the Lord of the vineyard’. This title 

certainly echoes the title used both in the aforementioned 

parable of the wicked husbandmen as well as the parable of the 

labourers in the vineyard (Matthew 20:1-16). However, in 

contrast to the parable of the wicked husbandmen, the ‘Lord of 

the vineyard’ is actively involved in the work of the vineyard. 

Furthermore, again in contrast to both parables, in Jacob 5 the 

initial letter of ‘Lord’ is capitalised and has been since the 

earliest printed edition. This is a minor difference, but perhaps a 

significant one that further emphasises that the character 

signifies deity. 

Verse 8 also introduces the Lord’s servant, variously described 

as ‘his servant’ (v. 8), ‘the servant’ (v. 16) and ‘the servant of the 

Lord of the vineyard’ (v. 10). The identity of this servant and his 

Lord have been disputed; Paul Hoskisson states that most 

treatments of the allegory consider the ‘Lord of the vineyard’ to 

be Christ and the servant to be the prophets, but argues instead 

that the Lord is the Father and the servant is Christ.21 From 

what was seen in the last chapter (namely, the Book of 

                                                      

21  Paul Y. Hoskisson, ‘The Allegory of the Olive Tree in Jacob’, in The 

Allegory of the Olive Tree: The Olive, the Bible, and Jacob 5, ed. by John 

W. Welch and Stephen D. Ricks (Salt Lake City; Provo, Utah: 

Deseret Book Co.; FARMS, 1994), pp. 71–72. 
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Mormon’s stressing of the divinity of Christ, but also its 

willingness to portray, for instance, a dialogue between the 

Father and pre-incarnate Son in 2 Nephi 31), either of these 

interpretations is possible; indeed, both interpretations may be 

correct. Arthur Henry King also likely makes an important 

point when he argues that neither figure should be taken as an 

‘exact correspondence’, and especially that the ‘principal 

rhetorical function’ of the servant is ‘to make the narrative 

possible in terms of conversation’.22 With no servant for the 

master to talk to, the allegory would not work. 

In any case, faced with the crisis, the Lord of the vineyard 

embarks on a new step, plucking off branches from a ‘wild olive 

tree’, as well as plucking from the main tree both the branches 

that are withering (Jacob 5:7) and the ‘young and tender 

branches’ (v. 8). The ‘young and tender branches’ are then 

grafted elsewhere, the withered branches are burnt, and the 

branches of the ‘wild’ olive tree are grafted in their stead (v. 9). 

This image of branches being removed from the olive tree and 

those of a wild tree being grafted in their place is likely what 

has occasioned the comparisons with Paul’s use of the olive tree 

in Romans 11. There are distinct similarities. Paul too addresses 

the situation of Israel (Romans 11:1) using the figure of an olive 

tree, and likewise speaks of branches being removed from this 

olive tree and being replaced with the branches of a wild olive 

tree (namely, the Gentiles): 

                                                      

22  King, ‘Language Themes in Jacob 5’, p. 140. 
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And if some of the branches be broken off, and thou, 

being a wild olive tree, wert grafted in among them, and 

with them partakest of the root and fatness of the olive 

tree; 

(Romans 11:17) 

Faulconer suggests that there is ‘no textual warrant’ in Jacob 5 to 

suppose that the wild olive branches are Gentiles, but since the 

tame olive tree is explicitly the house of Israel and the broken 

off tame branches are parts of Israel, it seems very clear that the 

wild branches must be Gentiles.23 Both texts therefore describe a 

‘graft[ing]’ in of Gentiles in place of the broken-off Israelites. 

In addition to common images and meaning, Jacob 5 and 

Romans 11 also share specific vocabulary. References to a ‘wild 

olive tree’, for instance, are found in the Bible only in Romans 

11:17, and in the Book of Mormon only in Jacob 5 (vv. 7, 9, 10, 

17, 34 and 46). Similarly the verb ‘graft’ in its different forms 

(Greek: ἐγκεντριζω) is found in the Bible only in Romans 11 

(six times, in vv. 17, 19 and 23-24), and while ‘graft’ is found 

more often – 26 times – in the Book of Mormon, 22 of those are 

found in Jacob 5. Of the remaining four occasions, three also 

apply the same olive tree imagery seen in Jacob 5 (1 Nephi 

10:14; 1 Nephi 15:13, 16). 

A further possible point of comparison arises from the motive 

behind grafting in wild branches. John Ziesler points out that 

the grafting of wild branches onto a tame olive tree – contrary to 

the suggestions of scholars such as C.H. Dodd – is not 

                                                      

23  Faulconer, ‘The Olive Tree and the Work of God’, p. 351. 
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impossible nor miraculous, but a practice attested to in the 

classical era (in Columella’s De Re Rustica) and performed 

today.24 This practice not only allowed the engrafted shoot to 

bear domesticated olives but also invigorated the tree, which 

was the primary reason such grafting was carried out. Ziesler 

thus argues that Paul, far from being Dodd’s ignorant ‘town-

bred man’, must have been aware of this practice and possibly 

of the purpose behind it, though this suggestion is complicated 

by Paul’s assertion that the root is ‘holy’ in Romans 11:16.25 

What is possibly implicit in Paul’s use of olive tree imagery, 

however, is explicit in Jacob 5: while the ‘young and tender 

branches’ are being taken elsewhere in case the root dies (Jacob 

5:8), the main aim of the Lord of the vineyard in this grafting 

has been ‘that perhaps I might preserve the roots thereof that 

they perish not’ (v. 11). Jacob 5 thus appears to display 

knowledge of an aspect of olive tree horticulture that is at best 

implicit in Romans 11 and of which at least some biblical 

scholars have been unaware. 

Even in this brief section of Jacob 5, there are also some distinct 

differences between the way the imagery is developed and used 

here and in Romans 11 which should be noted. Perhaps the 

most significant is the reason for, and the destination of, the 

broken off branches. In Romans 11 these were broken off due to 

‘unbelief’ (Romans 11:20). Where these branches are placed is 

                                                      

24  John A. Ziesler, Paul’s Letter to the Romans (London; Philadelphia: 

SMC Press ; Trinity Press International, 1989), p. 279; C.H. Dodd, 

The Epistle to the Romans, Moffatt NT Commentary Series (London: 

Hodder and Stoughton, 1932), pp. 179–80. 
25  This issue of the ‘root’, which is not explicitly defined in either 

Romans 11 or Jacob 5, will be expanded upon later this chapter. 
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not mentioned. James Dunn suggests that the possibility of re-

grafting raised in verses 23-24 implies that these branches are 

either preserved or could be miraculously rejuvenated. 

In Jacob 5, however, there are two distinct groups of branches 

that are plucked off: the ‘young and tender branches’ and the 

‘main branches which are beginning to wither away’ (Jacob 5:7). 

The latter are ‘cast into the fire’ and burned (v. 9), a feature not 

found in Romans 11, but reminiscent of a range of biblical 

passages in which a metaphorical plant meets judgement by 

fire, including Jeremiah 11:16-17 (in which an olive tree also 

symbolises Israel); Psalm 80:15-16; Ezekiel 15:4; Ezekiel 19:10-14; 

Matthew 3:10 (cf. Matthew 7:19; Luke 3:9; 3 Nephi 14:19; Alma 

5:52) and John 15:6. A particular semblance can be drawn with 

Isaiah 27:2-11, in which Israel is first described as a tree in a 

vineyard (v. 2) that shall ‘take root’, ‘blossom’ and ‘bud’(v. 6), 

and in which subsequently some of its ‘branches’ are likewise 

found to be ‘withered’ and are ‘broken off’ and destroyed by 

‘fire’ (v. 10-11). That in Jacob 5 this burning of the withered 

branches takes place so ‘that they may not cumber the ground 

of my vineyard’ (Jacob 5:9) is also uniquely evocative once again 

of the parable of the unfruitful fig tree, in which the initial 

instruction to cut it down comes because it ‘cumbereth … the 

ground’ (Luke 13:7). 

These branches might be considered analogous to those broken 

off through unbelief, although here they are destroyed, not 

preserved. Yet it should be asked whether there is any 

significance in these being ‘those main branches’ (Jacob 5:7, my 

emphasis). In the last chapter I discussed the additions to 1 

Nephi 21:1//Isaiah 49:1, which addressed itself to those parts of 

Israel ‘that are broken off and are driven out because of the 
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wickedness of the pastors of my people’, and it is possible that 

the ‘main branches’ too are a reference to a corrupt leadership 

who are destroyed. This possibility is not without foundation 

when we turn to the biblical passages mentioned above; thus in 

Ezekiel 19:11-12, we find that the ‘strong rods … of them that 

bare rule’ are ‘broken and withered; the fire consumed them’. 

In contrast the ‘young and tender branches’ are not destroyed 

but are preserved, nor are they described as being broken off 

through their unbelief. These branches, as described earlier, 

represent scattered portions of the house of Israel, but not only 

is some of this scattering ascribed to the wickedness of others 

(as in 1 Nephi 21:1//Isaiah 49:1) but the branches themselves are 

affirmed to have the potential to be ‘righteous’ (2 Nephi 3:5, 

Jacob 2:25). Thus in contrast to Romans 11, in which ‘if the root 

be holy, so are the branches’ (Romans 11:16) and attachment to 

the root appears to be principally a spiritual signifier, in Jacob 5 

detachment from the main tree (which, after all, is dying) does 

not necessarily mean the same thing. This, and the potential 

meaning of the root itself, will be examined more as I proceed 

further into the allegory. In any case, the different destinies of 

the branches here suggests a similar duality to that of 

judgement and redemption seen in the last chapter, in which 

divine judgement upon some provides deliverance for others, 

who ‘shall be saved, even if it so be as by fire’ (1 Nephi 22:17//1 

Corinthians 3:15). 

This section of the allegory ends with the Lord of the vineyard 

giving instruction to his servant to ‘watch the tree, and nourish 

it’ (Jacob 5:12), while he places the ‘natural branches of the tree’ 

in the ‘nethermost part of [the] vineyard’ (v. 13), ‘some in one 

[part] and some in another, according to his will and pleasure’ 
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(v. 14). This move, outside of the knowledge of the servant, is 

reminiscent of Nephi’s statements in 1 Nephi 22, that ‘the house 

of Israel … will be scattered upon all the face of the earth’ and 

‘whither they are, none of us knoweth’ (1 Nephi 22:3-4). The 

servant – and the reader – are momentarily placed in the same 

position of not knowing what is happening to these branches as 

this section concludes. Thus while the allegory continues to 

share a number of similarities with a wide range of biblical 

passages, it also coheres with the Book of Mormon’s own 

distinctive views upon subjects such as the scattering of Israel. 

The First Tour of the Vineyard 

After ‘a long time passed away’, the Lord of the vineyard and 

his servant again visit the vineyard and begin inspecting both 

the original tree and the plantings of the ‘natural branches’ 

(Jacob 5:15-16, 19). It is here that we find a new emphasis on the 

‘fruit’ of the trees, first hinted at in verse 13 in which the Lord 

spoke of the need to ‘lay up fruit against the season’: 

And it came to pass that the Lord of the vineyard looked 

and beheld the tree in the which the wild olive branches 

had been grafted; and it had sprung forth and begun to 

bear fruit. And he beheld that it was good; and the fruit 

thereof was like unto the natural fruit. 

And he said unto the servant: Behold, the branches of the 

wild tree have taken hold of the moisture of the root 

thereof, that the root thereof hath brought forth much 

strength; and because of the much strength of the root 

thereof the wild branches have brought forth tame fruit. 

Now, if we had not grafted in these branches, the tree 

thereof would have perished. And now, behold, I shall lay 
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up much fruit, which the tree thereof hath brought forth; 

and the fruit thereof I shall lay up against the season, 

unto mine own self. 

And it came to pass that the Lord of the vineyard said 

unto the servant: Come, let us go to the nethermost part 

of the vineyard, and behold if the natural branches of the 

tree have not brought forth much fruit also, that I may lay 

up of the fruit thereof against the season, unto mine own 

self. 

(Jacob 5:17–19) 

As the Lord of the vineyard inspects the wild branches, he finds 

they have produced fruit, and (in a possible allusion to Genesis 

1) ‘beheld that it was good’. This ‘tame fruit’ is attributed to the 

‘strength of the root’ in verse 18, even as it is acknowledged that 

without the grafting ‘the tree thereof would have perished’. Yet 

it is the preservation of this fruit that is now the aim of the Lord 

of the vineyard, as he states, ‘I shall lay up much fruit … and 

the fruit thereof I shall lay up against the season, unto mine 

own self’ (v. 18). This point is reiterated in the next verse in 

much the same words when the Lord urges his servant to join 

him in visiting the plantings in the ‘nethermost part of the 

vineyard’, so that they might ‘behold if the natural branches of 

the tree have not brought forth much fruit also, that I may lay 

up of the fruit thereof against the season, unto mine own self’ (v. 

19).  

Each planting of the natural branches is then visited in turn (vv. 

20-27), and they are found to be bearing fruit. The first two 

plants, which were planted in a ‘poor spot of ground’ and a 

‘spot of ground … poorer than the first’ (vv. 21-23), bear ‘much 

fruit’ which ‘was good’, and the instruction is repeated twice to 
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‘lay it up against the season, that I may preserve it unto mine 

own self’ (vv. 20, 23). The last tree, however, which was planted 

in a ‘good spot of ground’, has both ‘tame fruit’ and ‘wild fruit’ 

(v. 25). The situation of the last has the Lord ordering his servant 

to ‘pluck off the branches that have not brought forth good 

fruit, and cast them into the fire’. The servant, however, 

intercedes and urges it be spared ‘a little longer, that perhaps it 

may bring forth good fruit unto thee, that thou canst lay it up 

against the season’ (vv. 26-27).26 

The fruit of the trees thus becomes a major theme of this 

allegory, particularly in light of the fact that in the end 

(explicitly identified with ‘the season’ in verse 77) the entire 

vineyard will be destroyed except for the gathered fruit. As 

Faulconer recognises, the trees and branches are therefore 

rendered finally expendable and incidental to the task of 

producing and preserving the fruit.27 Fruit is likewise a 

significant image in several other biblical passages, such as the 

parable of the unfruitful fig tree or the allegory of the true vine 

(John 15:1-8), as well as part of passages such as Isaiah 27:2-11 

(in which the tree of Israel is to ‘fill the face of the world with 

fruit’.  

However, unlike many of these passages, the contrast here is 

not between fruitfulness and fruitlessness but between two 

different sorts of fruit. Terms such as ‘natural fruit’ (Jacob 5:17) 

                                                      

26  This intercession by the servant could be seen as depicting the role 

of Christ. However, within the Book of Mormon prophets are 

likewise depicted in an intercessory role (e.g. Helaman 11:3-4; 1 

Nephi 18:15, 21). 
27  Faulconer, ‘The Olive Tree and the Work of God’, pp. 351–53. 
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or ‘tame’ and ‘wild fruit’ (vv. 18, 25) are peculiar to Jacob 5, 

though ‘wild grapes’ feature in Isaiah 5:2 and 4. Jacob 5:26 and 

27 introduce the term ‘good fruit’ which (with the antitheses 

‘bad fruit’ and ‘evil fruit’) is frequently used in the rest of the 

allegory. 28 The term ‘good fruit’ is reminiscent of Jeremiah 

11:16-17 – in which the ‘green olive tree’ symbolising Israel 

originally bore ‘goodly fruit’ before being burned and its 

branches ‘broken’ – and of the aforementioned Matthew 3:10 

(and the similar Matthew 7:19 and Luke 3:9). Matthew 3:10 is a 

particularly strong parallel since it likewise states that ‘every 

tree which bringeth not forth good fruit is hewn down, and cast 

into the fire’ (my emphasis, cf. Jacob 5:42, 46, 66). Matthew 7:16-

18 also uses the term ‘evil fruit’, although unlike the image there 

in which ‘good’ trees produce ‘good fruit’ and ‘corrupt’ trees 

evil, in Jacob 5 we have at least one tree producing both. 

The meaning of this fruit is unclear. The obvious interpretation, 

based on passages such as Matthew 3:10 and 7:16-20, is that 

these represent works, good and bad. The Lord’s intention to 

‘lay up’ this fruit evokes the Sermon on the Mount’s instruction 

to ‘lay up for yourselves treasures in heaven’ (Matthew 6:20, 

quoted in 3 Nephi 13:20), while Deuteronomy 32:34 even speaks 

of Israel’s enemies’ ‘vine’ and ‘grapes’ being ‘laid up in store 

with me’. The quotation of Matthew 7:20 (and 3 Nephi 14:20) in 

Moroni 7:5 likewise substitutes ‘works’ for ‘fruits’, while Jacob 6 

following this allegory similarly appears to interpret fruits 

principally as works when it asks the reader, ‘will ye bring forth 

                                                      

28  ‘Good fruit’ is used ten times, in Jacob 5:26, 27, 33, 36, 40, 42, 45, 46, 

54 and 60. ‘Bad fruit’ is used once in verse 32 while ‘evil fruit’ is 

used five times in verses 35, 37, 38 and 77. 
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evil fruit, that ye must be hewn down and cast into the fire’ 

(Jacob 6:7, again echoing Matthew 3:10). 

Yet the allegory itself suggests merely reading fruits as works is 

insufficient. While ‘good’, ‘bad’ and ‘evil’ are terms which may 

be applied with equal felicity to works as well as fruits, 

‘natural’, ‘tame’ and ‘wild’ are a more awkward fit. The eventual 

description of the ‘natural fruit’, as Faulconer points out, as 

‘most precious above all other fruit’ (Jacob 5:61, cf. v. 74) also 

echoes the tree of life imagery used in passages such as 1 Nephi 

8:10-16, ‘whose fruit is most precious and most desirable above 

all other fruits’ (1 Nephi 15:36, cf. Alma 32:42), which Faulconer 

suggests makes ‘any straightforward interpretation … 

problematic’.29 Most significant is the logic of the allegory itself: 

in ‘the end’, it is only the fruit which will remain, and this fruit 

must be collected against that time. In a book that so strongly 

insists upon the resurrection of all mankind, this suggests that 

interpretations such as Paul Hoskisson’s of the fruit as ‘the souls 

of men as they have become good or bitter through their works’ 

is particularly plausible.30 

                                                      

29  Faulconer, ‘The Olive Tree and the Work of God’, pp. 349–50. As 

with the Lord's perception that the fruit 'was good', this imagery 

may again allude to Genesis 1-3, although possibly indirectly. The 

image of the tree of life takes on a range of meanings within the 

Book of Mormon, with the tree being equated to the ‘love of God’ 

in 1 Nephi 11:21-23, and the fruit as a metaphor for eternal life in 

passages such as Alma 5:34 and Alma 32:40-42. 
30  Hoskisson, ‘The Allegory of the Olive Tree in Jacob’, p. 71. On the 

topic of resurrection, 2 Nephi 9:22, Alma 11:42-44, Alma 12:8 and 

Alma 33:22 are just a few of the many passages within the Book of 

Mormon that assert a universal resurrection. Significantly many of 
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The fact that the ‘natural branches’ are planted in three different 

types of ground (the ‘poor spot of ground’, an even ‘poorer’ 

‘spot of ground’ and then a ‘good spot of ground’, Jacob 5:22-23, 

25), may be thought at first to have something in common with 

the parable of the sower (Matthew 13:3-9, 18-23; Mark 4:3-9, 14-

20; Luke 8:5-8, 11-15). However, unlike Alma 32’s comparison of 

‘the word unto a seed’ (Alma 32:28-43), which does have much 

in common with the parable of the sower (including that very 

comparison), the differences between the allegory in Jacob 5 and 

the parable of the sower are substantial and the similarities far 

more likely to be the result of common agricultural imagery.31 

There are no unique connections between their vocabularies. In 

Jacob 5, the ‘natural branches’ are not seeds, nor do they stand 

for ‘the word of the kingdom’ (Matthew 13:19). The different 

spots of ground were deliberately chosen (Jacob 5:21-22), and 

unlike the parable of the sower or Alma 32 the quality of the 

ground is not directly linked with the productivity of the trees, 

as it is the ‘poor’ and ‘poorer’ locations that have produced 

good fruit, and the ‘good spot of ground’ that has a compound 

of both. 

                                                                                                                   

these couple this universal resurrection to being ‘judged according 

to their works’ (Alma 11:44, cf. Alma 12:8, 33:22 et al.). 
31  Not only does Alma 32 'compare the word unto a seed' (v. 28), but 

verse 38 shares a number of points in common with Matthew 13:6 

(and Mark 4:6), including the image of the plant lacking root, being 

'scorched' by the sun and withering away. Both Alma 32 and the 

parable of the sower are about the reception of the 'word' and the 

receptiveness of the 'ground', the principal contrast being that 

Alma 32 does not describe different types of 'ground' but rather 

how an individual determines whether the 'word' is 'good' (Alma 

32:28-35), and having done so how they 'nourish' it (v. 37-43). 
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Like other parts of the allegory, this particular image is open to 

several interpretations. On one hand, this may communicate a 

general point about divine theodicy. It is those branches that are 

placed in a ‘poor’ and ‘poorer’ spot of ground that bear good 

fruit, while the results for the branch planted in the ‘good spot 

of ground’ are decidedly more mixed. The servant questions the 

Lord of the vineyard as to the wisdom of planting the first 

branch in what he calls ‘the poorest spot’ (v. 21), and the Lord’s 

reply refers to this very juxtaposition: ‘Counsel me not; I knew 

that it was a poor spot of ground; wherefore, I said unto thee, I 

have nourished it this long time, and thou beholdest that it hath 

brought forth much fruit’(Jacob 5:22). An implication may be 

that poor circumstances and environment may produce good 

‘fruit’, while better circumstances may not do likewise. 

On the other hand, a more specific identity for the ‘good spot of 

ground’ can also be inferred from the remainder of the Book of 

Mormon. With the scattered natural branches representing 

different parts of the ‘remnants of the house of Israel’, this 

branch which is divided between ‘wild’ and ‘tame’ fruit clearly 

suggests the divide between the Nephites and the Lamanites, 

the latter of whom are referred to as ‘wild’ at several points 

(Enos 1:20, Mosiah 10:12 and Alma 17:14). When we find later 

that the branch that bore good fruit ends up withering away 

(Jacob 5:40) and that a previous tree that ‘cumbered this spot of 

ground’ was ‘cut down’ to clear space for it (v. 44), this is 

unsurprising in view of the destruction of both the Nephites 

(Mormon 1-6) and of the earlier Jaredites (Omni 1:21-22, Mosiah 

28:12-19 and the book of Ether). The ‘good spot’ of ground, then, 

that is ‘choice unto me above all other parts of my vineyard’ 

(Jacob 5:43) thus bears close resemblance to the ‘land of 
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promise’ of the Book of Mormon, ‘a land which is choice above 

all other lands’ (1 Nephi 2:20, cf. 2 Nephi 1:5, Ether 2:7). 

One likely meaning of the ‘good spot of ground’ is therefore an 

actual geographical location (the ‘promised land’ of the 

Nephites and Lamanites, presumably at least some portion of 

the Americas). This being the case, the other spots of ground too 

may also refer to actual places, all home to different ‘branches’ 

of the house of Israel. That there is more than one other location 

emphasises again, much as we saw in the last chapter, the 

expansive conception of Israel that the Book of Mormon has, 

one that includes both the peoples of the Book of Mormon and 

multiple other groups. The identity of those other groups is less 

clear; 2 Nephi 29:12’s division of Israel (as sources of scripture) 

into the ‘Jews’, the ‘Nephites’ and the ‘lost tribes’ might suggest 

that the two other trees mentioned here may be the Jewish 

diaspora and the ‘lost tribes’. Yet Jacob 5:24, with its seemingly 

redundant ‘look hither, and behold another branch also … and 

it hath brought forth fruit’, prior to verse 25’s ‘look hither and 

behold the last’ could be read as implying the existence of a 

fourth branch. The later mention of (among the ‘natural 

branches’) ‘the first and the second and also the last’, as 

opposed to the third (v. 39), could likewise imply the existence of 

more branches. In any case, however, the descriptions of the 

first and second of the ‘natural branches’ lack the specific details 

that allow identification of them beyond their being other parts 

of the house of Israel. At this point in the allegory, these groups 

are apparently in a state of righteousness since they are bearing 

‘good’ ‘fruit’. The same is also true of the original tree which – 

with its ‘grafted’ in ‘wild branches’ – now most likely represents 

the Christian church with its ‘grafted’ Gentiles. 
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The Second Tour of the Vineyard 

Following this successful tour of the vineyard, there is another 

substantial gap of time before the Lord revisits his vineyard: 

And it came to pass that a long time had passed away, 

and the Lord of the vineyard said unto his servant: Come, 

let us go down into the vineyard, that we may labor again 

in the vineyard. For behold, the time draweth near, and 

the end soon cometh; wherefore, I must lay up fruit 

against the season, unto mine own self. 

(Jacob 5:29) 

There are few biblical connections in this section that have not 

already been mentioned, but the statement in this verse that ‘the 

time draweth near, and the end soon cometh’ suggests several 

biblical and Book of Mormon passages. Ezekiel 7:12 warns of an 

impending judgement (in this case upon the land of Israel) by 

noting that ‘the time is come, the day draweth near’. Luke 21:8 

likewise uses the phrase ‘the time draweth near’, though as a 

claim by various false messiahs. Equally, ‘the end soon cometh’ 

is reminiscent of several Book of Mormon passages: 1 Nephi 

22:15-16 states that ‘the day soon cometh’ and ‘the time soon 

cometh’ in connection with the judgement preceding the 

millennium, as does Mormon 8:41. Meanwhile 2 Nephi 12:12 

crucially adds the words ‘soon cometh’ to its quotation of Isaiah 

2:12 so that it reads ‘for the day of the Lord of Hosts soon 

cometh’. The few other passages in the Book of Mormon that 

use the phrase ‘soon cometh’ likewise have an apocalyptic cast.32 

                                                      

32  Alma 45:13 states that ‘the time very soon cometh’ for the 

destruction of the Nephites, while Mormon 6:21 uses the phrase 
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It should be noted that the allegory is not yet at its halfway 

point; over half the allegory is thus set in this time of 

anticipation of ‘the end’. 

Much as in the first visit, the Lord of the vineyard and his 

servant tour each of the trees in turn. However, on this tour of 

the vineyard the results are decidedly different: 

And it came to pass that the Lord of the vineyard and the 

servant went down into the vineyard; and they came to 

the tree whose natural branches had been broken off, and 

the wild branches had been grafted in; and behold all 

sorts of fruit did cumber the tree. 

And it came to pass that the Lord of the vineyard did 

taste of the fruit, every sort according to its number. And 

the Lord of the vineyard said: Behold, this long time have 

we nourished this tree, and I have laid up unto myself 

against the season much fruit. 

But behold, this time it hath brought forth much fruit, 

and there is none of it which is good. And behold, there 

are all kinds of bad fruit; and it profiteth me nothing, 

notwithstanding all our labor; and now it grieveth me 

that I should lose this tree. 

(Jacob 5:30-32) 

Whereas before the grafted branches had borne good fruit, now 

none of the fruit is good. Significantly, despite all of it being bad, 

the fruit is tremendously varied: ‘all sorts of fruit did cumber the 

                                                                                                                   

‘the day soon cometh’ in relation to the resurrection of mankind 

and the final judgement. 
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tree’ (v. 30, ‘cumber’ again evoking Luke 13:7) and ‘there are all 

kinds of bad fruit’ (v. 32, my emphasis). 

This is important as it coheres with the Book of Mormon’s 

attitude to religious pluralism. While the Book of Mormon 

supports legal freedom of belief, using Joshua 24:15 (‘Choose ye 

this day, whom ye will serve’) as a proof-text for that purpose in 

Alma 30:7-9, the existence of religious pluralism is regarded as a 

symptom of wickedness. Thus one of the major steps in the 

collapse of the utopian civilisation established by the risen 

Christ in 4 Nephi 1 is the development and existence of ‘many 

churches’ with their own particular false beliefs and practices (4 

Nephi 1:26-34). This is also the condition the Book of Mormon 

sees as prevailing amongst the Gentiles, who ‘have built up 

many churches’ (2 Nephi 26:20-21), including at the time that 

the Book of Mormon itself is published (2 Nephi 28:2-3, cf. 

Mormon 8:28-33). The blunt phrase found here that ‘there is 

none of it which is good’ (Jacob 5:32) likewise resembles one of 

Joseph Smith’s first vision accounts, in which the reply to his 

question, ‘which of all the sects was right’, was: ‘I must join 

none of them, for they were all wrong’.33 

Both the servant and the Lord affirm that the roots of the 

original tree are still ‘good’ and have ‘much strength’ (vv. 34, 

36), but the Lord also insists that while the tree produces ‘evil 

                                                      

33  Joseph Smith–History 1:18-19 in The Pearl of Great Price (Salt Lake 

City, Utah: The Church of Jesus Christ of Latter-day Saints, 2013). 

Doctrine and Covenants 33:4 likewise appears to be drawing on 

this imagery when it asserts ‘my vineyard has become corrupted 

every whit; and there is none which doeth good save a few’. 
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fruit’ ‘the roots thereof profit me nothing’ (v. 35). He goes on to 

state: 

But behold, the wild branches have grown and have 

overrun the roots thereof; and because that the wild 

branches have overcome the roots thereof it hath brought 

forth much evil fruit; and because that it hath brought 

forth so much evil fruit thou beholdest that it beginneth 

to perish; and it will soon become ripened, that it may be 

cast into the fire, except we should do something for it to 

preserve it. 

(Jacob 5:37) 

Despite the innate goodness of the roots, therefore, they have 

been overwhelmed by the wild branches and the tree is 

beginning to die as a result. Faulconer suggests this is a contrast 

with Romans 11:16, in which the root is classed as ‘holy’, 

although he assumes this also means ‘unchangeable’.34 While it 

is likely that the roots do form a point of contrast between Jacob 

5 and Romans 11 (as will be explored below), Faulconer also 

mistakenly categorises the Jacob 5 roots as ‘weak’, even though 

– despite their endangered status – their strength is still 

affirmed here.35 The tree as a whole, however, risks soon 

becoming ‘ripened’, a word associated with wickedness in Joel 

3:13 and in Revelation 14:15 and 18, but which in the Book of 

                                                      

34  Faulconer, ‘The Olive Tree and the Work of God’, pp. 350–51. 
35  Faulconer, ‘The Olive Tree and the Work of God’, pp. 350–51. 

Faulconer references Jacob 5:65 for this assertion, but (as we shall 

see) this verse actually expresses concern that the roots may be ‘too 

strong’ for new grafts. However, Jacob 5:54 suggests that this 

strength may not always be sufficient. 
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Mormon in particular is used to depict the level of iniquity that 

brings about divine judgement.36 

The situation of the natural branches is no better: 

And it came to pass that they went down into the 

nethermost parts of the vineyard. And it came to pass 

that they beheld that the fruit of the natural branches had 

become corrupt also; yea, the first and the second and 

also the last; and they had all become corrupt. 

And the wild fruit of the last had overcome that part of 

the tree which brought forth good fruit, even that the 

branch had withered away and died. 

(Jacob 5:39-40) 

Faced with the complete corruption of his vineyard, the Lord 

takes stock of the situation. 

The Lord’s Speech 

And it came to pass that the Lord of the vineyard wept, 

and said unto the servant: What could I have done more 

for my vineyard? 

Behold, I knew that all the fruit of the vineyard, save it 

were these, had become corrupted. And now these which 

have once brought forth good fruit have also become 

corrupted; and now all the trees of my vineyard are good 

                                                      

36  15 out of 19 uses of ripe, ripened and so forth within the Book of 

Mormon explicitly invoke this concept (see: 1 Nephi 17:35, 43; 2 

Nephi 28:16; Alma 10:19; 37:28, 31; 45:16; Helaman 5:2; 6:40; 8:26; 

11:37; 13:14; Ether 2:9, 15; Ether 9:20) 
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for nothing save it be to be hewn down and cast into the 

fire. 

(Jacob 5:41-42) 

The Lord of the vineyard begins his speech by asking ‘what 

could I have done more for my vineyard?’ This question has 

striking similarities with that posed to the people of Judah in 

Isaiah 5:4 regarding the symbolic vineyard there: ‘What could 

have been done more to my vineyard?’ (Isaiah 5:4). In both texts 

the owner of the vineyard, symbolising deity, asks what else 

could be done to prevent the decay of their vineyards and their 

production of ‘wild’ fruits (Jacob 5:45; Isaiah 5:2, 4), symbolising 

their erring people. Both are accompanied by a recitation of care 

that the owners have given their vineyards (Jacob 5:43-44, 46-47; 

Isaiah 5:2). 

Yet despite their evidently close similarities, there are some 

significant differences in the emotional meaning behind these 

questions. In Isaiah 5, the question is posed as a challenge to the 

guilty party to ‘judge, I pray you, betwixt me and my vineyard’ 

(Isaiah 5:3). This forms a prelude to the announced judgement 

upon the vineyard in which it is to be stripped of its barriers, 

deprived of care (‘it shall not be pruned, nor digged’) and even 

rain, and the Lord will ‘lay it waste’ (Isaiah 5:6-7). 

For the vineyard in Jacob 5, however, this question is not posed 

to the guilty party but to his faithful servant, and is preceded by 

weeping. In Jacob 5, therefore, the question takes on the quality 

not of a charge but of a lament, one that is intensified as the 

Lord effectively repeats the question twice more in verses 47 

and 49. In this light, a fairly minor textual difference between 

the question as found in Isaiah 5 and in Jacob 5 may be 
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significant, for in Isaiah 5:4 the question is what more could 

have been done ‘to my vineyard’ but in Jacob 5 it is ‘what could 

I have done more for my vineyard?’ (Jacob 5:41, 49, my 

emphasis). Despite these efforts for the vineyard, however, the 

trees have become ‘good for nothing’, as in the Septuagint 

(though not the Masoretic text or KJV) reading of Jeremiah 

11:16.37 

A similar pattern can be seen in the Lord’s recitation of his care 

in verse 47, in which he recounts that ‘I have stretched forth 

mine hand almost all the day long’. Similar phrases in the Bible 

tend to connote an act of judgement, such as in Exodus 7:5, 2 

Samuel 24:16, Psalm 138:7, and Isaiah 5:25 (explicitly quoted in 

2 Nephi 15:25) amongst many others. Yet here is it is clearly an 

expression of the Lord’s lengthy care for his vineyard. However, 

it is noteworthy that the phrase is used more ambiguously in 

Romans 10:21 which, although it is quoting Isaiah 65:2, is the 

                                                      

37  As Seely and Welch point out, the Septuagint of Jeremiah 11:16 

reads ‘the branches are become good for nothing’ (Greek: 

ἠχρεώθησαν) in place of ‘the branches of it are broken’. Seely and 

Welch, ‘Zenos and the Texts of the Old Testament’, pp. 341–42. 

They suggest further that Jacob 5’s correlation with both readings 

(’good for nothing’ here in Jacob 5:42 and the reference to branches 

being ‘broken off’ in Jacob 5:30) could be accounted for by both 

readings of Jeremiah originating from Zenos. Such arguments will 

be discussed further below. The New English Translation of the 

Septuagint reads ‘its branches were rendered useless’. Albert 

Pietersma and Benjamin G. Wright, eds., A New English Translation 

of the Septuagint: And the Other Greek Translations Traditionally 

Included under That Title (New York; Oxford: Oxford University 

Press, 2007). 
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biblical passage closest in phrasing to Jacob 5, since it too 

mentions that ‘all day long I have stretched forth my hands’. 

The theme of judgement is not forgotten, however. The Lord of 

the vineyard proposes several times that (in wording once again 

very similar to Matthew 3:10) ‘the trees of the vineyard … be 

hewn down and cast into the fire’ (Jacob 5:42, 46, 47, 49). Yet, 

although he likewise talks of the trees ‘cumber[ing] the ground 

of my vineyard’ as in the parable of the unfruitful fig tree (Luke 

13:6-9), he also states repeatedly that ‘it grieveth me’ that he 

should cut down or otherwise lose the trees (vv. 46-47, 51). 

It is little wonder that – unlike Isaiah 5, but like Luke 13:8-9 – 

the Lord of the vineyard decides to relent as his servant urges 

him to ‘spare it a little longer’ (v. 50-51).38 Instead the Lord of the 

vineyard proposes a sweeping programme of re-grafting the 

various branches of the trees back into each other, that he might 

‘preserve unto myself’ the roots of the original tree and those 

trees created by the planting of the natural branches, in the 

hope that once again ‘they may bring forth good fruit unto me’ 

(Jacob 5:52-54). 

This mention of the roots raises once again the topic of what 

they represent in this allegory. There are some distinct 

differences between the roots as found here and in Romans 11. 

Not only are the roots in Romans 11 ‘holy’, but ‘if the root be 

                                                      

38  Jacob 5:47 also sees the appearance of the verb ‘dunged’ in relation 

to the trees (see also verses 64 and 76), so that the verbs now match 

not only the ‘digged’ and ‘pruned’ of Isaiah 5:6, but also the ‘dig’ 

and ‘dung’ of Luke 13:8. 
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holy, so are the branches’ (Romans 11:16). Yet as seen in Jacob 5, 

the roots can be good and yet the branches can bear ‘evil fruit’. 

As discussed earlier, being removed from the original roots 

does not appear to carry the same spiritual consequences as in 

Romans 11, for though the natural branches were separated 

from the original tree, they too produced ‘good fruit’, and now 

at this stage their roots are now likewise considered good and 

worth saving. Jacob 6:4, in a commentary on the allegory, speaks 

of God remembering the house of Israel ‘both roots and 

branches’, while Israel is compared to the whole tree in Jacob 

5:3. In contrast, at least some readers have taken Israel in 

Romans 11 as being represented solely by the branches, while 

the singular nature of the root in Romans 11 has suggested 

interpretations (although by no means universally held) of the 

tree as ‘the mystical body of Christ’ and the roots as possibly 

Christ himself.39 

Here the response by the servant to the Lord’s question as to 

who was responsible for the corruption of the vineyard (Jacob 

5:47) is pertinent. The servant’s answer is twofold: 

                                                      

39  James D. G Dunn, Romans 9-16, Word Biblical Commentary (Dallas, 

Tex.: Word Books, 1988), p. 661; Faulconer, ‘The Olive Tree and the 

Work of God’, pp. 350–51 Both Dunn and Ziesler disagree with 

these interpretations, however, and certainly differ from the 

supercessionism seen in Walters who claims that Romans 11 

‘simply’ means that physical descendants of Abraham who rejected 

Christ ‘were no longer considered to be God’s special covenant 

people’. Dunn, Romans 9-16, pp. 661–62, 672–73; Ziesler, Romans, 

pp. 279, 281; Walters, The Use of the Old Testament, pp. 151–52. 
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Is it not the loftiness of thy vineyard—have not the 

branches thereof overcome the roots which are good? 

And because the branches have overcome the roots 

thereof, behold they grew faster than the strength of the 

roots, taking strength unto themselves. Behold, I say, is 

not this the cause that the trees of thy vineyard have 

become corrupted? 

(Jacob 5:48) 

‘Loftiness’ here is likely a reference to pride, as seen from the 

two times it occurs in the Bible: Jeremiah 48:29, in which it is 

equated to the ‘pride of Moab’, and Isaiah 2:17 which states that 

‘the loftiness of man shall be bowed down, and the haughtiness 

of men shall be made low’. The latter is quoted at 2 Nephi 12:17, 

the only other occasion ‘loftiness’ is used in the Book of 

Mormon. As seen in the last chapter, pride is a significant theme 

of the Book of Mormon, and both Thomas O’Dea and Nathan 

Hatch correctly emphasise the importance the book places on 

pride as a source of evil.40 

This theme is not absent from Romans 11. Verse 18 warns the 

grafted-in Gentiles to ‘boast not against the branches’. Verse 20 

goes on to caution the audience to ‘be not highminded, but 

fear’, since they too could be ‘cut off’ (v. 21-22), an instruction 

that James Dunn interprets as a distinct warning against proud 

thoughts.41 

                                                      

40  O’Dea, The Mormons, p. 27; Hatch, ‘Populist Vision’, p. 127. 
41  Dunn, Romans 9-16, p. 663. 
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The second part of the servant’s answer, however, is peculiar to 

the allegory in Jacob 5 and pertains directly to the question of 

the identity of the roots. In Romans 11 there is no question of 

the branches succeeding in ‘overcom[ing] the roots’, or ‘taking 

strength unto themselves’. Yet this is indeed what has been 

happening in Jacob 5, and yet all through this the roots 

themselves remain ‘good’, and the natural branches themselves 

capable of producing ‘good fruit’ even when not connected to 

the original roots. Hoskisson notes several suggestions, such as 

progenitors or covenants associated with Israel, but argues 

these are too narrow.42 If these were to be assumed as the sole 

meaning of the roots, then Hoskisson is likely right; being 

connected to the roots appears by turns both desirable and 

inconsequential for the bearing of ‘good fruit’, reinforcing 

Faulconer’s and King’s warnings against assuming that every 

element refers to ‘one and only one thing’.43 

Hoskisson himself proposes that the roots represent scriptural 

knowledge, appealing to Jacob 6:7’s reference to being 

‘nourished by the good word of God all the day long.44 While 

within the allegory ‘nourish’ is used primarily to describe the 

activity of the Lord and his servant, this suggestion does have 

some merit. Elsewhere in the Book of Mormon, different parts 

of the house of Israel are described as sources for different 

collections of scripture, collections which will be introduced (or 

reintroduced) to the other parts of house of Israel (2 Nephi 

29:12-14, see also 1 Nephi 13:38-40). The same chapter also 

                                                      

42  Hoskisson, ‘The Allegory of the Olive Tree in Jacob’, p. 98 n.10. 
43  Faulconer, ‘The Olive Tree and the Work of God’, pp. 349–50; King, 

‘Language Themes in Jacob 5’, p. 140. 
44  Hoskisson, ‘The Allegory of the Olive Tree in Jacob’, p. 72. 
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condemns the Gentiles for having forgotten the Jewish origins 

of the Bible, asking rhetorically: ‘Have ye obtained a Bible save 

it were by the Jews’ (2 Nephi 29:6). The allegory could well 

intend to describe this failure on the part of proud Gentiles to 

acknowledge the ‘roots’ of their scriptures, which according to 

the Book of Mormon were passed ‘in purity’ from the Jews to 

the Gentiles (1 Nephi 13:23). Hoskisson’s reading again suggests 

that the allegory embodies distinctive Book of Mormon 

concepts. 

Yet Hoskisson’s suggestion itself may be too narrow, for 2 Nephi 

29’s condemnation of the Gentile attitude towards the Jews goes 

further: 

O ye Gentiles, have ye remembered the Jews, mine 

ancient covenant people? Nay; but ye have cursed them, 

and have hated them, and have not sought to recover 

them. But behold, I will return all these things upon your 

own heads; for I the Lord have not forgotten my people. 

(2 Nephi 29:5) 

In this passage and others (e.g. 3 Nephi 29:8), the Book of 

Mormon goes beyond accusing the Gentiles of having neglected 

the origins of their scriptures, to accusing them of having 

persecuted the Jews, who are still God’s people. While, as seen 

in the last chapter, the Jews and Israel as a whole are regarded 

as having been scattered in part as a punishment for having 

rejected Christ, Gentile involvement in their sufferings is 

condemned. Instead the Gentiles stand in danger of judgement 

with the recompense of ‘all these things upon your own heads’, 

while their persecution of the people of Israel has meant a 

Gentile disregard for the concept of Israel (‘ye … have not 
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sought to recover them’). Future blessings for the Gentiles are 

predicated on their repentance and their assistance in the 

restoration of Israel (Mormon 5:22; 1 Nephi 14:2; 2 Nephi 10:8-9, 

18), for it is the ‘Gentiles who have care for the house of Israel, 

that realize and know from whence their blessings come’ 

(Mormon 5:10). This ‘care’ extends beyond Israel’s scriptural 

inheritance to include both the people and the very concept of 

Israel. While these Israelite ‘roots’ have remained capable of 

producing ‘good fruit’, they have been abused and 

misunderstood due to the pride of the Gentiles. 

At the same time, the Book of Mormon holds that the different 

branches of the house of Israel not only need to be retaught ‘the 

covenants of the Father of heaven’ (1 Nephi 22:9, as seen last 

chapter), but in many cases need to be taught that they are 

actually of Israel at all. A re-grafting in of the natural branches is 

thus described elsewhere as not just reintroducing these 

remnants to ‘the gospel of their Redeemer’ but also that they 

may ‘know that they are of the house of Israel’ (1 Nephi 15:13-

14). Mormon later addresses any said remnants reading the 

book directly, bluntly informing them: ‘know ye that ye are of 

the house of Israel’ (Mormon 7:2). Their Israelite status does not 

deprive them of the need to repent (2 Nephi 30:2), but being 

reintroduced to their patrimony is a vital step in that 

repentance. 

This suggests that, whatever the meaning of the ‘root’ in 

Romans 11, in Jacob 5 these ‘roots’ may be best understood as 

including the overall heritage of Israel, including Israel’s 
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identity, covenants and their scriptures.45 The roots of the new 

trees would in turn include their heritage and their scriptures. 

In this reading, the crisis at this point of the allegory fits the 

Book of Mormon’s conception of proud Gentiles who have 

forgotten Israel and become wicked, and scattered remnants of 

Israel have forgotten they are Israel. The relationship between 

the Gentiles and Israel has thus become distorted by the ‘wild 

branches’ ‘taking strength unto themselves’. Within the context 

of the allegory, this is precisely the sort of dilemma that is 

addressed by the radical re-grafting that follows. It is to this re-

grafting – the longest section within this chapter, and perhaps 

that section which conforms closest to the Book of Mormon’s 

own particular ideas on the gathering of Israel – that we now 

turn before moving on to the end of the allegory and then the 

broader questions discussed at the beginning of this chapter. 

The Re-grafting 

The Lord and his servant begin the process of re-grafting: 

And it came to pass that they took from the natural tree 

which had become wild, and grafted in unto the natural 

trees, which also had become wild. 

And they also took of the natural trees which had become 

wild, and grafted into their mother tree. 

And the Lord of the vineyard said unto the servant: Pluck 

not the wild branches from the trees, save it be those 

                                                      

45  Some interpretations of Romans 11 are not wholly distant, such as 

Dunn’s suggestion that the ‘root’ there may refer to Abraham or the 

Patriarchs. Dunn, Romans 9-16, p. 672. 
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which are most bitter; and in them ye shall graft 

according to that which I have said. 

And we will nourish again the trees of the vineyard, and 

we will trim up the branches thereof; and we will pluck 

from the trees those branches which are ripened, that 

must perish, and cast them into the fire. 

(Jacob 5:55-58) 

The natural branches are thus grafted back into the ‘mother 

tree’, while branches from the original tree are now grafted into 

the new trees. Accompanying this exchange the ‘most bitter’ 

and ‘ripened’ branches are removed and burnt. In Romans 

11:23-24 the possibility is likewise raised that the original 

branches may be grafted back in, ‘if they abide not still in 

unbelief’. Whether this possibility will occur is left somewhat 

ambiguous; verse 23 has the conditional ‘if’, but verse 26’s ‘all 

Israel shall be saved’ suggests a more definitive prediction. In 

Jacob 5, however, this re-grafting of the natural branches is 

shown as an actual action. 

As discussed above, connection with the original ‘roots’ is not 

solely a spiritual signifier as in Romans 11, but this grafting in 

of the original branches does have a spiritual component. Thus 

the ‘change of the branches’ here is so that ‘the good may 

overcome the evil’ (Jacob 5:59). Earlier use of this image within 

the Book of Mormon provides some interpretation of this figure: 

And after the house of Israel should be scattered they 

should be gathered together again; or, in fine, after the 

Gentiles had received the fulness of the Gospel, the 

natural branches of the olive tree, or the remnants of the 

house of Israel, should be grafted in, or come to the 
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knowledge of the true Messiah, their Lord and their 

Redeemer. 

(1 Nephi 10:14) 

Yet this is not the only meaning of the re-grafting: 

And at that day shall the remnant of our seed know that 

they are of the house of Israel, and that they are the 

covenant people of the Lord; and then shall they know 

and come to the knowledge of their forefathers, and also 

to the knowledge of the gospel of their Redeemer … Yea; 

they shall be remembered again among the house of 

Israel; they shall be grafted in, being a natural branch of 

the olive tree, into the true olive tree. 

(1 Nephi 15:14, 16) 

This grafting in, then, covers both a spiritual restoration and a 

recovery of Israelite identity and history. As seen in the last 

chapter, the restoration of Israel is both a physical and spiritual 

event. Likewise this redemptive activity occurs side by side 

with an act of judgement, as the ‘most bitter’ of the ‘wild 

branches’ are plucked from the tree and ‘cast… into the fire’ 

(Jacob 5:57-58). 

However, that is not the only movement of branches that is 

occurring in this passage, and one in particular finds no 

mention in Romans 11: the grafting in of branches from the 

original tree into the new trees. What this represents is less 

clear, indeed it is unclear whether these include original 

branches that somehow remained on the original tree or are just 

the formerly grafted in ‘wild branches’. There are several 

possibilities though: firstly, one key aim of this mutual grafting 
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is to ‘bring them [the trees] together again, that they shall bring 

forth the natural fruit and they shall be one’ (Jacob 5:68). In 

similar fashion, after all these labours have been performed and 

the vineyard has been saved it is noted that the trees had 

become ‘like unto one body’ (Jacob 5:74). Thus one aim of this 

process is to unify the trees and erase the difference between 

them, a key consideration if the relationship between Israelite 

and Gentile is at stake. 

Secondly, if the roots include (as Hoskisson suggests) the 

different collections of scripture of the different parts of Israel, 

an additional possibility is that this grafting in of the branches 

of the original tree on the new trees also represents the 

introduction of these peoples (which, since they presumably 

include the ‘wild branches’, includes the Gentiles) to these other 

collections of scripture. Elsewhere the Book of Mormon depicts 

the introduction of itself and ‘other books’ yet to come to the 

Gentiles as a crucial step in both ‘the convincing of the Gentiles’ 

and the different remnants of Israel (1 Nephi 13:35, 38-40). 

Thirdly, as the grafting of the ‘natural branches’ represents in 

part the reclaiming of Israelite identity for the remnants of 

Israel, it is possible that the grafting in of the branches of the 

original tree likewise has implications for identity. As part of the 

same vision that depicts the introduction of new scripture to the 

Gentiles, the prediction is also made that ‘if the Gentiles shall 

hearken unto the Lamb of God … and harden not their hearts 

against the Lamb of God, they shall be numbered among the 

seed of thy father; yea, they shall be numbered among the 

house of Israel’ (1 Nephi 14:1-2). Thus the repentant Gentiles are 

to become part both of a particular branch of Israel and part of 

the house of Israel generally. Rather than dissolving the 
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difference between the two by replacing ethnic Israel with the 

Gentile church (as seen in Walters’ reading of Romans 11), 

instead Gentile believers are to become Israelites.46 

Supercessionism is not just rejected; it is reversed. 

It seems likely that the re-grafting of the wild branches into the 

new trees signifies at least one, if not all, of these possibilities. If 

this is indeed the case then – while the image of grafting itself is 

very close to Romans 11 – this particular stage of the grafting 

process is being employed to communicate ideas distinctive to 

the Book of Mormon. 

Another such distinctive part of this allegory occurs amidst this 

re-grafting, as – with little time left before the ‘end’ – additional 

help is needed and sent for: 

Wherefore, go to, and call servants, that we may labor 

diligently with our might in the vineyard, that we may 

prepare the way, that I may bring forth again the natural 

fruit, which natural fruit is good and the most precious 

above all other fruit. 

Wherefore, let us go to and labor with our might this last 

time, for behold the end draweth nigh, and this is for the 

last time that I shall prune my vineyard. 

(Jacob 5:61-62) 

                                                      

46  Walters, The Use of the Old Testament, pp. 151–52; This concept is 

reflected, for example, in the modern LDS practice of Patriarchal 

blessings by which members are declared to be part of the house of 

Israel, whether it be ‘through bloodlines or by adoption’. See True 

to the Faith: A Gospel Reference. (Salt Lake City, Utah: The Church of 

Jesus Christ of Latter-day Saints, 2004), p. 112. 
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These servants, as discussed in the following commentary, 

equate to ‘the servants of the Lord [who] shall go forth in his 

power’ at ‘the day that he shall set his hand again the second 

time to recover his people’ (Jacob 6:2, alluding in part to Isaiah 

11:11). Thus the restoration of Israel as projected here also 

involves divinely called human servants. 

The calling of these servants has received particular attention in 

later LDS interpretation, in which the servants have been 

equated with the work of the LDS Church.47 Both the hiring of 

additional servants and the emphasis on time is evocative of the 

parable of the labourers in the vineyard (Matthew 20:1-16). 

There are also distinct differences, such as (in a passage that 

attracted frequent commentary from early LDS leaders) the fact 

that in Jacob 5 ‘the Lord of the Vineyard’ explicitly works 

alongside the servants (Jacob 5:72).48 Yet an important parallel is 

seen in the strikingly close phrases found in both the parable 

and Jacob 5: 

So when even was come, the lord of the vineyard saith 

unto his steward, Call the labourers, and give them their 

hire, beginning from the last unto the first. … 

So the last shall be first, and the first last: for many be 

called, but few chosen. 

(Matthew 20:8, 16) 

                                                      

47  Underwood, ‘Jacob 5 in the Nineteenth Century’, p. 65; Hoskisson, 

‘The Allegory of the Olive Tree in Jacob’, p. 72. The Doctrine and 

Covenants in particular makes significant use of this image of 

labourers called to work in ‘my vineyard’ for the ‘last time’. See 

Doctrine and Covenants 33:3, 39:17, 43:28, 71:4 and 88:85. . 
48  Underwood, ‘Jacob 5 in the Nineteenth Century’, p. 64. 
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Graft in the branches; begin at the last that they may be 

first, and that the first may be last, and dig about the 

trees, both old and young, the first and the last; and the 

last and the first, that all may be nourished once again for 

the last time. 

(Jacob 5:63, my emphasis) 

However, despite the close resemblance of these phrases, they 

are applied quite differently in the two passages. In the parable 

of the labourers in the vineyard, the labourers hired last are 

paid first, and those hired first, last; all the labourers are 

subsequently paid the same, and it is this that elicits the 

statement in Matthew 20:16 that ‘so the last shall be first, and 

the first last’. In contrast, in Jacob 5 this phrase is applied to the 

branches: the servants are to begin at those grafted last so ‘that 

they may be first’ and the first last, although all are to be 

‘nourished’ (v. 63). 

Comparable phrases are found elsewhere in both the New 

Testament and the Book of Mormon. William Albright and C. S. 

Mann regard the meaning of the similar phrases in Matthew 

19:30 and Mark 10:31 as ‘unclear’.49 The application of the 

phrase in Luke 13:30, however, seems clearer: 

There shall be weeping and gnashing of teeth, when ye 

shall see Abraham, and Isaac, and Jacob, and all the 

prophets, in the kingdom of God, and you yourselves 

                                                      

49  C. S. Mann and W. F. Albright, Matthew: Introduction, Translation and 

Notes, The Anchor Bible, 26, 1st ed (Garden City, New York: 

Doubleday, 1971), pp. 234–35; Mann, Mark, p. 405. 
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thrust out. 

And they shall come from the east, and from the west, 

and from the north, and from the south, and shall sit 

down in the kingdom of God. 

And, behold, there are last which shall be first, and there 

are first which shall be last. 

(Luke 13:28–30) 

In Luke, therefore, this statement is connected with the 

exclusion of Jesus’ audience from the ‘kingdom of God’, while 

unspecified others from all directions are received in their place. 

Both Joseph Fitzmyer and John York argue that these others are 

the Gentiles, and this phrase concerns a reversal in which at 

least some Jews find themselves excluded while Gentiles who 

were formerly ‘last’ are included in their stead.50 York in 

particular sees this Lucan perspective as finding fulfilment in 

the book of Acts, in which Paul turns repeatedly away from 

teaching Jews who reject his message to a Gentile audience 

(Acts 13:46, Acts 18:6).51 

In the Book of Mormon, however, the variations on this phrase 

are employed in a way that goes beyond this suggested 

interpretation. Thus Ether 13:9-12, which in verse 12 explicitly 

quotes the phrase, states: 

                                                      

50  Joseph A. Fitzmyer, ed., The Gospel according to Luke (X-XXIV): 

Introduction, Translation, and Notes, The Anchor Bible, 28A, 1st ed 

(Garden City, New York: Doubleday, 1981), p. 1023; John York, The 

Last Shall Be First: The Rhetoric of Reversal in Luke (London: 

Bloomsbury Publishing, 2015), pp. 90, 92. 
51  York, The Last Shall Be First, p. 92 n.2. 
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And there shall be a new heaven and a new earth; and 

they shall be like unto the old save the old have passed 

away, and all things have become new. 

And then cometh the New Jerusalem; and blessed are 

they who dwell therein, for it is they whose garments are 

white through the blood of the Lamb; and they are they 

who are numbered among the remnant of the seed of 

Joseph, who were of the house of Israel. 

And then also cometh the Jerusalem of old; and the 

inhabitants thereof, blessed are they, for they have been 

washed in the blood of the Lamb; and they are they who 

were scattered and gathered in from the four quarters of 

the earth, and from the north countries, and are partakers 

of the fulfilling of the covenant which God made with 

their father, Abraham. 

And when these things come, bringeth to pass the 

scripture which saith, there are they who were first, who 

shall be last; and there are they who were last, who shall 

be first. 

(Ether 13:9–12) 

The reference in verse 11 to those ‘gathered in from the four 

quarters of the earth’ is reminiscent of those who ‘come from 

the east, and from the west, and from the north, and from the 

south’ in Luke 13:29. But Ether 13 is not talking about Gentiles 

but instead referring to scattered Israel, and specifically in verse 

11 to future inhabitants of the original Jerusalem. There is no 

suggestion in Ether 13 of any (partial or complete) Gentile 

displacement of Israel. Furthermore, while such events of Ether 

13:9-11 are linked with the fulfilment of the first becoming last 

and the last becoming first (‘when these things come’), it is not 

entirely clear how this is being fulfilled. Indeed, the following 
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verse promptly refuses to elaborate (‘I was about to write more, 

but I am forbidden’, Ether 13:13). 

1 Nephi 13:42 is the other passage which employs this phrase, 

and does discuss the Gentiles: 

And the time cometh that he shall manifest himself unto 

all nations, both unto the Jews and also unto the Gentiles; 

and after he has manifested himself unto the Jews and 

also unto the Gentiles, then he shall manifest himself unto 

the Gentiles and also unto the Jews, and the last shall be 

first, and the first shall be last. 

(1 Nephi 13:42) 

In 1 Nephi 13, therefore, the inversion of first and last does 

involve Jew and Gentile. However, this inversion happens 

twice. The ‘gospel of the Lord’ was first ‘manifested’ to the Jews 

(including the original Apostles, whose Jewishness is implicitly 

recognised, 1 Nephi 13:22-23), and then went ‘forth from the 

Jews in purity unto the Gentiles’ (1 Nephi 13:24). It is after this 

that the ‘plain and precious things’ are taken away so that the 

people ‘stumble’ (vv. 26-29). This requires ‘the Lamb’ to ‘bring 

forth unto them, in mine own power, much of my gospel, which 

shall be plain and precious’ (v. 34). Unlike earlier, however, 

when the gospel was first given to the Jews and subsequently 

passed to the Gentiles, this latter development – including the 

Book of Mormon itself – goes first to the Gentiles, and 

subsequently passes to the Jews, including other remnants of 

the house of Israel (vv. 35, 38-39). 

Thus the Book of Mormon once again moves away from any 

hint of supercessionism and the permanent displacing of ethnic 
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Israel as covenant people. The Pauline turn towards the Gentiles 

is implicitly recognised as part of the divine plan, but a 

temporary one that is to be reversed at a future time. The use of 

this phrase in Jacob 5, which is certainly about Israel and (as we 

have seen) probably Gentiles as well, is likely to have similar 

implications: the work in this later era is to commence with 

those branches which were grafted last (namely the ‘wild’ 

branches), and another reversal in status is to happen again. Yet 

while human expectations about divine favour may be about to 

be inverted once more, divine care is not confined to any one 

group, for all are to ‘be nourished once again for the last time’ 

(Jacob 5:63). 

Despite this offer of divine care, however, divine judgement is 

also proceeding apace, as symbolized by the branches that are 

being cast into the fire. Yet there is also a concern that this 

judgement not proceed too swiftly for fear of damaging the 

other branches: 

And as they begin to grow ye shall clear away the 

branches which bring forth bitter fruit, according to the 

strength of the good and the size thereof; and ye shall not 

clear away the bad thereof all at once, lest the roots 

thereof should be too strong for the graft, and the graft 

thereof shall perish, and I lose the trees of my vineyard. 

(Jacob 5:65, my emphasis) 

Although the imagery is different, this concern is conceptually 

similar to that in the parable of the wheat and the tares 

(Matthew 13:24-30), in which the tares are not immediately 

removed ‘lest while ye gather up the tares, ye root up also the 

wheat with them’ (v. 20). In Jacob 5, though, this concern is also 
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grounded in the need for equality between the roots and the 

branches.52 The vineyard had become corrupted because of the 

‘loftiness’ of the branches which had overcome the roots (Jacob 

5:48); now the concern is that in the process of grafting, the 

roots – even though they are good – might be ‘too strong’ for the 

branches and kill them. Instead of simply delaying the sorting 

as in the parable of the wheat and the tares, the removal of the 

‘bad’ branches is therefore to be a careful process: 

For it grieveth me that I should lose the trees of my 

vineyard; wherefore ye shall clear away the bad 

according as the good shall grow, that the root and the 

top may be equal in strength, until the good shall 

overcome the bad, and the bad be hewn down and cast 

into the fire [cf. Matthew 3:10], that they cumber not the 

ground of my vineyard [cf. Luke 13:7]; and thus will I 

sweep away the bad out of my vineyard. 

(Jacob 5:66, my emphasis) 

Thus while impending judgement is (as seen in the last chapter) 

a significant theme of the Book of Mormon, it is portrayed here 

as not occurring all at once but as part of a controlled process 

designed to spare what can be saved, and promote equality 

between ‘root’ and ‘branch’. This concern with equality has been 

read by LDS authors as emphasising the value of unity and 

keeping balance between spiritual and temporal matters.53 

Likewise, the concern that the roots might be ‘too strong’ for the 

branches at first, which need time to become sufficiently strong 

                                                      

52  King, ‘Language Themes in Jacob 5’, pp. 153–55, 167. 
53  Underwood, ‘Jacob 5 in the Nineteenth Century’, pp. 65–66. 
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themselves, is akin to the belief expressed in the Book of 

Mormon that learning must be ‘line upon line, precept upon 

precept’ (2 Nephi 28:30, drawing upon Isaiah 28:10 and 13).  

However, if the relationship between the roots and branches 

also has implications for the relationship between Israel and the 

Gentiles (as appears to be the case above with the grafting), then 

it also appears that – despite the Book of Mormon’s rejection of 

supercessionism and condemnation of the Gentile mistreatment 

of Israel – this concern over the equality of root and branch 

means that Jacob 5 does not embrace the opposite extreme of 

rejecting the Gentiles wholesale. Rather the ultimate aim is 

equality between Jew and Gentile, for despite the judgements to 

come, ‘ye need not suppose that the Gentiles are utterly 

destroyed’ (2 Nephi 30:1). Rather ‘as many of the Gentiles as 

will repent are the covenant people of the Lord; and as many of 

the Jews as will not repent will be cast off’ (2 Nephi 30:2); while 

God has not forgotten his covenant with Israel, final inclusion in 

that covenant is dependent upon individual repentance on an 

equal basis. 

The remainder of this section sees the servants labour and ‘obey 

the commandments of the Lord of the vineyard in all things’, 

and their efforts meet with success: ‘natural fruit’ reappears, the 

‘natural branches’ begin to thrive, the ‘wild branches’ are ‘cast 

away’ and the servants keep the ‘root and the top thereof equal’ 

(Jacob 5:72-73). Thus the vineyard is restored, the ‘bad’ are cast 

out, the trees now produce ‘natural fruit’ and are ‘like unto one 

body’, and the fruits are ‘equal’ and have been preserved. It is at 

this point that the allegory ends with a final postscript. 
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The Season and the End 

The Lord of the vineyard concludes by addressing his servants: 

And it came to pass that when the Lord of the vineyard 

saw that his fruit was good, and that his vineyard was no 

more corrupt, he called up his servants, and said unto 

them: Behold, for this last time have we nourished my 

vineyard; and thou beholdest that I have done according 

to my will; and I have preserved the natural fruit, that it 

is good, even like as it was in the beginning. And blessed 

art thou; for because ye have been diligent in laboring 

with me in my vineyard, and have kept my 

commandments, and have brought unto me again the 

natural fruit, that my vineyard is no more corrupted, and 

the bad is cast away, behold ye shall have joy with me 

because of the fruit of my vineyard. 

(Jacob 5:75) 

It is at this point that – as noted by Arthur Henry King – there is 

a switch in tense from talking about the past and present to 

talking about the future:54 

For behold, for a long time will I lay up of the fruit of my 

vineyard unto mine own self against the season, which 

speedily cometh; and for the last time have I nourished 

my vineyard, and pruned it, and dug about it, and 

dunged it; wherefore I will lay up unto mine own self of 

                                                      

54  King, ‘Language Themes in Jacob 5’, p. 147. 
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the fruit, for a long time, according to that which I have 

spoken. 

And when the time cometh that evil fruit shall again 

come into my vineyard, then will I cause the good and 

the bad to be gathered; and the good will I preserve unto 

myself, and the bad will I cast away into its own place. 

And then cometh the season and the end; and my 

vineyard will I cause to be burned with fire. 

(Jacob 5:76-77) 

A final biblical parallel of note can be seen in this last verse of 

Jacob 5, in which the Lord of the vineyard states that ‘my 

vineyard will I cause to be burned with fire’ (v. 77). Psalm 80:15-

16 similarly speaks of a vineyard being ‘burned with fire’, the 

only other place in the Bible or the Book of Mormon that uses 

that exact phrase in connection with vineyards. The phrase itself 

is more common, however (being used some seventeen times in 

the KJV and seven in the Book of Mormon), and once again 

there are important conceptual differences despite the textual 

similarities. Psalm 80:15-16 does not have an eschatological 

meaning but refers rather to the condition of Israel. 

In contrast, the interpretation of Jacob 5:77 swiftly follows in 

Jacob 6:3: ‘and the world shall be burned with fire’. The change 

in tense therefore reflects this eschatological meaning, in which 

– after a ‘long time’ in which evil has been banished – evil will 

return, the good and bad will be finally separated, and the 

world burned with fire. The Book of Mormon is firmly pre-

millennialist, seeing as it does a millennial reign of Christ on 

earth, and the binding of Satan for ‘many years’ (1 Nephi 22:23-

26, as mentioned in chapter three) prior to the final judgement, 

and so this final section is a clear reference to that period and 
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the final judgement. However, the brevity of this section leaves 

the focus of the allegory upon the phases that immediately 

precede it. 

Overall Assessment of the Allegory 

The comparative brevity of the postscript reflects the focus of 

the allegory as a whole. As discussed earlier this chapter, the 

various phases of the allegory increase in length, so that the 

longest sections are those dealing with the vineyard at its point 

of greatest crisis and in the efforts to re-graft the branches and 

save the vineyard. Similarly, this last section dealing with the 

ultimate future of the vineyard is also very brief.  

This is significant. While many portions of the allegory may be 

interpreted (likely intentionally) in multiple ways, one common 

thread,  responding to the question posed in Jacob 4:17, is that 

the allegory expresses a particular view of world history 

centred on the scattering and gathering of Israel, and 

concluding in the end of the world. However, due to the 

structure of this allegory, the focus falls primarily not on the 

past scattering, nor upon the ultimate eschatological end, but 

upon Israel in its most scattered state and its subsequent 

restoration. The centre of attention is thus not on what has 

happened in the past, but rather on the future, and particularly 

the imminent future (for the reader) rather than any more 

distant millennial epoch. 

This phenomenon is not confined to Jacob 5. As can be seen in 

chapter three, the principal focus of Book of Mormon prophecy 

likewise appears centred on a predicted restoration of Israel and 

the judgements that precede the second coming of Christ, rather 
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than the second coming and the millennial kingdom itself.55 

Similarly, in chapter two, I discussed how, while the Book of 

Mormon devotes a considerable amount of space to narrative, 

the primary purpose of this narrative is not simply to tell a story 

or give an account of the past. This suggests that approaches to 

the Book of Mormon as principally an attempt to explain the 

origins of the Native Americans or which argue that its ‘main 

theme’ is to tell the story of ancient Americans, such as those by 

Fawn Brodie or Wesley Walters, are quite inadequate.56 Like 

Jacob 5, one reason the Book of Mormon as a whole accounts for 

the past is because the past is inseparably connected with what 

will happen, and particularly what God will do, in the future; 

that the remnant of Israel are to be shown ‘what great things the 

Lord hath done for their fathers’ is coupled with the book’s aim 

that said remnant know ‘that they are not cast off forever’ (title 

page).  

                                                      

55  Such events are mentioned in the Book of Mormon but, in contrast 

to later LDS scripture such as the Doctrine and Covenants (which 

discusses such topics at length in passages such as D&C 29:10-28, 

45:37-59, 88:87-116, or 133:40-56), they are rarely the primary theme 

of any passage. Thus, while the Book of Mormon often discusses 

the resurrection of mankind and the final judgement (e.g. 2 Nephi 

9:6-16, Alma 5:15-25, Alma 11:41-45, Alma 40-41), it only treats the 

millennium at significant length in 2 Nephi 30:9-18 (drawing upon 

Isaiah 11:4-9). Likewise, Nephi is also instructed not to write the 

things revealed to him that were to be written in the book of 

Revelation (1 Nephi 13:20-30), even as their truth is affirmed. 
56  Brodie, No Man Knows My History, p. 37; Walters, The Use of the Old 

Testament, p. i. Walters, however, at least recognises that there are 

some ‘eschatological’ views at stake. 
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The analysis of Jacob 5 above also reveals a wide range of 

parallels with biblical passages including, but going far beyond, 

Romans 11:16-24 and Luke 13:6-9 to include passages such as 

Psalm 80:15-16, Isaiah 5:1-7 and 27:10-11, Jeremiah 11:16-17, 

Ezekiel 17 and 19:10-14, and Matthew 3:10 and 20:1-16. The 

sheer breath and complexity of these parallels argues against 

Jacob 5 being the result of mere ‘repetitious’ padding as charged 

by critics such as the Tanners.57 As I hope is shown above, close 

examination of Jacob 5 with these biblical parallels can be very 

productive and sheds light on many of the allegory’s distinctive 

features.  

Yet it should also be noted that the images found in this chapter 

are woven together into a coherent and self-contained account, 

in which broad comprehension of the passage does not require 

knowledge of these biblical parallels. Furthermore, while the 

Book of Mormon elsewhere invites such comparison by its 

claim that the two books shall ‘grow together’ in a symbiotic 

relationship (2 Nephi 3:12), it is not clear to what degree the text 

expects a reader to see all these possible connections. Nor is it 

necessarily straightforward to determine to what extent these 

parallels represent an actual or deliberate connection to a 

specific biblical text. 

As James Faulconer points out, at least some similarities in 

imagery may be due to a common tradition, especially when 

particular imagery is widespread throughout the Bible.58 Both 

olive tree and vineyard imagery are found throughout the Bible. 

                                                      

57  Tanner and Tanner, Covering up the Black Hole in the Book of Mormon, 

p. 24. 
58  Faulconer, ‘The Olive Tree and the Work of God’, p. 353. 
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Several specific motifs, such as a plant or its branches being 

destroyed by fire, are likewise widespread. The appearance of 

such imagery in Jacob 5 could thus be regarded as drawing 

upon the overall trope, rather than being connected with any 

one biblical passage in particular. 

However, common imagery can only account for so much. As 

seen above, Jacob 5 has numerous specific points of similarity 

with certain biblical passages rather than merely sharing 

widespread biblical imagery. Thus, while Jacob 5 shares the 

motif of plants meeting judgement by fire with a number of 

different passages, its similarities in imagery and vocabulary 

with, for example, Isaiah 27:2-11, go far beyond this: in both we 

find a tree symbolising Israel, whose ‘branches’ are ‘withered’, 

which are then ‘broken off’ and destroyed by ‘fire’. Likewise, 

the exact replication of the seven-word phrase ‘hewn down and 

cast into the fire’ found in Matthew 3:10, 7:19 and Luke 3:9, and 

three times in Jacob 5 (in vv. 42, 46 and 66) is highly unlikely to 

be purely a matter of coincidence.59 Many of the biblical 

passages discussed above share multiple points in common 

with Jacob 5, such as the shared verbs, the near identical 

phrases and indeed the association of Israel with vineyard 

imagery found in Jacob 5 and Isaiah 5:1-7. It seems highly 

unlikely that these texts are completely independent of each 

other. 

                                                      

59  The phrase is found nowhere else in the Bible, although it occurs in 

the Book of Mormon another ten times (in Jacob 6:7, Alma 5:35, 

5:56, twice in Helaman 14:18, 3 Nephi 14:19, 27:11, 27:17, and 

Mormon 8:21) for a total of thirteen occurrences. 
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As Faulconer himself ultimately concludes, the same is likely 

true of the common nexus of imagery, vocabulary and ideas that 

Romans 11 and Jacob 5 share.60 Not only do they share the same 

olive tree imagery, but much of the imagery is also employed to 

communicate the same meaning, such as wild olive branches to 

represent Gentiles. Terminology such as ‘graft’ and ‘wild olive 

tree’ are also distinctive points in common. 

Furthermore, it is not just Jacob 5 which has similarities to 

Romans 11, but Jacob 4 as well, as seen in comparing Romans 

11:33 with Jacob 4:8: 

O the depth of the riches both of the wisdom and 

knowledge of God! how unsearchable are his judgments, 

and his ways past finding out! 

(Romans 11:33, my emphasis) 

Behold, great and marvelous are the works of the Lord. 

How unsearchable are the depths of the mysteries 

[Romans 11:25] of him; and it is impossible that man 

should find out all his ways. And no man knoweth of his 

ways save it be revealed unto him; wherefore, brethren, 

despise not the revelations of God. 

(Jacob 4:8, my emphasis) 

The parallels seen here are not straightforward examples of 

repetition: Romans 11:33 has not simply been reproduced in 

Jacob 4:8 (or vice versa). Jacob 4:8 also differs by insisting on 

revelation from God as a means of discerning God’s ‘ways’, thus 

bringing attention to the other title page theme – aside from that 

                                                      

60  Faulconer, ‘The Olive Tree and the Work of God’, pp. 353–57. 
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of Israel – that we saw emphasised in chapter three. But the 

correlation between both terminology and ideas here is 

sufficiently close, in addition to the other parallels Jacob 5 has 

with Romans 11, to suggest that these texts are related to each 

other, however that relationship is conceived. 

Jacob 5 is thus likely to be connected to a wide range of biblical 

texts identified above. However, there are sometimes 

substantial differences in how these images or words have been 

employed. Thus, while the phrases ‘what could have been done 

more to my vineyard’ (Isaiah 5:4) and ‘what could I have done 

more for my vineyard’ (Jacob 5:41) are nearly identical, there is 

a distinct contrast between the way the first is used as a 

challenge before judgement and the second is used as a lament. 

There are also significant differences in the conception of the 

‘root’ between Romans 11:16-24 and Jacob 5. In Romans 11, the 

root is holy, and so are any branches attached to it, and 

separation from the root is a stark spiritual signifier (though not 

necessarily a permanent one). In Jacob 5, the goodness of the 

root is overwhelmed by wild branches, and separation from the 

original root is a more ambiguous state: while corrupt branches 

are subsequently burned, and the ultimate goal is union 

amongst the trees, the ‘young and tender’ branches are 

preserved by their initial separation, and do bear some good 

fruit in their separated state. 

Other differences reflect or are reflected in ideas found 

elsewhere in the Book of Mormon.61 These include particular 

                                                      

61  The allusive nature of references such as Alma 13:23 and Alma 

26:36 suggest that, in some cases at least, the Zenos allegory 
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facets of the book’s views on Israel that have been discussed in 

chapter three. Thus the different spots of ground into which the 

different branches are planted express the idea that scattered 

Israel is formed of multiple groups. The grafting and re-

grafting, in contrast to Romans 11’s singular grafting in, 

embodies the Book of Mormon’s schema of future world history. 

Likewise, the instruction within the allegory to ‘begin at the last 

that they may be first, and that the first may be last’ (Jacob 5:63) 

aligns with other uses of this epigrammatical statement within 

the book, and likely conveys a similar message: that the Pauline 

turn towards the Gentiles will in turn be reversed, and Israel 

restored in the latter days. In a similar fashion, the very 

certainty the Book of Mormon has of the redemption of Israel is 

seen in the question that Jacob 4:15-18 poses in contrast to that 

of Romans 11:1: not whether Israel will be redeemed, but how. 

As discussed earlier this chapter and in chapter two, the 

existence of connections with the New Testament has been seen 

as posing a historical challenge for the Book of Mormon and 

attracted considerable debate. Resolving such questions, in view 

of their tendency to dominate discussion and detract from other 

issues, is not the aim of this book. However, several 

observations above do carry significant implications for some of 

the principal approaches in this area and so are worth 

reviewing. 

Amongst those inclined to reject the Book of Mormon’s account 

of itself, the dominant explanation has been that such 

                                                                                                                   

influenced these passages rather than the other way around. 

Further study is warranted. 
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connections are the work of Joseph Smith himself in the 

nineteenth century. However, Joseph Smith’s own level of 

biblical fluency at the time has been regarded as limited, and 

most of the Book of Mormon appears to have been dictated 

rapidly in the space of three months.62 Consequently, many 

arguments for Joseph Smith’s authorship have also concluded 

that the Book of Mormon’s use of the Bible, if not regarded as 

padding, must be essentially imprecise and impressionistic. 

Thus while Mark Thomas allows for ‘the prophetic mind’ to be 

‘saturated with the Bible’, he characterises the Book of Mormon 

as ‘more like an artist’s rough sketch than a carefully crafted 

painting’, in part precisely because it was ‘dictated quickly’.63 In 

similar fashion, Wesley Walters argues that any author would 

only need know enough to ‘scatter biblical phrases freely 

throughout the Book of Mormon’.64 

However, as shown above, Jacob 5 connects – often using a 

unique combination of words or precise phrases – with an 

impressively wide range of different biblical passages that share 

                                                      

62  On Joseph Smith’s level of biblical knowledge, see Welch and 

Rathbone, ‘Book of Mormon Translation’, p. 210; Bushman, Rough 

Stone Rolling, p. 46; Hardy, Reader’s Edition, pp. 641–42; Barlow, 

Mormons and the Bible, p. 13. Barlow suggests Joseph Smith may 

have known the Bible better than those who knew him recall; 

whether the home-schooling he mentions would have been 

sufficient is debatable. On the dictation of the Book of Mormon, see 

Bushman, Rough Stone Rolling, pp. 71–74, 105, 579 n.63; and Givens, 

By the Hand of Mormon, pp. 30–32, 35–37. To put this into 

perspective, Joseph Smith dictated most of the Book of Mormon in 

significantly less time than I required to write this chapter alone. 
63  Thomas, Digging in Cumorah, pp. 24, 5. 
64  Walters, The Use of the Old Testament, p. 13. 
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vineyard or olive tree imagery. As John Tvedtnes admits in his 

own study: ‘after more than forty years of studying the Bible, I 

needed the help of a computer to find some of the passages’.65 

At the same time, these images are woven together into a 

coherent allegory that expresses distinctive Book of Mormon 

teachings. The degree of biblical engagement required to 

produce a work like Jacob 5 is far more sophisticated than the 

above accounts envisage or allow. Thus any hypothesized 

composition process would require far greater familiarity with 

the Bible and more thoughtful and intelligent use of biblical 

material than these authors have tended to suggest. It certainly 

cannot be regarded, as some have suggested, as a means of 

making the composition of the Book of Mormon easier. 66 

Latter-day Saints readers committed to an ancient origin for the 

Book of Mormon have offered a range of alternative 

explanations. One suggestion is that translation may be a factor. 

Thus John Welch argues that certain phrases ‘can also be found 

in the older texts’ and that certain words otherwise found only 

in the New Testament have their ‘meanings … present in other 

Old Testament words’, and that some of the apparent 

connections may simply be due to ‘the working vocabulary of 

                                                      

65  John A. Tvedtnes, ‘Borrowings from the Parable of Zenos’, in The 

Allegory of the Olive Tree: The Olive, the Bible, and Jacob 5 (Salt Lake 

City; Provo, Utah: Deseret Book Co.; FARMS, 1994), p. 416. I too 

admit to making some use of electronic assistance. 
66  The suggestion of authors such as Brodie, No Man Knows My 

History, p. 58; Tanner and Tanner, Covering up the Black Hole in the 

Book of Mormon, p. 24; Mansfield, The Mormonizing of America, p. 

142. 
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Joseph Smith’ seeking to translate particular concepts to ‘his 

nineteenth-century audience’.67 

As both Welch and Hardy point out, the Book of Mormon does 

not claim a normal translation process, which Hardy suggests 

offers a range of theological possibilities.68 Furthermore, as seen 

in appendix one, there are several explicit quotations (such as 1 

Nephi 22:9//Acts 3:25) which do quote Old Testament texts 

using New Testament wording. Similarly in Jacob 5, a passage 

such as Jacob 5:7 – with its description of branches that ‘are 

beginning to wither’ and which are then ‘cast into the fire’ – 

may evoke a New Testament text such as John 15:6. Yet Old 

Testament texts such as Isaiah 27:10-11 and Ezekiel 19:11-12 also 

feature ‘withered’ branches that are destroyed by ‘fire’, and the 

phrase ‘cast into the fire’ may be found in Psalm 140:10 and 

Ezekiel 15:4. 

Yet Jacob 5’s connections with the New Testament go beyond 

verbal similarities. For example, the use of wild olive trees to 

symbolize Gentiles is a conceptual parallel that does not depend 

simply upon similar wording, and which is only found in 

Romans 11 and Jacob 5.69 Precise verbal correlations such as the 

                                                      

67  John W. Welch, ‘Words and Phrases in Jacob 5’, ed. by John W. 

Welch and Stephen D. Ricks (Salt Lake City; Provo, Utah: Deseret 

Book Co.; FARMS, 1994), pp. 174–80. 
68  Welch, The Sermon at the Temple, pp. 138–39; Hardy, Understanding 

the Book of Mormon, p. 69. 
69  1 Nephi 10:12-14 and 15:7-16 use olive tree imagery very similar to 

(and probably linked to) that found in Jacob 5 to describe the 

scattering and gathering of Israel, but while these passages discuss 

Gentiles they do not depict them as olive trees or branches, wild or 

otherwise. 
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seven-word phrase found in Jacob 5:42, 46, 66 and Matthew 

3:10, 7:19 and Luke 3:9 are also hard to explain by such means, 

for it is difficult to see how a translation – however defined – 

could unintentionally and accidentally introduce parallels to New 

Testament texts that are closer than any actual connections to the 

Old Testament in the text that is being translated.70 That Welch 

himself ultimately endorses at least part of the theory below 

suggests that he too does not consider translation a complete 

explanation for every parallel with the New Testament. 

The other major argument advanced by LDS scholars is far 

more radical: that the later biblical writings, including Romans 

11, are dependent upon Zenos instead. John Tvedtnes argues 

that otherwise composing Jacob 5 would require knowledge of 

a ‘vast array of biblical passages’ that Joseph Smith likely 

lacked, and he suggests that the elements Jacob 5 shares with 

the various biblical texts are so varied from each other that it is 

more logical to presume that they were all derived from Jacob 5 

rather than woven into a single account, an argument also 

advanced by David Seely and John Welch.71 Tvedtnes also 

appeals to parallels he identifies amongst Old Testament 

pseudepigrapha, the Dead Sea Scrolls, and Syriac literature.72 

                                                      

70  Deliberately introduced parallels could be a different matter. For a 

proposal along these lines, see Blake T. Ostler, ‘The Book of 

Mormon as a Modern Expansion of an Ancient Source’, Dialogue: A 

Journal of Mormon Thought, 20 (1987). 
71  Tvedtnes, ‘Borrowings from the Parable of Zenos’, pp. 374, 416; 

Seely and Welch, ‘Zenos and the Texts of the Old Testament’, pp. 

343–44. 
72  Tvedtnes, ‘Borrowings from the Parable of Zenos’, pp. 384–87, 391–

93, 416. 
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There are a few features of the above allegory that could 

plausibly support this scenario. As seen above, Seely and Welch 

have argued that this model could explain how Jacob 5 

describes the branches as both ‘good for nothing’ (Jacob 5:42) 

and ‘broken off’ (Jacob 5:30), reflecting both the Septuagint and 

the Masoretic (and thus KJV) readings for Jeremiah 11:16.73 

Yet there are some difficulties with this proposal. Firstly, this 

argument relies not only on Zenos being an ancient source, but 

one that is far more available than the Book of Mormon itself 

seems prepared to suggest. Zenos is described as a direct lineal 

ancestor of Nephi and his family (3 Nephi 10:16), and the ‘plates 

of brass’ upon which they were inscribed is a family record 

preserving, amongst other things, the family’s genealogy (1 

Nephi 5:14, 16). It is plausible that a document with limited 

distribution would produce little other evidence of its existence; 

this becomes less plausible if this document is held to have 

directly influenced a number of other texts over a period of 

centuries down to Paul himself, all without any kind of 

attribution. 

Secondly, the differences between Jacob 5 and Romans 11 also 

need to be borne in mind. While it is undoubtedly possible for 

one text to draw upon the other and reshape details to serve its 

own purposes, some changes are more likely than others. In 

particular, Jacob 5 is considerably more definitive than Romans 

11 on the subject of the redemption of Israel. In Jacob 5 the 

redemption of Israel is not in question: the issue is how, not if, 

                                                      

73  Seely and Welch, ‘Zenos and the Texts of the Old Testament’, pp. 

341–42. 
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Israel will be saved. In Romans 11, while Paul ultimately 

concludes that ‘all Israel shall be saved’ (v. 26), the possibility 

that Israel will be grafted back in is presented far more 

conditionally: ‘if they abide not still in unbelief’ (v. 23, my 

emphasis). It is unlikely that Romans 11 would be so tentative 

were it drawing directly upon Jacob 5.74  

Thirdly, the assumption that many of the different biblical texts 

that use vineyard or olive tree imagery are best explained by a 

single text lying behind them is questionable. While Jacob 5 is 

coherent and fairly self-contained, many of these biblical texts 

are likewise not especially obscure, nor is their imagery 

particularly esoteric. Indeed, while the scale is considerably 

smaller, the example of the ‘stone’ texts shows that it is entirely 

possible for texts to be woven together to create a longer and yet 

coherent passage. This example is especially notable since Jacob 

4:15-17 appears to have associated the ‘stone’ texts together 

independently of 1 Peter 2:4-8. 

But perhaps the single biggest difficulty for this argument is 

that – as discussed previously – Jacob 5 is not the only passage 

in the Book of Mormon with connections to New Testament 

material. Furthermore, some of these passages are considerably 

more explicit in their New Testament connections than Jacob 5 

is. The idea of Zenos as a precursor text might conceivably 

account for Jacob 5’s connections with Romans 11. It is much 

more difficult for any similar concept to explain the following 

quotation by Lehi: 

                                                      

74  Such differences lead Faulconer to suggest an intermediary text 

between the two. Faulconer, ‘The Olive Tree and the Work of God’, 

pp. 348–58. 
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And he spake also concerning a prophet who should 

come before the Messiah, to prepare the way of the 

Lord— 

Yea, even he should go forth and cry in the wilderness: 

Prepare ye the way of the Lord, and make his paths 

straight [Matthew 3:3, bold indicates text not found in the 

KJV]; for there standeth one among you whom ye know 

not [John 1:26]; and he is mightier than I [Matthew 3:11], 

whose shoe's latchet I am not worthy to unloose [John 

1:27]. And much spake my father concerning this thing. 

And my father said he should baptize in Bethabara, 

beyond Jordan; and he also said he should baptize with 

water; even that he should baptize the Messiah with 

water. 

And after he had baptized the Messiah with water, he 

should behold and bear record that he had baptized the 

Lamb of God, who should take away the sins of the 

world. 

(1 Nephi 10:7–10) 

In this quotation, the Book of Mormon directly refers to and 

explicitly quotes John the Baptist, and does so according to its 

own narrative almost six hundred years before John the Baptist 

was born. Thus willingness to engage in what might best be 

described as a deliberately anachronistic quotation has 

significant implications for the relationship the book is seeking 

to draw with the Bible. 

One difficulty with all the approaches reviewed above is that 

they seek to address the issue of the Book of Mormon’s 

interactions with the New Testament purely as a historical 

question. They therefore miss the significance of deliberate acts 



Chapter Four: The Allegory of the Olive Tree 

253 

of anachronism like 1 Nephi 10:8 and their possible implications 

for the book’s whole approach to the Bible. By devoting their 

primary attention to providing a historical explanation for the 

inclusion of New Testament material, these approaches neglect 

to examine what the book itself may be aiming to communicate 

about either the New or the Old Testament and its relationship 

with them. They have sought to explain the existence of the 

book, but not necessarily to understand it. 

There have been other approaches in addition to those 

discussed above.75 However, these too have been principally 

focused on providing a historical explanation for the book, and 

little attention has been devoted to how the Book of Mormon 

itself might account for the presence of such material. Yet it is 

worth examining how the Book of Mormon might justify such 

connections with the New Testament, especially when it 

consciously engages in ahistorical quotations. Any reasons the 

Book of Mormon may offer to explain such phenomena will 

help to illuminate the book’s approach to both the New and the 

Old Testament, and how it is positioning itself relative to those 

two texts. It can also shed light on the widely known, although 

insufficiently investigated, phenomenon of the book’s 

distinctive ‘pre-Christian Christianity’. It is to that topic that we 

now turn. 

                                                      

75  Other approaches include: suggestions of alternate authorship; 

Anthony Hutchinson’s argument that the Book of Mormon is a 

nineteenth century work that is both fictional and inspired; and 

Blake Ostler’s suggestion that the book is a modern expansion of an 

ancient text. See Givens, By the Hand of Mormon, pp. 159–62, 172–74, 

177–78; Hutchinson, ‘The Word of God is Enough’; Ostler, ‘The 

Book of Mormon as a modern expansion of an ancient source’. 
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Pre-Christian Christianity 

The Book of Mormon does not provide any explicit reason for 

any New Testament connections within Jacob 5 itself. Likewise, 

if ‘pre-Christian Christianity’ is narrowly construed as the 

making of plain references to Christ in a pre-Christian era, then 

Jacob 5 itself is not an example of it. However, while Jacob 5 

itself is addressed principally to the question of Israel, that 

question posed in Jacob 4:15-18 – as the ‘stone’ texts show – is 

one within a Christian context, namely how Israel can reject 

Christ, and yet ultimately be built upon him. Jacob 4, moreover, 

includes some of the clearest examples of said ‘pre-Christian 

Christianity’:  

For, for this intent have we written these things, that they 

may know that we knew of Christ, and we had a hope of 

his glory many hundred years before his coming; and not 

only we ourselves had a hope of his glory, but also all the 

holy prophets which were before us. 

Behold, they believed in Christ and worshiped the Father 

in his name, and also we worship the Father in his name. 

And for this intent we keep the law of Moses, it pointing 

our souls to him; and for this cause it is sanctified unto us 

for righteousness, even as it was accounted unto 

Abraham in the wilderness to be obedient unto the 

commands of God in offering up his son Isaac, which is a 

similitude of God and his Only Begotten Son. 

(Jacob 4:4–5) 

It is undoubtedly statements like the above that have led to 

suggestions that the Book of Mormon implies that the Old 

Testament has been stripped of plain references to Christ that it 
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originally contained. Thus Philip Barlow claims that the Book of 

Mormon explains that the Old Testament similarly had such 

‘unmistakable forecasts’ of Christ before the removal of ‘plain 

and precious things’ described elsewhere in the Book of 

Mormon (1 Nephi 13:28). Barlow attributes this view to Joseph 

Smith’s own theological views, but one grounded in wider 

attitudes in antebellum America.76 Similarly, other LDS writers 

such as Kevin Christensen and Neal Rappleye have argued, on 

the basis of the work of Margaret Barker and passages such as 1 

Nephi 13:28 and Jacob 4:14, that Old Testament writings were 

purged by Josiah’s reforms and the ‘Deuteronomists’.77 Such 

views, if they accurately reflected the Book of Mormon’s 

perspective, would have substantial implications for its stance 

towards the Old Testament, especially in the case of 

Deuteronomy and the Deuteronomistic History (Joshua-2 

Kings).78 

                                                      

76  Barlow, Mormons and the Bible, pp. 36–38. 
77  Christensen, ‘Prophets and Kings in Lehi’s Jerusalem’, especially 

pp. 187-190; Neal Rappleye, ‘The Deuteronomist Reforms and 

Lehi’s Family Dynamics: A Social Context for the Rebellions of 

Laman and Lemuel’, Interpreter: A Journal of Mormon Scripture, 16 

(2015). 
78  Thus Christensen argues that there are ‘tensions’ between 

Deuteronomy and the Book of Mormon. Christensen, ‘Prophets 

and Kings in Lehi’s Jerusalem’, pp. 179–84. Rappleye argues 

instead that the rejection of Deuteronomistic ‘ideology’ need not 

imply rejection of Deuteronomy. However, this statement (and his 

comparison that rejecting modern Evangelical ideas need not entail 

rejection of the Bible in n. 34) suggest that he has failed to grasp 

what the posited relationship between the hypothetical 

‘Deuteronomists’ and texts such as Deuteronomy and the 

Deuteronomistic History actually is. Rappleye, ‘The Deuteronomist 
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However, these ideas are significantly mistaken, and misread 

the key Book of Mormon passages they rely upon. As discussed 

in chapter two, the Book of Mormon does indeed describe the 

removal of ‘plain and precious things’ from the Bible (1 Nephi 

13:26-29), and claims one of its purposes is to preserve and 

recover the knowledge of these things (1 Nephi 13:34-35, 40). 

However, it should first be noted that this book is not the Old 

Testament. Significantly, the Book of Mormon never uses the 

terms Old and New Testament. The ‘book’ that is ‘carried forth’ 

amongst the Gentiles is described as being ‘a record of the Jews’ 

that contains ‘the covenants of the Lord’, the ‘prophecies of the 

holy prophets’ and ‘the fullness of the gospel of the Lord, of 

whom the twelve apostles bear record’ (1 Nephi 13:19-24). It 

thus significantly includes both the Old and New Testaments 

(and incidentally, as described earlier this chapter, affirms the 

Jewishness of the latter). 

Secondly, 1 Nephi 13 does not attribute the removal of ‘plain 

and precious things’ to Jewish hands or to any time preceding 

Christ: 

Wherefore, thou seest that after the book hath gone forth 

through the hands of the great and abominable church, 

that there are many plain and precious things taken away 

from the book, which is the book of the Lamb of God. 

(1 Nephi 13:28) 

                                                                                                                   

Reforms and Lehi’s Family Dynamics’, p. 97. See also Richard 

Coggins, ‘What Does “Deuteronomistic” Mean?’, in Those Elusive 

Deuteronomists: The Phenomenon of Pan-Deuteronomism, ed. by Linda 

S. Schearing and Steven L. McKenzie (Sheffield: Sheffield 

Academic Press, 1999). 
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Instead, it attributes this scriptural tampering to the ‘great and 

abominable church’.79 Moreover, this tampering is described as 

happening after biblical writings have been transmitted to the 

Gentiles by the apostles: 

Wherefore, these things go forth from the Jews in purity 

unto the Gentiles, according to the truth which is in God. 

And after they go forth by the hand of the twelve apostles 

of the Lamb, from the Jews unto the Gentiles, thou seest 

the formation of that great and abominable church, which 

is most abominable above all other churches; for behold, 

they have taken away from the gospel of the Lamb many 

parts which are plain and most precious; and also many 

covenants of the Lord have they taken away. 

(1 Nephi 13:25–26) 

                                                      

79  The identity of this ‘great and abominable church’ has been 

disputed. Barlow identifies it as ‘emerging Catholicism’, as have 

other readers. See Barlow, Mormons and the Bible, p. 36 n. 65; Brodie, 

No Man Knows My History, p. 59; O’Dea, The Mormons, p. 34; 

Reynolds and Sjodahl, Commentary on the Book of Mormon, I, pp. 

114–15. Stephen Robinson argues against this view in Stephen E. 

Robinson, ‘Nephi’s “Great and Abominable Church”’, Journal of the 

Book of Mormon Studies, 7:1 (1998). He suggests further that the term 

may cover different entities in different periods. 1 Nephi 14:10 

states that ‘there are save two churches only; the one is the church 

of the Lamb of God, and the other is the church of the devil; 

wherefore, whoso belongeth not to the church of the Lamb of God 

belongeth to that great church, which is the mother of 

abominations; and she is the whore of all the earth’. As Robinson 

notes, this seems to define both churches in cosmic, archetypal 

terms (he suggests in contrast to 1 Nephi 13, pp. 36-38). 
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This removal of ‘plain and previous things’ thus appears to be a 

later problem, one which causes the Gentiles to ‘stumble’ (1 

Nephi 13:29). Furthermore, it does not appear to be a claim by 

the Book of Mormon that the Old Testament is especially 

theologically deficient, nor that any supposed tampering was 

confined to that book and consisted of removing elements that 

were left untouched in the New Testament. 

Both Barlow and Christensen also cite Jacob 4:14, suggesting 

that it too claims human (and specifically Jewish) tampering 

with scripture.80 However, the passage in question actually 

makes very different claims: 

But behold, the Jews were a stiffnecked people; and they 

despised the words of plainness, and killed the prophets, 

and sought for things that they could not understand. 

Wherefore, because of their blindness, which blindness 

came by looking beyond the mark, they must needs fall; 

for God hath taken away his plainness from them, and 

delivered unto them many things which they cannot 

understand, because they desired it. And because they 

desired it God hath done it, that they may stumble. 

(Jacob 4:14, my emphasis) 

While Jacob 4:14 does assert that Israel rejected and killed the 

prophets (in terms very similar to those found in Matthew 

23:29-37), and that the scriptures were affected as a result, it 

does not attribute the resulting state of scripture to any human 

                                                      

80  Barlow, Mormons and the Bible, p. 36 n. 65; Christensen, ‘Prophets 

and Kings in Lehi’s Jerusalem’, pp. 187–90. 
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hands. Rather it is God who is held to have ‘taken away his 

plainness’ and given the people ‘things which they cannot 

understand’. Therefore, according to the Book of Mormon, 

while ‘all the holy prophets’ knew of Christ, many of their 

writings would not have been as clear on the subject as Barlow 

and Christensen suggest. 

Moreover, this lack of ‘plainness’ on the part of some scriptural 

writings should not be taken as a claim by the Book of Mormon 

that such writings are less valuable. While the Book of Mormon 

has an enthusiasm for ‘plainness’ (as seen in Nephi’s statement 

that ‘I glory in plainness’, 2 Nephi 33:6), it also takes special 

pains to endorse writings it describes as considerably more 

obscure. Thus Isaiah is described by Nephi as ‘hard for many of 

my people to understand’ and ‘not plain unto you’ (2 Nephi 

25:1, 4). Yet, as seen in chapter two and three, Isaiah holds the 

preeminent position as a source for biblical quotations, and (as 

will be seen in chapter five of this book) is singled out for praise 

by the risen Christ himself who states that ‘great are the words 

of Isaiah’ and commands for it to be read (3 Nephi 23:1). 

The clarity seen in the Book of Mormon is therefore not 

something attributed to all scripture prior to human tampering, 

nor is it suggested that the Old Testament is especially corrupt. 

It is in fact the Nephite (and thus the Book of Mormon’s) 

situation that is presented as the exception: Jacob asserts that 

‘these things are manifested plainly unto us’ (Jacob 4:13). Alma 

later (in a chapter which itself has close textual similarities with 
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the book of Hebrews) explicitly connects this special 

endowment of revelation to the Nephite’s peculiar situation:81 

And they are made known unto us in plain terms, that we 

may understand, that we cannot err; and this because of 

our being wanderers in a strange land; therefore, we are 

thus highly favored, for we have these glad tidings 

declared unto us in all parts of our vineyard. 

(Alma 13:23) 

The Nephites are therefore described as special recipients of 

revelation, ‘having been favored above every other nation, 

kindred, tongue, or people; after having had all things made 

known unto them’ (Alma 9:20). It is upon these grounds that the 

Book of Mormon justifies its ‘pre-Christian Christianity’ and the 

‘plain terms’ in which this is expressed. 

                                                      

81  Some of these textual similarities are identified by David Wright in 

‘“In Plain Terms That We May Understand”: Joseph Smith’s 

Transformation of Hebrews in Alma 12-13’, in New Approaches to the 

Book of Mormon: Explorations in Critical Methodology, ed. by Brent 

Metcalfe (Salt Lake City, Utah: Signature Books, 1993). However, 

his work is deficient, missing, for example, the fact that Alma 

13:18’s explanation of the title ‘prince of peace’ depends upon his 

subordination to his father: ‘he was called the prince of peace, for 

he was the king of Salem; and he did reign under his father’. 

Wright thus misinterprets the note about Melchizedek’s father as 

being purely a response to Melchizedek’s apparent lack of parents 

in Hebrews. It is instead a key point in Alma 13’s use of 

Melchizedek and the priesthood as messianic types (Alma 13:16). 

pp.171-172, 177. 
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Connected with this claim of special revelation is the Book of 

Mormon’s peculiar sense of time. Thus to return to the 

quotation in 1 Nephi 10:8: 

Yea, even he should go forth and cry in the wilderness: 

Prepare ye the way of the Lord, and make his paths 

straight [Matthew 3:3, bold indicates text not found in the 

KJV]; for there standeth one among you whom ye know 

not [John 1:26]; and he is mightier than I [Matthew 3:11], 

whose shoe's latchet I am not worthy to unloose [John 

1:27]. And much spake my father concerning this thing. 

This text could be simply seen as a composite quotation of New 

Testament texts, but then it is unclear why the quotation should 

choose to use the exact wording of John 1:27 for the last clause 

when it could simply continue to use that of Matthew 3:11 

(‘whose shoes I am not worthy to bear’). Joseph Spencer 

suggests what is actually being quoted here is Isaiah 40:3, in 

part because otherwise what is required is precisely an 

interweaving of the Synoptic Gospels and the Gospel of John.82 

Yet he admits that much of the quotation (following the word 

‘straight’) comes from the Gospels.83 What he misses, however, 

is that the passage is not claiming to be quoting a text at all. 

Rather Lehi’s account of ‘a prophet who should come before the 

Messiah, to prepare the way of the Lord’ who ‘should baptize in 

Bethabara’, ‘baptize the Messiah’, ‘bear record that he had 

baptized the Lamb of God’, and who shall say the very words 

                                                      

82  Spencer, An Other Testament, p. 71. 
83  However, he mistakenly asserts – despite a comparison chart 

showing otherwise – that all of this part of the quotation ‘is 

identical to John 1:26-27’. Spencer, An Other Testament, pp. 71–72. 
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Lehi quotes is attributed to prophecy and revelation by means 

of the Holy Ghost (1 Nephi 10:7-9, 15, 17). The Book of Mormon 

is perfectly aware that at this point in its chronology the 

Gospels have yet to been written, because it is not claiming to be 

quoting the actual Gospels; it claims instead to be prophesying 

the words that would end up in the Gospels. The Book of 

Mormon, in other words, is claiming to quote from the future. 

Such a claim raises interesting questions about the Book of 

Mormon’s approach to time itself. It is notable that the Book of 

Mormon, on several occasions, speaks of events in a past tense 

that – according to the narrative – have yet to happen, 

particularly in reference to Christ. Thus in his discussion of the 

future (from the perspective of the narrative) baptism of Christ, 

Nephi slips into the past tense: 

Wherefore, after he was baptized with water the Holy 

Ghost descended upon him in the form of a dove.  

(2 Nephi 31:8, my emphasis) 

This phenomenon is not confined to this one passage. Thus 

Abinadi likewise slips into the past tense: 

And thus God breaketh the bands of death, having 

gained the victory over death; giving the Son power to 

make intercession for the children of men— 

Having ascended into heaven, having the bowels of 

mercy; being filled with compassion towards the children 

of men; standing betwixt them and justice; having broken 

the bands of death, taken upon himself their iniquity and 

their transgressions, having redeemed them, and satisfied 

the demands of justice. 
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… For these are they whose sins he has borne; these are 

they for whom he has died, to redeem them from their 

transgressions. And now, are they not his seed? 

(Mosiah 15:8-9, 12, my emphasis) 

This trend has not gone unnoticed, being noted by Thomas 

O’Dea, and pointed to by Wesley Walters as a difficulty with the 

Book of Mormon.84 However, in his eagerness to prove this is an 

error, Walters quotes Mosiah 3:18 that ‘salvation was … through 

the atoning blood of Christ’, and so omits through his ellipses 

the crucial words ‘… and is, and is to come, in and …’, which 

indicate that this is not just the result of carelessness.85 

This approach to time offers an interesting parallel with Isaiah – 

the book, it should be remembered, that is quoted most often in 

the Book of Mormon – which John Sawyer notes often speaks of 

prophesied events in the past tense.86 Moreover, the Book of 

Mormon itself seems self-consciously aware of this tendency, 

when Abinadi, again slipping into the past perfect tense, states: 

And now if Christ had not come into the world, speaking 

of things to come as though they had already come, there 

could have been no redemption. 

(Mosiah 16:6, my emphasis) 

                                                      

84  O’Dea, The Mormons, pp. 39–40; Walters, The Use of the Old 

Testament, p. 79. 
85  He also mistakenly attributes the verse to Abinadi, when it is King 

Benjamin who is speaking and Abinadi will not show up for 

another eight chapters. Walters, The Use of the Old Testament, p. 79. 
86  John Sawyer, The Fifth Gospel: Isaiah in the History of Christianity 

(Cambridge: Cambridge University Press, 1996), p. 1. 
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However, the Book of Mormon adopts an unusual approach to 

time not just in how it speaks of future events, but also in how it 

views cause and effect. Thus Enos, seeking forgiveness of sins 

some four centuries before the birth of Christ according to the 

narrative, is told by revelation when he asks how he is forgiven:  

And he said unto me: Because of thy faith in Christ, 

whom thou hast never before heard nor seen. And many 

years pass away before he shall manifest himself in the 

flesh; wherefore, go to, thy faith hath made thee whole. 

(Enos 1:8) 

Thus it is through Christ that Enos is forgiven, but in a 

particularly retro-causal turn the answer he receives emphasises 

that the cause of his forgiveness lies far into the future. God 

himself is not subject to time, for ‘all is as one day with God, 

and time only is measured unto men’ (Alma 40:8). Because God 

is not subject to time, the Book of Mormon sees no logical 

obstacles to Lehi being able to quote from future scripture, or 

God informing human beings of future events: 

And now I will ease your mind somewhat on this subject. 

Behold, you marvel why these things should be known so 

long beforehand. Behold, I say unto you, is not a soul at 

this time as precious unto God as a soul will be at the 

time of his coming? 

Is it not as necessary that the plan of redemption should 

be made known unto this people as well as unto their 

children? 

Is it not as easy at this time for the Lord to send his angel 

to declare these glad tidings unto us as unto our children, 

or as after the time of his coming? (Alma 39:17-19) 
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Or as described in Jacob 4 itself: 

And now, beloved, marvel not that I tell you these things; 

for why not speak of the atonement of Christ, and attain 

to a perfect knowledge of him, as to attain to the 

knowledge of a resurrection and the world to come? 

(Jacob 4:12) 

It is upon this basis that the book defends its ‘pre-Christian 

Christianity’: on the grounds that God is able to reveal Christ, 

his atonement and the ‘plan of redemption’ at any time of his 

choosing. This includes phrases otherwise unique to the New 

Testament, such as Lehi’s quotation of John the Baptist in 1 

Nephi 10:8, or (for an example especially pertinent to Jacob 5) 

the quotation of Matthew 3:10 in Alma 5:52, a quotation 

attributed to what ‘the spirit saith’. The Book of Mormon’s use 

of ‘plain terms’ is attributed to the result of revelation from a 

God who is not subject to time and whose use of the ‘same 

words’ is described as an intentional effort: 

Wherefore murmur ye, because that ye shall receive more 

of my word? Know ye not that the testimony of two 

nations is a witness unto you that I am God, that I 

remember one nation like unto another? Wherefore, I 

speak the same words unto one nation like unto another. 

And when the two nations shall run together the 

testimony of the two nations shall run together also. 

(2 Nephi 29:8) 

The above quotation suggests that such use of the ‘same words’ 

may even be intended to provoke literary association, so that 

‘the testimony of the two nations shall run together also’. It may 
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be by such means that the Book of Mormon aims to establish the 

relationship with the Bible described in 2 Nephi 3:12 in which 

the two books ‘grow together’: 

Wherefore, the fruit of thy loins shall write; and the fruit 

of the loins of Judah shall write; and that which shall be 

written by the fruit of thy loins, and also that which shall 

be written by the fruit of the loins of Judah, shall grow 

together, unto the confounding of false doctrines and 

laying down of contentions, and establishing peace 

among the fruit of thy loins, and bringing them to the 

knowledge of their fathers in the latter days, and also to 

the knowledge of my covenants, saith the Lord. 

Thus, while a variety of historical explanations have been 

offered (and more may be offered in the future) to account for 

the Book of Mormon’s ‘pre-Christian Christianity’ and for the 

existence of New Testament material within the book, the book 

itself also seeks to provide its own explanation. In this account, 

at least some of the similarities and connections found with 

New Testament texts are attributed not to nineteenth-century 

origins or to common (if unknown) ancient sources, but rather 

to the New Testament and the Book of Mormon both being 

inspired by the same God, who is not constrained by time and 

so for whom the very concepts of anachronicity and causality 

become questionable. 

Furthermore, this account is not intended to depict the Bible, 

and especially the Old Testament, as redundant or hopelessly 

maimed. Indeed, the book’s use of New Testament terms may 

even be intended to tie the Book of Mormon and the Bible closer 
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together. By its own depiction, the Book of Mormon’s 

relationship with the Bible is not one bound by time. 

Jacob’s Commentary and the Non-Biblical Prophets 

The commentary in Jacob 6 that follows the allegory in Jacob 5 

is fairly brief, but offers the opportunity to see how the Book of 

Mormon’s treatment of a quotation attributed to a non-biblical 

prophet, namely Zenos, compares to its treatment of the 

extended biblical quotation examined in chapter three. As seen 

in chapter three, the commentary in 1 Nephi 22 that followed 1 

Nephi 20-21//Isaiah 48-49 has several distinctive characteristics. 

While shorter than 1 Nephi 22’s commentary on 1 Nephi 20-

21//Isaiah 48-49, Jacob 6 does in fact share a number of key 

features with that commentary. Firstly, like 1 Nephi 22, it 

interweaves key words and phrases from the quotation, 

although in a quite unsystematic way. Thus we see the 

following: 

And how blessed are they who have labored diligently in 

his vineyard; and how cursed are they who shall be cast 

out [Jacob 5:74] into their own place [v. 77]! And the 

world shall be burned with fire. [v. 77] 

And how merciful is our God unto us, for he 

remembereth the house of Israel, both roots and 

branches; and he stretches forth his hands unto them all 

the day long [v. 47]; and they are a stiffnecked and a 

gainsaying people; but as many as will not harden their 

hearts shall be saved in the kingdom of God. 

(Jacob 6:3-4. Underlined phrases mark significant 

allusions to Jacob 5) 
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In addition to this use of the quotation itself, Jacob 6 also 

resembles 1 Nephi 22 in interweaving other scriptural passages 

too. Thus in explaining the time when the servants of the Lord 

are to nourish and prune the vineyard, Jacob specifies that ‘it is 

the day that he shall set his hand again the second time to 

recover his people’, a clear allusion to Isaiah 11:11 (one that 

happens to be quoted explicitly in 2 Nephi 21:11). 

Furthermore, while both 1 Nephi 22 and Jacob 6 concern 

themselves with grand events (particularly the restoration of 

Israel), they also include a level of application to individuals. 

Thus 1 Nephi 22 near its conclusion asserts not only that ‘the 

plates of brass are true’, but emphasises the personal 

implications of this by stating ‘and they testify that a man must 

be obedient to the commandments of God’ (1 Nephi 22:30). 

Jacob 6 gives even more space to individual instruction (Jacob 

6:5-13), but one that likewise applies the grand themes of the 

quotation on a personal level: 

For behold, after ye have been nourished by the good 

word of God all the day long, will ye bring forth evil fruit 

[Jacob 5:35, 37-38, 77], that ye must be hewn down and 

cast into the fire? [vv. 42, 46-47, 48, 66] 

(Jacob 6:7, Underlined phrases mark significant allusions 

to Jacob 5) 

Finally, in chapter three I discussed how the implicit 

justification for 1 Nephi 22’s interpretation was based on a 

hermeneutic of revelation. This same justification is found here 

in even more explicit fashion. Jacob had begun chapter four by 

emphasising prophetic authority and foreknowledge (Jacob 4:4, 

6), and likewise referred to his quotation of the stone texts and 
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then the allegory itself as being ‘led on by the spirit unto 

prophesying’ (Jacob 4:15). Finally in Jacob 6, Jacob introduces 

his commentary with the words ‘and now, behold, my brethren, 

as I said unto you that I would prophesy, behold, this is my 

prophecy’ (Jacob 6:1). Jacob thus rests his interpretation 

unequivocally on prophetic authority. Once again, in the Book 

of Mormon the key to interpretation of scripture rests on further 

revelation and prophecy. 

This commentary therefore treats Zenos in a way remarkably 

similar to the way Isaiah 48-49 is treated in 1 Nephi 22. As 

discussed at the beginning of this chapter, the Book of Mormon 

refers to these non-biblical prophets as ‘scripture’ and 

introduces them in a fashion similar to that of biblical 

quotations. What this commentary reveals, however, is the 

extent to which in practice the Book of Mormon treats them as 

authoritative and requiring at least the same kind of interpretive 

effort as biblical material. This is a vivid demonstration of the 

Book of Mormon’s rejection of the Protestant doctrine of sola 

scriptura within the text, as much as the very existence of the 

Book of Mormon demonstrates it outside the text. 

On one hand, this rejection of the pivotal Protestant concept of 

sola scriptura undermines claims such as those by Paul Gutjahr 

that the Book of Mormon’s teachings are little different to those 

of American Protestant denominations.87 Combined with similar 

disagreements over core doctrines such as the rejection of the 

priesthood of all believers implicit in passages such as Alma 13 

(which asserts an eternal priesthood ‘after the order of the son’ 

                                                      

87  Gutjahr, Biography, p. 66. 
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to which priests are ‘called’ and ‘ordained’, vv. 1-9), this 

suggests that the degree to which the Book of Mormon 

corresponds with Protestant ideas should be re-evaluated. 

On the other hand, this has important implications for the Book 

of Mormon’s attitude to the Bible and to scripture generally. 

Since other scripture is both authoritative and needed, the Bible 

is not all-sufficient, and certainly not the sole source of religious 

authority. In addition to the existence of other authoritative 

scripture, the role and importance assigned to the concept of 

revelatory interpretation of scripture may also appear to invest 

religious authority in prophetic figures and thus also diminish 

biblical authority. Furthermore, the concept elaborated above in 

which God is deemed free to give the same words to different 

individuals (however separated by time and geography) may 

also seem to reduce the uniqueness of particular literary 

incarnations of the word of God. 

At the same time, however, the fact that effort is placed in 

interpreting and reproducing biblical material in the Book of 

Mormon clearly endows the Bible with some significance, and 

emphasises the importance of those sections quoted at length. 

Once again this suggests a degree of tension in how biblical 

authority is conceived. Yet it is not only the Bible that is affected 

by a rejection of the idea of sola scriptura. For if the Bible is not 

all-sufficient, neither are the other books of scripture that 

accompany it. This raises the question as to the nature and 

authority of scripture generally, and the role and status of the 

Book of Mormon in particular. This question is one of several 

which will be considered as we turn now to the last case study. 
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Chapter Five: The Fifth Gospel 

The Ministry of Christ in 3 Nephi 

Third Nephi, particularly 3 Nephi 11-30 which narrates the visit 

of the resurrected Christ, has been described as ‘the center of 

the Book of Mormon’ and its ‘climax’, while the current 

introduction of the LDS version describes Christ’s ministry to 

the Nephites as ‘the crowning event’ of the book.1 Yet the 

account’s close parallels with the biblical Gospels have attracted 

comment. Terryl Givens describes 3 Nephi as ‘an account both 

familiar and audacious’ and ‘so blatantly familiar that it almost 

begs to be labelled (and often has been) facile plagiarism’.2 

Grant Hardy, while acknowledging key differences, likewise 

suggests in view of the recapitulation of the Sermon on the 

Mount, extended biblical quotations and the narrative parallels 

that ‘it appears there is not much in Third Nephi that we have 

not already seen in the New Testament’.3  

However, as the previous two chapters should demonstrate, 

any easy assumption that the Book of Mormon is engaged in the 

mere repetition of biblical material needs to be resisted (in fact, 

neither Givens nor Hardy make such assumptions). As 

discussed in chapter three (regarding the explicit and lengthy 

biblical quotations found in the Book of Mormon, which 

reappear in this passage), the Book of Mormon is self-

                                                      

1  Givens, By the Hand of Mormon, p. 46; Hardy, Understanding the Book 

of Mormon, p. 180; The Book of Mormon (2013 Edition), p. vii. 
2  Givens, By the Hand of Mormon, pp. 48–49. 
3  Hardy, Understanding the Book of Mormon, pp. 180–81. 
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consciously aware that its readers will have access to the Bible. 

A lengthy and important passage like this with its multitude of 

biblical connections thus poses the same question as those 

earlier quotations: why should so much space and text be 

devoted to offering something its readers already possess? The 

implication suggested by that earlier example is that the text is 

not simply offering something its readers already have, but that 

many such biblical quotations and parallels serve specific 

theological objectives. Hardy likewise suggests that some 

readers’ expectations of novel material for this passage may be 

at odds with the book’s theological aims.4 3 Nephi thus offers a 

variety of different biblical connections for study (suiting a 

broader approach than the last two chapters), and the 

opportunity to examine further the reasons why the Book of 

Mormon includes biblical material and the theological aims 

such material is put to. 

3 Nephi is particularly interesting in this regard in view of its 

topic. We have seen in the last two chapters how particular 

themes announced on the Book of Mormon’s title page, 

particularly revelation and the restoration of Israel, are pivotal 

in the Book of Mormon’s use of the Bible. This is not to say that 

such themes are the only matters that find expression in the use 

of biblical material: thus we have the references to Genesis 2-3 

in discussing the fall in 2 Nephi 2 and Alma 12, or the use of 

Joshua 24:15 in Alma 30:8 to support the concept of legal 

freedom of belief. But, as we saw in chapters three and four, 

these themes of revelation, revelatory figures and especially the 

destiny and restoration of Israel play a significant role in the 

                                                      

4  Hardy, Understanding the Book of Mormon, p. 183. 
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expansions on the biblical text seen in 1 Nephi 20-21//Isaiah 48-

49, in the interpretation offered in 1 Nephi 22 and in the 

allegory of Jacob 5. 

However, there is one theme found on the title page that does 

not appear to play quite the same role, namely the aim of the 

book to convince ‘Jew and Gentile that JESUS is the CHRIST, the 

ETERNAL GOD’. This may be considered surprising in view of 

claims such as those by Mark Thomas that ‘the Book of Mormon 

is christocentric in its understanding of scripture, its theology 

and typology’, or Stephen Webb’s conclusion (after reading the 

Book of Mormon through for the first time) that ‘Mormonism is 

obsessed with Christ’.5 

These opinions are not wrong; far from it. But while the Book of 

Mormon is prepared to speak at great length on the topic of 

Christ and particularly the meaning of his atonement (e.g. 2 

Nephi 9, Mosiah 3, Alma 42, Helaman 14 and many others), 

what it rarely seems to do is appeal to the Bible to support its 

Christological position. Of the 43 explicit quotations listed in 

appendix one, only seven are used or interpreted in a 

particularly Christocentric fashion.6 The extended quotations of 

                                                      

5  Thomas, Digging in Cumorah, p. 11; Webb, ‘Mormonism Obsessed 

with Christ’. See also Davies, An Introduction to Mormonism, pp. 58–

59; Hardy, Understanding the Book of Mormon, p. 7. 
6  1 Nephi 10:8//Matthew 3:3,11/John 1:26-27; 1 Nephi 22:20//Acts 

3:22-23 (Deut. 18:15-19); Mosiah 12:21-24//Isaiah 52:7-10; Mosiah 

14//Isaiah 53; Alma 7:11//Isaiah 53:4; Alma 12:33-35//Psalm 95:8-11? 

and 3 Nephi 20:23//Acts 3:22-23 (Deut. 18:15-19). As should be 

readily noted, several of these quotations are quoting the same 

passages. 
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Isaiah do include such traditional targets for Christocentric 

readings as Isaiah 7:14 or 9:6 (2 Nephi 17:14, 19:6). However, in 

striking contrast to passages applied to the recovery of Israel 

such as Isaiah 11:11, these verses do not attract later 

commentary or further quotation.7 This neglect is noticeable; as 

Hardy points out, Nephi claims to be quoting Isaiah because ‘he 

saw my Redeemer, even as I have seen him’ (2 Nephi 11:2), and 

yet when it comes to the quotation of these verses, it ‘is almost 

as if he does not recognize them as referring to Jesus.’8 

In fact, in passages in which scripture is cited to support 

teachings about Christ, the Book of Mormon is more likely to 

turn to the non-biblical prophets such as Zenos and Zenock 

discussed previously, as can be seen in 1 Nephi 19:8-17 and 

Alma 33:3-17. The solitary appeals to the Bible in Alma 33, for 

instance, are to unspecified comments by Moses (presumably 

Deuteronomy 18:15-19, quoted elsewhere) and to a typological 

interpretation of the account of the brazen serpent from 

Numbers 21:6-9 (Alma 33:19-22). This narrative is used 

elsewhere (2 Nephi 25:20, Helaman 8:14-15), but notably 

appears to be the only biblical story interpreted in this manner 

(an interpretation which, it should be noted, is also applied in 

the New Testament in John 3:14). Meanwhile, a chapter such as 

2 Nephi 9 which speaks directly about Christ is infused with 

biblical, and particularly New Testament, language (compare 2 

Nephi 9:39’s ‘Remember, to be carnally-minded is death, and to 

be spiritually-minded is life eternal’ with Romans 8:6), but it 

makes no explicit appeal to biblical material, despite being 

                                                      

7  In contrast, Isaiah 11:11 is explicitly quoted in 2 Nephi 6:14 and 

21:11, and echoed in 2 Nephi 25:17, 29:1 and Jacob 6:2. 
8  Hardy, Understanding the Book of Mormon, p. 68. 
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surrounded by extensive biblical quotations (e.g. 2 Nephi 6:16-

8:25//Isaiah 49:24-52:2 and 2 Nephi 12-24//Isaiah 2-14). 

There thus seems to be a major difference in the way that the 

Book of Mormon applies the Bible to this theme of Christ in 

comparison to the other two major themes found on the title 

page. Significant exceptions, such as Abinadi’s quotation of 

Isaiah 53 and his following sermon (Mosiah 14-16), appear to be 

just that: exceptions. There may be a variety of explanations for 

such cases: Isaiah 53 has a long history of attracting 

Christocentric readings, extending as far back as the Gospels.9 

Joseph Spencer’s argument is that Abinadi deliberately engages 

in a different interpretive approach directed against that used 

earlier.10 As discussed in chapter one, this is less likely, and as 

seen in chapter three there is greater continuity between the 

interpretations of Nephi and Abinadi than Spencer has 

supposed. Instead Mosiah 14//Isaiah 53 appears merely to be 

the biggest exception amongst a handful of exceptions (such as 

1 Nephi 22:20//Acts 3:22-23) found throughout the Book of 

Mormon. In any case, however, these exceptions prove the rule: 

the Book of Mormon rarely directly applies biblical material, 

either by quotation or reference, to its teachings about Christ. 

This seems at odds both with the importance of Christ as a 

theme on the title page and in the Book of Mormon as a whole. 

3 Nephi is therefore of interest not only because of its varied 

and extensive biblical connections, but also because – centred as 

                                                      

9  Such as the quotations of Isaiah 53:12 in Mark 15:28, or 53:4 in 

Matthew 8:17. 
10  Spencer, ‘Prolegomena’, p. 66; Spencer, An Other Testament, p. xii–

xiii, 61, 69, 162-163. 
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it is on its account of the risen Christ – it offers an opportunity 

to re-examine this impression. If the Book of Mormon does not 

appeal to biblical authority to support its teachings about 

Christ, what relation does its use of biblical material have to this 

topic? And what implications does this have for how the Book 

of Mormon positions itself relative to the Bible? 

There are three principal areas that this chapter will examine in 

turn. Firstly this chapter will look at the narrative parallels that 

3 Nephi shares with the biblical Gospels. Secondly, I will turn to 

the various teachings and sermons which 3 Nephi shares with 

the New Testament, particularly the Sermon on the Mount (3 

Nephi 12-14//Matthew 5-7). These teachings perhaps cannot be 

considered wholly separate from the narrative parallels (in 

which they are embedded), but in some cases (especially the 

Sermon on the Mount) are lengthy enough units to justify 

receiving particular attention. Finally I will then examine the 

class of biblical connections within 3 Nephi in which it is 

substantially different from the biblical Gospels: namely, its 

extended quotations of the Old Testament (the biblical Gospels 

quote scripture, but not at chapter-length). These quotations 

and associated commentary, as we shall see, offer not just 

examples of the Book of Mormon’s use of scripture but also the 

book’s conception of the nature of scripture itself. 

Narrative Parallels 

As both Hardy and Douglas Davies note, the narrative of 3 

Nephi does have some substantial differences from those of the 
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biblical Gospels.11 The signs of Christ’s birth in 3 Nephi 1 are the 

fulfilment of prophecy, and their appearance forestalls a plan to 

execute the believers. 3 Nephi 2-7 is a historical interlude 

covering a war between the Nephites and the ‘secret 

combination’ of the Gadiantion robbers, the deliverance and 

victory of the Nephites, and finally their apostasy and the 

collapse of their government. 3 Nephi 8-10 describes the signs of 

Christ’s crucifixion, again as a fulfilment of prophecy, but this 

time being manifested as a cataclysm that destroys cities and 

people, particularly the wicked, before the voice of Christ is 

then heard speaking from the heavens. These earlier chapters 

are divided from the remainder of 3 Nephi by a headnote 

preceding chapter 11 – which, like the title page, is part of the 

canonical text – which introduces the account of Christ’s 

physical appearance and ministry.12 Christ’s appearance here, 

however, is that of the risen saviour, descending from the 

heavens and announcing himself as ‘the God of Israel and the 

God of the whole earth’ (3 Nephi 11:14). 

The earlier sections of 3 Nephi, particularly those giving an 

account of the people, may seem somewhat disconnected with 

what follows. However, the concern of these chapters for 

subjects such as the fulfilment and salvific significance of 

prophecy, or the intertwining of themes of deliverance and 

judgement, connects these passages with the remainder of 3 

Nephi as well as the Book of Mormon as a whole.13 

                                                      

11  Hardy, Understanding the Book of Mormon, p. 180; Davies, An 

Introduction to Mormonism, p. 54. 
12  Hardy, Understanding the Book of Mormon, p. 191. 
13  On prophecy, examples include 3 Nephi 1:4-9, 13-20; 5:1-2 and 

10:11-12 and 14-17 amongst others. On judgement and deliverance, 
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Furthermore, while some of these narrative details are quite 

different from those found in the Gospels, they are often not 

without some parallels. The signs leading up to Christ’s 

appearance to the people of the Book of Mormon are quite 

literally society-shaking (3 Nephi 8:5-23). But while this 

upheaval is dramatic on a scale not seen in the nativity or the 

passion narratives of the Gospels, the three hours of disaster 

and three days of darkness in 3 Nephi are suggestive of (and are 

likely symbolic of) the three hours of darkness and the 

earthquake found in the Gospels (Matthew 27:45, 51; Mark 

15:33; Luke 23:44-45), as well as the ‘three days’ in the tomb.14 

The stories or sequence of events may not be identical, but they 

share narrative details. 

There are a wide number of such narrative parallels, including 

the following:15 

• The sign of Christ’s appearance in 3 Nephi is the 

appearance of new star, much as a star is a sign that the 

‘wise men’ of Matthew 2 follow (vv. 2, 7, 9-10). 

                                                                                                                   

narrative examples such as 3 Nephi 4:27-33 culminate in the 

catastrophic disasters of 3 Nephi 8-10 (a theme particularly evident 

in passages such as 3 Nephi 9:11-14 and 10:12-13). See chapter three 

for examples of such themes elsewhere in the Book of Mormon. 
14  Hardy, Understanding the Book of Mormon, p. 180; Davies, An 

Introduction to Mormonism, pp. 54–55. 
15  Many of these parallels, though not all, are listed or mentioned in 

Givens, By the Hand of Mormon, pp. 48–49; Hardy, Understanding the 

Book of Mormon, pp. 181–82; Davies, An Introduction to Mormonism, 

pp. 53–57; Stendahl, ‘Third Nephi’, pp. 101, 108–9; and Thomas, 

Digging in Cumorah, p. 182. 
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• The prophet Nephi, in the years immediately prior to 

Christ’s crucifixion, casts out ‘devils and unclean spirits’, 

raises the dead and performs other miracles, in a parallel 

to the mortal ministry of Jesus in the Gospels (3 Nephi 

7:19-20). 

• As mentioned above, the signs of Christ’s death in 3 

Nephi share similarities with those in the Gospels. 

Furthermore, ‘the rocks were rent in twain’ (3 Nephi 

8:18), much as in Matthew 27:51 the Temple veil is ‘rent 

in twain’ and ‘the rocks rent’ too.16 

• Christ (as a voice from heaven) laments the destroyed 

cities of the Nephites using the same imagery and 

similar phrasing as his lament over Jerusalem in the 

Gospels (3 Nephi 10:4-7; Matthew 23:37-39; Luke 13:34-

35). 

• A voice from heaven is heard preceding Christ’s descent 

from heaven (3 Nephi 11:3-7). At first this is not 

understood, like the voice from heaven in John 12:28-29. 

When it is understood, it is heard speaking words 

similar to those at the Transfiguration in Matthew 17:5 

(or his baptism, cf. Matthew 3:17; Mark 1:11; Mark 9:7) 

with additional elements resembling those in John 12:29. 

• Christ descends from heaven as the crowd look upwards 

(3 Nephi 11:8), in a similar fashion to his ascent in Acts 

1:9-11. He is clothed in a ‘white robe’, much as the 

angels in Acts are dressed in ‘white apparel’, and is 

confused for an angel. 

• Christ invites the crowd to feel the ‘prints of the nails’ 

and to ‘thrust their hands into his side’, after which they 

                                                      

16  The only other use of ‘rent in twain’ in the KJV is Mark 15:38, 

which is also about the Temple veil. 
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‘worship him’ (3 Nephi 11:14-17), an account similar 

(and with similar phrases) to that involving Thomas in 

John 20:24-29. 

• Christ chooses twelve disciples and commissions them 

to teach and baptize (3 Nephi 11:18-12:1), akin to the 

commission seen in the Gospels (Matthew 10:1-4; 28:19-

20; Mark 3:14-19; 16:15-16; Luke 6:13-16). 

• Christ heals the sick, as he does throughout the Gospels 

(3 Nephi 17:7-10). 

• Christ asks that the children be brought to him, and 

blesses them (3 Nephi 17:11-21; Matthew 19:13-15; Mark 

10:13-16; Luke 18:15-17). 

• He inaugurates the Eucharist (in LDS parlance known as 

‘the sacrament’) by breaking and blessing bread, and 

then blessing wine, commanding the people to eat and 

drink ‘in remembrance’ of him (3 Nephi 18:3-9), in an 

account similar to that of the Gospels (Matthew 26:26-28; 

Mark 14:22-24; Luke 22:19-20).17  

• Christ prays with his disciples (using similar phrasing to 

John 17), and he and they are transfigured in a similar 

fashion to Matthew 17:2 (3 Nephi 19:16-35). 

• He administers the sacrament a second time, but 

provides the bread and wine miraculously, akin to the 

feedings in the Gospels (3 Nephi 20:3-9; Matthew 14:13-

21; 15:32-28; Mark 6:31-44; Mark 8:1-9; Luke 9:10-17 and 

John 6:5-15). 

                                                      

17  In LDS usage, ‘the sacrament’ refers solely to the Eucharist. Other 

sacraments are termed ‘ordinances’, although they are still 

regarded as sacred rites in which ‘the power of godliness is made 

manifest’ (D&C 84:20) rather than mere outward rituals. 
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• With direct reference to ‘John, my beloved’, three of his 

disciples are given the gift of living until Christ’s second 

coming (3 Nephi 28:1-10), as is suggested of ‘the disciple 

whom Jesus loved’ in John 21:20-23.18 

Some of these narrative similarities could in theory be 

coincidental: the reaction of the people, for example, could be 

suggested to be as a logical reaction to coming face to face with 

deity as it was for Thomas. However, the large number of these 

narrative parallels argues against all of them being coincidental. 

Furthermore, several of these parallels also share common 

phrases and wording: thus while the reactions of the crowd and 

Thomas may be felt to fit similar situations, they also share 

verbal connections (e.g. ‘the print[s] of the nails’, ‘thrust’ and 

‘into my side’) which make this considerably less likely.  

No matter how this may be explained – whether 3 Nephi is held 

to be a purely literary creation based on the biblical Gospels, or 

an account of actual events involving the same individual which 

is being told (or translated) in such a way as to emphasise such 

narrative parallels – such connections suggest these narrative 

parallels are not the result of mere accident and may be quite 

deliberate. This can be considered to be even more likely when 

one considers the various points in 3 Nephi in which there is an 

apparently self-conscious reflection that similar events took 

place elsewhere. Thus, for example, before Christ heals the 

people he states that: ‘For I perceive that ye desire that I should 

show unto you what I have done unto your brethren at 

                                                      

18  An interpretation which is made explicit for Latter-day Saints in 

D&C 7. 



Chapter Five: The Fifth Gospel 

284 

Jerusalem, for I see that your faith is sufficient that I should heal 

you’ (3 Nephi 17:8). Such acknowledgement of the Gospel 

narratives cannot help but make sure that such connections are 

noticed. They also raise the question again, of course, as to the 

purpose of supplying a narrative with such similarities. 

Krister Stendahl argues, in relation to the account of the people 

feeling Christ’s wounds, that this is an ‘extension’ of the Thomas 

narrative to a larger group, something he describes as typical of 

pseudepigraphal literature.19 This is not the only such narrative 

parallel in which a larger group is involved. The transfiguration 

in 3 Nephi 19:16-35, in which Christ and his disciples are 

transfigured, may similarly be felt to be a group expansion of 

the Mount of Transfiguration narrative, particularly since the 

magnitude of the event is directly compared to those in the Old 

World (‘so great faith have I never seen among all the Jews; 

wherefore I could not show unto them so great miracles, 

because of their unbelief’, v.34). Yet Stendahl does not elaborate 

on his opinion, why it may be characteristic of pseudepigraphal 

material or what the significance of such extended participation 

may be. In contrast, at least some of the theological significance 

of including the disciples in the transfiguration scene is readily 

available from the text itself, in which Christ prays in turn (in 

words reminiscent of John 17): 

And now Father, I pray unto thee for them, and also for 

all those who shall believe on their words, that they may 

believe in me, that I may be in them as thou, Father, art in 

me, that we may be one. … 

                                                      

19  Stendahl, ‘Third Nephi’, p. 101. 
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Father, I thank thee that thou hast purified those whom I 

have chosen, because of their faith, and I pray for them, 

and also for them who shall believe on their words, that 

they may be purified in me, through faith on their words, 

even as they are purified in me. 

Father, I pray not for the world, but for those whom thou 

hast given me out of the world, because of their faith, that 

they may be purified in me, that I may be in them as 

thou, Father, art in me, that we may be one, that I may be 

glorified in them. 

(3 Nephi 19:23, 28-29) 

The extension of the transfiguration to the disciples is thus a 

vivid demonstration of the disciples’ oneness with Christ, and 

their resulting purification.20 

Douglas Davies has suggested similar theological 

interpretations of several other narrative parallels. Thus he links 

the night with ‘no darkness’ at Christ’s birth (3 Nephi 1:15, 19) 

as well as the three days of darkness after Christ’s crucifixion 

with the themes of light and darkness found in the Gospel of 

John.21 In the Book of Mormon, both Christ’s birth and his 

resurrection are literally accompanied by light, something that 

lends additional emphasis to his proclamation that he is ‘the 

light and the life of the world’ (3 Nephi 9:18). The Johannine 

descriptions of ‘the light of men’ that ‘shineth in darkness’ and 

‘lighteth every man that cometh into the world’ have never 

seemed more apt (John 1:4-5, 8). 

                                                      

20  More on this below. 
21  Davies, An Introduction to Mormonism, p. 55. 
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A similar example of a narrative parallel which can be seen as 

augmenting certain theological overtones and being more literal 

lies in the example of the second administration of the 

sacrament among the Nephites (3 Nephi 20:3-9). In the Gospels, 

the various accounts of the feeding of five thousand and the 

four thousand (Matthew 14:13-21; 15:32-28; Mark 6:31-44; Mark 

8:1-9; Luke 9:10-17 and John 6:5-15) have long been connected to 

the Eucharist. The Johannine account has been particularly 

associated on the basis of the bread of life sermon that follows 

(John 6:26-58), but Raymond Brown also notes the correlation 

between the actions and words of Jesus in both the Synoptic 

accounts of multiplying the loaves and those of the last supper, 

a connection that Brown suggests may even be possibly rooted 

in a deliberate repetition of a pattern by Jesus himself.22 In 3 

Nephi 20, however, the miraculously provided bread and wine 

are not only symbolic of the Eucharist, they literally are for the 

Eucharist. Yet at the same time not everything is taken in a more 

literal direction. While the partakers of the bread and wine are 

physically filled when the sacrament is first administered (3 

Nephi 18:5, 7), during this second time when Christ states that 

the partakers ‘shall never hunger nor thirst, but shall be filled’ (3 

Nephi 20:8), the meaning is quickly made clear: ‘now, when the 

multitude had all eaten and drunk, behold they were filled with 

the Spirit’ (v. 9).23 

                                                      

22  Raymond E. Brown, The Gospel according to John (I-XII): Introduction, 

Translation and Notes, The Anchor Bible, 1st ed (Garden City, New 

York: Doubleday, 1966), pp. 239, 243, 247–48, 284. 
23  An idea which both matches the emphasis in 3 Nephi 18 that 

partakers of the sacrament ‘shall have my spirit to be with you’ (3 

Nephi 18:7, 11) as well as one addition to the beatitudes seen in 3 
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Such examples suggest several of these narrative parallels are 

amenable to being explored for their theological significance. 

Yet it is also worth investigating if there is anything wider 

connecting these narrative similarities. Terryl Givens argues 

that the cumulative effect of these connections and Christ’s 

appearance in 3 Nephi as a whole is ‘to explode the historical 

particularity, the utterly unique and unrepeatable fact of Christ’s 

eruption into human time’.24 This, he suggests, challenges the 

idea of a singular manifestation of Christ as the ‘supreme 

miracle’ by indicating instead that his works may be repeated 

again and again any number of times, not just with the Nephites 

in 3 Nephi but with many others: ‘And verily, verily, I say unto 

you that I have other sheep, which are not of this land, neither 

of the land of Jerusalem, neither in any parts of that land round 

about whither I have been to minister … But I have received a 

commandment of the Father that I shall go unto them’ (3 Nephi 

16:1, 3). 

There is something to be said for this concept of ‘iterability’, 

particularly in light of 3 Nephi’s occasional references to similar 

events in the Gospels. Particular narrative connections, such as 

the sign of Christ’s birth, may further suggest this possibility by 

transforming what might be viewed as localized sign – namely 

the star – into an event that reached and affected places far 

beyond the scope of Judea. 

                                                                                                                   

Nephi 12:6//Matthew 5:6 (and discussed later this chapter): ‘And 

blessed are all they who do hunger and thirst after righteousness, 

for they shall be filled with the Holy Ghost.’ 
24  Givens, By the Hand of Mormon, p. 49. 
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Yet this idea of iterability is not the only possible common 

thread amongst the various narrative parallels. A significant 

proportion of narrative parallels are accompanied by certain 

similar phrases. Thus in the account of the people touching 

Christ’s wounds, we read: 

And it came to pass that the multitude went forth, and 

thrust their hands into his side, and did feel the prints of 

the nails in his hands and in his feet; and this they did do, 

going forth one by one until they had all gone forth, and 

did see with their eyes and did feel with their hands, and 

did know of a surety and did bear record, that it was he, 

of whom it was written by the prophets, that should 

come. 

(3 Nephi 11:15, my emphasis) 

This emphasis on what the multitude experienced with their 

senses and particularly of what they ‘bear record’ is repeated, 

nearly always in close connection with an episode that 

resembles biblical narratives. Thus following Christ’s healing of 

the sick and blessing of the children: 

And the multitude did see and hear and bear record; and 

they know that their record is true for they all of them did 

see and hear, every man for himself; and they were in 

number about two thousand and five hundred souls; and 

they did consist of men, women, and children. 

(3 Nephi 17:25, my emphasis) 

The same can be seen after the disciples receive the Holy Ghost 

(in an event resembling the reception of the Holy Ghost in Acts 

2:1-3): 



Chapter Five: The Fifth Gospel 

289 

And behold, they were encircled about as if it were by 

fire; and it came down from heaven, and the multitude 

did witness it, and did bear record; and angels did come 

down out of heaven and did minister unto them. 

(3 Nephi 19:14, my emphasis) 

A similar refrain follows the disciples’ transfiguration 

experience and Christ praying in words which ‘cannot be 

written’ (3 Nephi 19:34): 

And the multitude did hear and do bear record; and their 

hearts were open and they did understand in their hearts 

the words which he prayed. 

(3 Nephi 19:33, my emphasis) 

On several occasions, the multitude are not able to witness 

particular events. In these cases, however, others ‘bear record’, 

such as the disciples: 

And the multitude heard not the words which he spake, 

therefore they did not bear record; but the disciples bare 

record that he gave them power to give the Holy Ghost. 

And I will show unto you hereafter that this record is 

true. 

… 

And while they were overshadowed he departed from 

them, and ascended into heaven. And the disciples saw 

and did bear record that he ascended again into heaven. 

(3 Nephi 18:37, 39, my emphasis) 
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Finally, in one particular case discussed in chapter one (namely 

that of the three Nephite disciples who would not ‘taste’ death), 

the narrator himself finishes his account of the three disciples by 

personally vouching for their existence: 

Behold, I was about to write the names of those who were 

never to taste of death, but the Lord forbade; therefore I 

write them not, for they are hid from the world. But 

behold, I have seen them, and they have ministered unto 

me. 

(3 Nephi 28:25–26, my emphasis) 

An important conclusion of chapter three was that by quoting 

particular biblical passages at length, the normal effect of citing 

scripture was reversed so that the relevance and authority of 

those passages was strengthened. A similar phenomenon can 

perhaps be perceived here. Numerous events are recounted, in 

some cases with overt acknowledgment that similar events are 

described elsewhere (namely in the New Testament). By 

spending time describing these events and then emphasising 

the witnesses of those events (including, in 3 Nephi 17:25, the 

number of those witnesses), these narrative parallels serve less 

to seek confirmation from Gospel accounts than to add 

corroborating witnesses to them. Davies’ description of the 

account of the three Nephite disciples as an ‘act of validation’ 

may thus be justly extended to many of these parallel 

episodes.25 

                                                      

25  Davies, An Introduction to Mormonism, pp. 56–57. 
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As noted earlier in this chapter, the Book of Mormon rarely 

appeals directly to the Bible to support its teachings about 

Christ. Perhaps that is because its aim is to provide rhetorical 

support in the other direction, with the Book of Mormon 

seeking to supply further witnesses to support the Gospel 

accounts of Christ. It is likely by such means that the Book of 

Mormon aims to fulfil its goal – described in chapter two – to 

confirm the truth of the Bible. 

Mormon’s witness of the three Nephite disciples goes further, 

however. After declaring that he had personally seen them he 

goes on to state: 

And behold they will be among the Gentiles, and the 

Gentiles shall know them not. 

They will also be among the Jews, and the Jews shall 

know them not. 

And it shall come to pass, when the Lord seeth fit in his 

wisdom that they shall minister unto all the scattered 

tribes of Israel, and unto all nations, kindreds, tongues 

and people, and shall bring out of them unto Jesus many 

souls, that their desire may be fulfilled, and also because 

of the convincing power of God which is in them. 

And they are as the angels of God, and if they shall pray 

unto the Father in the name of Jesus they can show 

themselves unto whatsoever man it seemeth them good. 

(3 Nephi 28:27–30) 

Mormon thus claims not only that he has witnessed them, but 

that these three Nephite disciples ‘will’ be among people in 

future times, and ‘can show themselves unto whatsoever man it 

seemeth them good’. Mormon moves beyond speaking of the 
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appearance and activities of these men as a past event to 

predicting that they will be a part of future events and can be a 

part of present experience. Here Given’s concept of iterability 

offers an important point, that ‘the proliferation of historical 

iterations … collectively become[s] the ongoing substance rather 

than the shadow of God’s past dealings in the universe’.26 

Likewise Hardy suggests that the miracles described are 

intended to act as a ‘concrete demonstration’ that Christ could 

likewise be ‘present in the lives of believers’.27 The repetition of 

miraculous events like those in the Gospels may therefore be 

offered not only as a confirmation of those Gospel events, but 

also as a suggestion that such events need not be limited to any 

particular time and place but are paradigmatic. 

It is a recurring theme in the Book of Mormon that revelations, 

miracles, and manifestations of deity have ‘not ceased’ 

(Mormon 9:15), and that they are even the expected outcome of 

faith.28 This theme likewise returns in the penultimate chapter 

of 3 Nephi, in which Mormon warns: 

Wo unto him that spurneth at the doings of the Lord; yea, 

wo unto him that shall deny the Christ and his works! 

Yea, wo unto him that shall deny the revelations of the 

Lord, and that shall say the Lord no longer worketh by 

revelation, or by prophecy, or by gifts, or by tongues, or 

by healings, or by the power of the Holy Ghost! 

                                                      

26  Givens, By the Hand of Mormon, p. 50. 
27  Hardy, Understanding the Book of Mormon, p. 198. 
28  See 2 Nephi 26:13, 20; 2 Nephi 27:23; 2 Nephi 28:4-6, 26; Mormon 

8:26 and particularly Mormon 9:7-25 and Moroni 7:22-28. 
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Yea, and wo unto him that shall say at that day, to get 

gain, that there can be no miracle wrought by Jesus 

Christ; for he that doeth this shall become like unto the 

son of perdition, for whom there was no mercy, according 

to the word of Christ! 

(3 Nephi 29:5–7) 

Thus at the end of Book of Mormon’s narrative in 3 Nephi, this 

account – which features a wide range of miraculous events 

similar to those seen in the Gospels –concludes not only by 

affirming that such events took place, but also by asserting that 

such miracles can and are meant to continue to occur. The 

‘iterability’ of such events may be there to indicate that these 

miracles and manifestations of Christ are not confined to the 

pages of the Bible, nor the Book of Mormon either, but to 

suggest implicitly – and in the case of appearances of the three 

disciples, explicitly – that such occurrences can be a reality now, 

in the lives of its readers. 

Parallel Teachings 

In addition to these narrative parallels, however, 3 Nephi also 

includes a number of passages which bear a resemblance to, or 

quote teachings included in, the New Testament. While these 

teachings are intertwined with the narrative, it is unlikely that 

these passages serve precisely the same rhetorical purpose as 

the narrative parallels detailed above: they cannot act as a 

paradigm in quite the same way as the various miraculous 

events of 3 Nephi, nor do these parallel teachings attract the 

refrain of witnesses bearing record in the same way as the 

narrative episodes do (as seen most clearly in 3 Nephi 19, in 

which the bestowal of the Holy Ghost and the transfiguration of 
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the disciples and Christ’s unutterable prayer attract such 

comments in verses 14 and 33-34, but Christ’s recorded prayer 

in verses 20-23 and 28-29 does not). As discussed in chapter 

three, the act of quotation – especially when it is at length – can 

act to emphasise the importance of particular biblical passages, 

but it would be wise to investigate further before assuming that 

that is the only reason for these passages (as it is not, after all, in 

the case of the extended quotations discussed in chapter three). 

In 3 Nephi, these parallel teachings range from verses with 

similar phrasing (such as 3 Nephi 11:33-34 and Mark 16:16, or 3 

Nephi 11:32, 35-36 and 1 John 5:7), to lengthier passages that 

share conceptual concerns (such as the administration of the 

Eucharist in 3 Nephi 18:5-12, 22-33 and 1 Corinthians 11:23-34; 

or the aforementioned prayers in 3 Nephi 19:20-23, 28-29 and 

John 17), to explicit quotations such as the quotation of John 

10:16 in 3 Nephi 15:17 and 21. The preeminent example, 

however, is the reproduction of the Sermon on the Mount from 

Matthew 5-7 – with some important variations – in full in 3 

Nephi 12-14. This can be treated as a quotation not only for how 

closely it follows the Matthean Sermon, but also because the 

earlier rendition is explicitly acknowledged in 3 Nephi 15:1: 

‘behold, ye have heard the things which I taught before I 

ascended to my Father’. 

The 3 Nephi version of the Sermon of the Mount offers a 

particularly good opportunity to examine how these biblical 

teachings are used or even reshaped through both their new 

context and textual differences. Its close proximity to the 

biblical version invites textual comparison, while its sheer 

length (approximately ten percent of the entire book of 3 Nephi) 

means that there is both a substantial amount of material to 
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work with and that this material is an important part of the 

book as a whole.  

It is understandable that it is this passage that has received the 

most interest from scholars. Much of this attention has again 

been focused on historical concerns, using comparison with 

different versions of the biblical text to argue for or against 

historicity.29 However, Krister Stendahl (as discussed in chapter 

one), John Welch and others also devote attention to the 

meaning of the 3 Nephi Sermon and offer a number of 

suggestions. Their contributions are examined below alongside 

my own conclusions from a textual comparison of the 3 Nephi 

and Matthean Sermons, before I turn briefly to several other 

examples of parallel teachings.30 

Inconsequential Differences 

It should first be noted that – much like 1 Nephi 20-21//Isaiah 

48-49 as discussed in chapter three  – 3 Nephi 12-14 includes a 

                                                      

29  Thus Stan Larsen argues against historicity on the basis of textual 

disagreements with early manuscripts, such as the inclusion of the 

Doxology in 3 Nephi 13:13//Matthew 6:13b, in Stan Larsen, ‘The 

Historicity of the Matthean Sermon of the Mount in 3 Nephi’, in 

New Approaches to the Book of Mormon: Explorations in Critical 

Methodology, ed. by Brent Metcalfe (Salt Lake City, Utah: Signature 

Books, 1993). John Welch offers a rebuttal and argues that details 

such as the omission of ‘without a cause’ in 3 Nephi 

12:22//Matthew 5:22 is a contrary example of agreement with early 

manuscripts against the KJV, in John W. Welch, ‘Approaching New 

Approaches’, Review of Books on the Book of Mormon, 6 (1994); and 

Welch, The Sermon at the Temple, especially chapter eight. 
30  A full textual comparison of 3 Nephi 12-14 and KJV Matthew 5-7 

may be found in appendix one. 
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number of small but apparently inconsequential differences 

from Matthew 5-7. Thus the beatitudes listed in 3 Nephi 23:3-

11//Matthew 5:3-11 reveal the following changes (textual 

differences from the KJV are marked as explained in appendix 

one and used in chapter three, with bold text representing 

additions, underlined text indicating substitutions and so forth): 

Yea, blessed are the poor in spirit who come [ET/1830: 

which cometh] unto me, for theirs is the kingdom of 

heaven. 

And again, blessed are all they that mourn, for they shall 

be comforted. 

And blessed are the meek, for they shall inherit the earth. 

And blessed are all they who {which} [ET/1830: which] do 

hunger and thirst after righteousness, for they shall be 

filled with the Holy Ghost. 

And blessed are the merciful, for they shall obtain mercy. 

And blessed are all the pure in heart, for they shall see 

God. 

And blessed are all the peacemakers, for they shall be 

called the children of God. 

And blessed are all they who {which} [ET/1830: which] 

are persecuted for my name’s {righteousness’} sake [1830: 

my namesake], for theirs is the kingdom of heaven. 

And blessed are ye when men shall revile you and 

persecute <you>, and shall say all manner of evil against 

you falsely, for my sake; 

(3 Nephi 12:3-11//Matthew:5:3-11) 

There are several significant additions and substitutions in 

verses 3, 6 and 10, which will be discussed below. Likewise the 

addition of ‘all’ in verses 8, 9 and 10 may also be of some 
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significance. However, the small additions at the beginning of 

each verse – ‘yea’, ‘and again’ and ‘and’ – appear to make little 

difference to meaning of these verses. Some other minor 

changes appear to fall into the same category, such as the 

removal of ‘out’ from 3 Nephi 14:5//Matthew 7:5, the addition of 

‘unto’ in 3 Nephi 14:7//Matthew 7:7 or the substitution of 

‘whoso’ for ‘whosoever’ in 3 Nephi 14:24//Matthew 7:24. 

John Welch suggests that the substitution of ‘who’ for ‘which’ 

(or ‘that’, in 3 Nephi 12:32//Matthew 5:32) throughout the 

sermon is a more significant change, proposing that the change 

in pronoun adds to the ‘overall intimacy’ of the 3 Nephi version 

by being more ‘personal’.31 Yet this textual variation has more to 

do with the difference between Book of Mormon versions than 

those between 3 Nephi and Matthew, for these substitutions 

were introduced in later editions of the Book of Mormon. The 

1830 edition read ‘which’ in every instance that the KJV does, 

and only uses ‘who’ once in 3 Nephi 12:2. That this the 

consequence of textual modernization of the Book of Mormon 

itself can be seen in the above quoted 3 Nephi 12:3//Matthew 

5:3, in which the additional phrase ‘who come unto me’ read in 

the 1830 edition ‘which cometh unto me’. Thus text native to the 

Book of Mormon itself has been emended similarly. 

Differences reflecting Setting 

Several textual differences reflect the different setting of 3 

Nephi 12-14. One minor example both Davies and Welch 

identify is the substitution of ‘senine’ for ‘farthing’ in 3 Nephi 

12:26//Matthew 5:26 as reflecting the Book of Mormon setting (a 

                                                      

31  Welch, The Sermon at the Temple, p. 110. 
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‘senine’ is identified as a name of a particular amount of gold in 

Alma 11:7).32 More significant examples include the omission of 

references to ‘scribes’ and ‘Pharisees’ in 3 Nephi 12:20//Matthew 

5:20, the absence of the clause ‘for after all these things do the 

Gentiles seek’ in 3 Nephi 13:32//Matthew 6:32, and the missing 

reference to Jerusalem in 3 Nephi 12:35//Matthew 5:35.33 

These examples may have implications beyond that of simply 

fitting the setting. While, as discussed in chapters one and three, 

the absence of ‘scribes’ and ‘Pharisees’ does not remove a 

critique of ‘religious people’ from the Book of Mormon as a 

whole, Stendahl also suggests that this omission also removes 

potentially anti-Semitic tropes.34 Likewise, while the absent 

Gentiles make sense in the setting (since though the relationship 

between Gentiles and the house of Israel is frequently a concern 

of prophecy in the Book of Mormon, Gentiles play no part in the 

narrative), Welch also suggests the missing clause also removes 

possible anti-Gentile sentiments, though the Book of Mormon’s 

other comments about latter day Gentiles may make that less 

likely.35 

While there are exceptions, such as the substitution of ‘senine’, a 

striking number of these textual differences involve, as Krister 

Stendahl notes, the absence of the concrete historical and 

geographical references found in the Matthean Sermon. 

                                                      

32  Davies, An Introduction to Mormonism, p. 55; Welch, The Sermon at 

the Temple, pp. 96–97. 
33  Stendahl, ‘Third Nephi’, pp. 102–3, 105; Welch, The Sermon at the 

Temple, pp. 97–98, 106–8. 
34  Stendahl, ‘Third Nephi’, p. 110. 
35  Welch, The Sermon at the Temple, pp. 107–18. 
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Stendahl observes that in contrast much of the Book of Mormon 

is very detailed in its geography, and suggests that the contrary 

tendency here serves not only to re-situate the Sermon into a 

new Nephite context, but de-historicises the Sermon so that it 

becomes an address directed at all Christian believers.36 This is 

significant in view of the two audiences involved: the audience 

inside the narrative being addressed by the risen Christ, and the 

audience reading the book addressed by the narrator. This dual 

audience is explicit, and Christ (as Hardy points out, and in 

contrast to other figures in the Book of Mormon) is depicted as 

being aware of this second audience in 3 Nephi:37 

Therefore give heed to my words; write the things which 

I have told you; and according to the time and the will of 

the Father they shall go forth unto the Gentiles. 

(3 Nephi 23:4) 

Related to this awareness of a second audience who will read 

the written words is another textual difference in the Sermon. 

John Welch points out that, whereas in the Matthean Sermon on 

the Mount reference is made to what ‘hath been said by them of 

old time’ (Matthew 5:21), such references are consistently 

changed in 3 Nephi:38 

                                                      

36  Stendahl, ‘Third Nephi’, p. 105; Similarly, Welch raises the 

possibility that the additional ‘all’ found in five of the beatitudes (3 

Nephi 12:4, 6, 8, 9, 10) has the effect of strengthening the Sermon’s 

universal scope. Welch, The Sermon at the Temple, p. 106. 
37  Hardy, Understanding the Book of Mormon, p. 204. 
38  Welch, The Sermon at the Temple, pp. 98–99. 
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Ye have heard that it hath been said by them of old time, 

and it is also written before you, that thou shalt not kill, 

and whosoever shall kill shall be in danger of the 

judgment of God; 

… Behold, {ye have heard that} it is written {was said} by 

them of old time, that thou shalt not commit adultery; 

… It hath been written {said}, that whosoever shall put 

away his wife, let him give her a writing of divorcement. 

… And again <ye have heard that> it is written {hath been 

said by them of old time}, thou shalt not forswear thyself, 

but shalt perform unto the Lord thine oaths; 

… And behold, {ye have heard that} it is written {hath 

been said}, an eye for an eye, and a tooth for a tooth; 

… And behold {ye have heard that} it is written also {hath 

been said}, that thou shalt love thy neighbor and hate 

thine enemy; 

(3 Nephi 12:21, 27, 31, 33, 38, 43//Matthew 5:21, 27, 31, 33, 

38, 43) 

Only in the first such verse does any reference to what is ‘said’ 

remain, in which it is augmented by ‘and it is also written 

before you’. In every other such verse, all references to what is 

‘heard’ and ‘said’ are missing, replaced by references to what is 

‘written’. The consistent nature of this change argues strongly 

against this being the result of accident, and emphasises how 

deliberate some of these textual differences may be. 

Welch argues that this reflects Nephite society as depicted in the 

Book of Mormon, which placed significant emphasis on written 

law and amongst whom there appears to be little mention of 
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oral traditions.39 If anything, though, Welch may understate the 

importance of this textual variation. The preference for writing 

is not depicted as merely cultural, but an expression of the 

conviction that writing (and in some cases explicitly upon 

metallic plates, Jacob 4:2) was the only way of preserving words 

for the future. Thus the preservation of God’s word and 

commandments amongst the Nephites is explicitly attributed to 

their possession of records (e.g. 1 Ne 4:15-16, 5:21; Mosiah 1:3-

7), and likewise the written word is regarded as essential for 

preserving and transmitting divine words to future audiences 

(e.g. Words of Mormon 1:1-11, Alma 37:1-20, 3 Nephi 5:8-19). 

Furthermore, as mentioned above, the text explicitly 

acknowledges that at least one major audience – namely the 

readers – would encounter the Sermon and other teachings in 3 

Nephi as words that are ‘written’. This change thus reflects 

again not only the setting described in the narrative, but also 

matches that of the reader. 

Finally, John Welch also makes a significant proposal with 

regards to the setting of the Sermon which it is appropriate to 

consider at this juncture. Noting that the Sermon in 3 Nephi is 

delivered to a crowd gathered around a temple (3 Nephi 11:1), 

he has suggested that this location is significant and that the 

Sermon is a ‘profound temple text’.40 It is for this reason that he 

calls the 3 Nephi version the ‘Sermon at the Temple’, as 

compared to the Sermon on the Mount in Matthew. This 

terminology also used by others such as Grant Hardy (although 

                                                      

39  Welch, The Sermon at the Temple, pp. 98–99. 
40  Welch, The Sermon at the Temple, pp. 16–17, 87. 
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Hardy is careful to note that his use of the nomenclature does 

not necessarily mean acceptance of Welch’s conclusions).41 

Welch’s identification of the ‘Sermon at the Temple’ as a ‘temple 

text’ rests on several features aside from its location. Indicating 

that what he particularly has in mind are LDS temple rites, he 

specifies amongst a range of details: the use of beatitudes (3 

Nephi 12:3-12//Matthew 5:3-12); instructions regarding oaths (3 

Nephi 12:33-37//Matthew 5:33-37); connections he perceives 

between the Lord’s prayer (3 Nephi 13:9-13//Matthew 6:9-13) 

and John 17; references to garments (3 Nephi 13:25-31//Matthew 

6:25-31); the requirements for secrecy (3 Nephi 14:6//Matthew 

7:6); and instructions about asking, seeking and knocking (3 

Nephi 14:7-11//Matthew 7:7-11).42 

Yet while Welch adduces many other reasons beyond these, 

including references to the wider text of 3 Nephi, he raises 

hardly any arguments from the actual text of 3 Nephi 12-14 that 

could not equally apply to Matthew 5-7.43 Few of the textual 

differences between the two sermons suggest a ritual or temple 

context (indeed, the omission of the reference to the altar in 3 

Nephi 12:24//Matthew 5:24 could almost be taken as a move 

away from such a context). In fairness, Welch’s argument is in 

part also an argument about the meaning of the Matthean 

Sermon, claiming that ‘the Sermon at the Temple in this way 

restores covenantal and sacred meaning to the Sermon on the 

Mount’.44 Yet if this is part of the intent, it is surprising that the 

                                                      

41  Hardy, Understanding the Book of Mormon, p. 194. 
42  Welch, The Sermon at the Temple, pp. 86–87. 
43  Welch, The Sermon at the Temple, pp. 42–78. 
44  Welch, The Sermon at the Temple, pp. 87–88. 
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textual differences do not appear to reflect this. The location is 

also less persuasive than may be suggested, for the grounds of 

temples are the location of several significant sermons in the 

Book of Mormon (such as 2 Nephi 6-10, or Mosiah 2-5), as 

Welch himself notes.45 

Other arguments also prove to be less than persuasive. One 

argument made by Welch, for example, is that Christ’s 

unutterable prayer in 3 Nephi 17:15-18 was unutterable because 

of the ‘covenant of secrecy’.46 Yet there is nothing in 3 Nephi 12-

14 or Matthew 5-7 to indicate that the previously discussed 

injunction of secrecy is a covenant.47 Even more importantly, 3 

Nephi 17:16-17 itself indicates that the unutterable nature of the 

prayer extends beyond a prohibition against repeating it: 

And after this manner do they bear record: The eye hath 

never seen, neither hath the ear heard, before, so great 

and marvelous things as we saw and heard Jesus speak 

unto the Father; 

And no tongue can speak, neither can there be written by 

any man, neither can the hearts of men conceive so great 

and marvelous things as we both saw and heard Jesus 

speak; and no one can conceive of the joy which filled our 

souls at the time we heard him pray for us unto the 

Father. 

(3 Nephi 17:16–17, my emphasis) 

                                                      

45  Welch, The Sermon at the Temple, p. 17. 
46  Welch, The Sermon at the Temple, p. 79. 
47  Since the term ‘covenant’ often has connotations with the temple in 

modern LDS discourse, this may be an example of unwitting 

eisegesis at work. 
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The prayer was thus not merely unspeakable, it was 

unimaginable (‘neither can the hearts of men conceive’). Mark 

Thomas likewise argues that in both this case and in 3 Nephi 

28:13-14 (the transformation of the three Nephite disciples who 

would not taste of death) the issue is more one of ineffable 

rather than simply prohibited words, for while the three 

disciples are 'forbidden' to utter the 'unspeakable' things they 

see and hear while 'caught up into heaven', it is also stated that 

they lacked the 'power' to do so (3 Nephi 28:13-14).48 Prohibition 

appears to be the primary factor in one example (3 Nephi 26:16-

18) in which variously children and later the newly baptized 

speak and experience things which are ‘forbidden’ to be written. 

This may relate to the narrator’s own reticence in 3 Nephi 26:8-

12, which will be examined further below in connection with 

the Malachi quotation immediately preceding this (3 Nephi 24-

25//Malachi 3-4). Such details, however, seem to offer little 

justification for insisting on a temple-oriented interpretation of 

the Sermon  – whether in 3 Nephi or Matthew – itself. 

Interpretive and/or Clarifying Expansions 

Krister Stendahl notes most clearly the number of textual 

differences in which various teachings in the Sermon on the 

Mount are either interpreted or clarified. Thus in the beatitudes 

there is the example of 3 Nephi 12:6//Matthew 5:6: ‘And blessed 

are all they who {which} [ET/1830: which] do hunger and thirst 

after righteousness, for they shall be filled with the Holy 

Ghost.’49 In this case the 3 Nephi text expands upon the 

                                                      

48  Thomas, Digging in Cumorah, pp. 183–84. 
49  Stendahl, ‘Third Nephi’, pp. 101–2. Stendahl suggests the 

association of χορτασθήσονται (’shall be filled’) with the Holy 
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Matthean version by specifying precisely what those who 

‘hunger and thirst after righteousness’ are to be filled with. The 

ambiguity and fluidity of the imagery is limited in favour of 

greater theological precision. Arguably the beatitude in 3 Nephi 

bears a relationship to the Matthean beatitude similar to that 

which the Matthean version has in turn with the beatitude in 

Luke, which omits any reference to ‘righteousness’ and simply 

reads: ‘Blessed are ye that hunger now: for ye shall be filled’ 

(Luke 6:21). 

Some of these interpretive differences are very small, though 

can still be significant, such as the addition of ‘of God’ to 3 

Nephi 12:21//Matthew 5:21 and the substitution of ‘his’ for ‘the’ 

in verse 22, specifying precisely whose judgement those who 

kill and those who are angry should beware of. The latter verse 

also notably omits ‘without a cause’, increasing the strictness of 

the prohibition on anger, and is the only major example (though 

one with a significant effect on meaning) in which the 3 Nephi 

Sermon agrees with some early manuscripts of Matthew against 

the KJV.50 

                                                                                                                   

Ghost is unlikely in Greek, stating that the Greek verb means to ‘fill 

the stomach’, and so the addition of ‘with the Holy Ghost’ is more 

likely to be based on English. Welch, however, offers a 

counterexample in the LXX of Psalm 17:15, which uses the same 

verb to indicate the Psalmist being ‘satiated’ with God’s likeness. 

Welch, ‘Approaching New Approaches’, pp. 150–51. 
50  Welch, The Sermon at the Temple, pp. 161–63. As noted earlier, this 

omission also features in historical arguments in Larsen, ‘The 

Historicity of the Matthean Sermon of the Mount in 3 Nephi’; and 

Welch, ‘Approaching New Approaches’, pp. 164–67. 
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Other textual changes are of greater magnitude, in which 

sentences are added or even whole verses substituted. Thus one 

textual expansion that Stendahl identifies reads: 

Verily, verily [ET omits: verily], I say unto thee, thou 

shalt by no means come out thence until {till} thou hast 

paid the uttermost senine {farthing}. And while ye are in 

prison can ye pay even one senine? Verily, verily, I say 

unto you, Nay. 

(3 Nephi 12:26//Matthew 5:26) 

Stendahl suggests the expansion here rests implicitly on a 

certain rationalism, by following the implied consequences of 

prison, even though it appears to render the original sentence as 

rather redundant (since if one cannot pay even one ‘senine’, 

then one will never pay the ‘uttermost senine’ to leave the 

prison).51 This does have the effect of increasing the severity of 

the penalty, unlike the following verses which come after the 

commandments against adultery and lust: 

Behold, I give unto [1840 omits: unto] you a 

commandment, that ye suffer none of these things to 

enter into your heart; 

{And if thy right eye offend thee, cut it off, and cast it 

from thee: for it is profitable for thee that one of thy 

members should perish, and not that thy whole body 

should be cast into hell.} 

For it is better that ye should deny yourselves of these 

things, wherein ye will take up your cross, than that ye 

                                                      

51  Stendahl, ‘Third Nephi’, p. 104. 



Chapter Five: The Fifth Gospel 

307 

{And if thy right hand offend thee, cut it off, and cast it 

from thee: for it is profitable for thee that one of thy 

members should perish, and not that thy whole body} 

should be cast into hell. 

(3 Nephi 12:29-30//Matthew 5:29-30) 

Here the reverse appears to be the case, since all suggestions 

(however metaphorically they are taken) of self-mutilation are 

removed. Again, however, theological meaning is preferred to 

vivid imagery. Stendahl observes that the commandment 

against adultery is made more general by these substitutions 

(‘none of these things’ implying a broad category of offences) 

and both he and Welch take particular note of the removal of 

what Welch refers to as ‘unseemly penalties’ (the very terming 

of which suggests additional motives for such a change).52 

Amongst these interpretive textual differences, however, there 

is one consistent trend that deserves classification by itself. 

‘Coming unto’ Christ 

As briefly described in chapter one, Krister Stendahl has argued 

that the Sermon in 3 Nephi places additional emphasis on 

believing in Christ and ‘coming unto’ him compared to the 

Gospel of Matthew.53 He furthermore argues that Christ as 

depicted in 3 Nephi more closely resembles the depiction of 

Christ in the Gospel of John as, in Stendahl’s words, a ‘revealed 

                                                      

52  Stendahl, ‘Third Nephi’, pp. 104–5; Welch, The Sermon at the Temple, 

pp. 102–4. 
53  Stendahl, ‘Third Nephi’, p. 101. 
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revealer’ who teaches about himself.54 While Stendahl has 

perhaps elaborated upon this in the most detail, he is not the 

only one to make such suggestions. Welch notes that 3 Nephi 

12-14 uses the phrase ‘come unto me’ five times, compared to 

the zero occurrences in Matthew 5-7.55 

These observations seems to be borne out. Thus amongst the 

textual differences we find a consistent new emphasis on the 

importance of seeking Christ: 

Yea, blessed are the poor in spirit who come [ET/1830: 

which cometh] unto me, for theirs is the kingdom of 

heaven. 

… 

And blessed are all they who {which} [ET/1830: which] 

are persecuted for my name’s {for righteousness’} sake 

[1830: my namesake], for theirs is the kingdom of heaven. 

… 

<Leave there thy gift before the altar, and> Go thy way 

unto thy brother, and first be reconciled to thy brother, 

and then come unto me with full purpose of heart, and I 

will receive you {offer thy gift}. 

(3 Nephi 12:3, 10, 24//Matthew 5:3, 10, 24) 

Yet Stendahl possibly goes too far when, in stressing the 

differences from the Matthean Sermon, he asserts that ‘in 

Matthew's sermon Jesus is a teacher giving no attention to 

himself, be it as a Messiah, or the forerunner to the Messiah, or 

                                                      

54  Stendahl, ‘Third Nephi’, p. 103. 
55  Welch, The Sermon at the Temple, pp. 99–101. 
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an announcer of secrets’.56 It is the Sermon on the Mount in 

Matthew that has Jesus speak of himself coming to ‘fulfil’ the 

law (Matthew 5:17), and claiming a unique role for himself in 

the day of judgement: 

Many will say to me in that day, Lord, Lord, have we not 

prophesied in thy name? and in thy name have cast out 

devils? and in thy name done many wonderful works? 

And then will I profess unto them, I never knew you: 

depart from me, ye that work iniquity. 

(Matthew 7:22–23, my emphasis) 

Thus some of this emphasis on the person of Jesus is not wholly 

alien to the Matthean Sermon on the Mount, although it is 

greatly increased. Some of this may also be due to the post-

resurrection context. As Hardy points out, Christ appears in 3 

Nephi not as a mortal, but as God, having descended from 

heaven after a cataclysm has destroyed the wicked, and 

speaking with ‘maximal authority’.57 Phrases such as ‘the pure 

in heart … shall see God’ in such a context have a very literal 

application.58 This different context is reflected in the text of the 

sermon itself, as Christ’s instruction to be perfect includes 

himself and the Father as examples of perfection:59 

                                                      

56  Stendahl, ‘Third Nephi’, p. 101. 
57  Hardy, Understanding the Book of Mormon, pp. 194–95. 
58  Hardy, Understanding the Book of Mormon, p. 195. 
59  Stendahl, ‘Third Nephi’, p. 105; Davies, An Introduction to 

Mormonism, pp. 55–56; Welch, The Sermon at the Temple, pp. 94–95. 
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<Be ye> Therefore I would that ye should be perfect even 

as I, or your Father who {which} [ET/1830: which] is in 

heaven is perfect. 

(3 Nephi 12:48//Matthew 5:48) 

The depiction of Christ in this way is reminiscent of the title 

page’s declared aim to ‘convince’ not only that ‘JESUS is the 

CHRIST’, but also that he is ‘the ETERNAL GOD’. Such a 

depiction has further consequences, however, one of which is 

that the teachings of the Sermon are recast into divine 

commandments.60 Thus Stendahl notes the increased use of 

‘verily’ compared to Matthew and the remainder of the Book of 

Mormon, and states that ‘by this stylistic device the teaching of 

Jesus is actually changed from moral and religious teaching into 

proclamation and explicit revelation of divine truth’.61 This is 

seen clearly in examples such as the magnifying of the warning 

not to give alms publicly into a specific commandment to give 

alms in the first place: 

Verily, verily, I say that I would that ye should do alms 

unto the poor; but take heed that ye do not your alms 

before men to be seen of them; otherwise ye have no 

reward of your Father who {which} [ET/1830: which] is in 

heaven. 

(3 Nephi 13:1//Matthew 6:1) 

                                                      

60  Hardy, Understanding the Book of Mormon, p. 195. 
61  Stendahl notes, however, that ‘verily’ is frequently used in John. 

Stendahl, ‘Third Nephi’, pp. 102–4. 
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As Stendahl indicates, such examples also indicate that the 

Torah is not taken for granted, something he links to the 

‘preoccupation’ he sees in 3 Nephi with the proper 

understanding of the relationship between the law of Moses, 

biblical prophecy and Jesus’ statements about fulfilling the 

law.62 This preoccupation can be seen at the very beginning of 

the book in which, after the sign of the birth of Christ, some 

believers believe (erroneously according to the text) that the law 

has already been fulfilled: 

And there were no contentions, save it were a few that 

began to preach, endeavoring to prove by the scriptures 

that it was no more expedient to observe the law of 

Moses. Now in this thing they did err, having not 

understood the scriptures. 

But it came to pass that they soon became converted, and 

were convinced of the error which they were in, for it was 

made known unto them that the law was not yet fulfilled, 

and that it must be fulfilled in every whit; yea, the word 

came unto them that it must be fulfilled; yea, that one jot 

or tittle should not pass away till it should all be fulfilled; 

therefore in this same year were they brought to a 

knowledge of their error and did confess their faults. 

(3 Nephi 1:24–25, cf. 3 Nephi 12:18//Matthew 5:18) 

Similarly, the Sermon of 3 Nephi 12-14 includes the sweeping 

statement that: 

                                                      

62  Stendahl, ‘Third Nephi’, pp. 102, 106. 
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Therefore those things which were of old time, which 

were under the law, in me are all fulfilled. 

Old things are done away, and all things have become 

new. 

(3 Nephi 12:46–47) 

Such declarations, however, cause some confusion for the 

people, confusion that Christ is compelled to address in 3 Nephi 

15:2-10. One important point is that Christ declares that he was 

the one who originally gave the law of Moses (3 Nephi 15:5). 

The fulfilment of the law is thus not some antinomian project: 

rather Christ gave the old law, and now gives a new. Thus – and 

note the careful change in tenses in verse 18 – he speaks of ‘my 

commandments’, and states: 

For verily I say unto you, <till heaven or earth pass> one 

jot nor {or} one tittle hath not passed away {shall in no 

wise pass} from the law, but in me it hath {till} all been 

{be} fulfilled. 

And behold, I have given [ET/1830: unto] you the law and 

the commandments of my Father, that ye shall believe in 

me, and that ye shall repent of your sins, and come unto 

me with a broken heart and a contrite spirit. Behold, ye 

have the commandments before you, and the law is 

fulfilled. 

{Whosoever therefore shall break one of the least of these 

commandments, and shall teach men so, shall be called 

the least in the kingdom of heaven: but whosoever shall 

do and teach them, the same shall be called great in the 

kingdom of heaven.} 

Therefore come unto me and be ye saved; for verily I say 

unto you, that except ye shall keep my commandments, 
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which I have commanded you at this time, {For I say unto 

you, That except your righteousness shall exceed the 

righteousness of the scribes and the Pharisees,} ye shall in 

no case enter into the kingdom of heaven. 

(3 Nephi 12:18-20//Matthew 5:18-20) 

Thus many of the textual differences found in 3 Nephi 12-14 not 

only focus on the person of Christ, but emphasise, as Hardy 

explains, a new code centred on a relationship with him, as both 

the fulfiller of the old law and the giver of the new.63 

Ecclesiastical Context 

Yet as important as this emphasis may be for the meaning of the 

Sermon in 3 Nephi, there is another factor which may be an 

even more significant. Unlike in Matthew, the Sermon in 3 

Nephi is preceded by Christ calling twelve disciples, giving 

them authority, and giving them instructions on how to baptize 

(3 Nephi 11:18-27). What follows is thus placed in an 

ecclesiastical context which receives considerable emphasis 

throughout 3 Nephi.64 

This ecclesiastical context has a number of consequences. As 

Stendahl states, in 3 Nephi Christ ‘has also become the founder 

of a church and the promulgator of its ordinances’.65 Thus 

liturgical elements, such as the instructions for baptism in 3 

Nephi 11:22-27 or the Sacrament (Eucharist) prayers of Moroni 

                                                      

63  Hardy, Understanding the Book of Mormon, pp. 195–97. 
64  Stendahl, ‘Third Nephi’, p. 101; Welch, The Sermon at the Temple, pp. 

104–6. 
65  Stendahl, ‘Third Nephi’, p. 111. 
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4-5, while brief, are rendered considerably more important 

because they are attributed directly to Christ.66 Likewise the 

need for divine authority is emphasised and the idea of a visible 

Church organisation is sacralised. 

For the Sermon, this ecclesiastical context is displayed in several 

significant ways. One manifestation of this can be seen in 3 

Nephi 13:25, in which some additions in that verse re-

contextualise the entirety of 3 Nephi 13:25-34//Matthew 6:25-34 

by directing it solely at his disciples rather than the people as a 

whole: 

|And now it came to pass that when Jesus had spoken 

these words he looked upon the twelve whom he had 

chosen, and said unto them:| Remember the words 

which I have spoken. For behold, ye are they whom 

[ET/1830: which] I have chosen to minister unto this 

people. Therefore I say unto you, take no thought for 

your life, what ye shall eat, or what ye shall drink; nor yet 

for your body, what ye shall put on. Is not the life more 

than meat, and the body than raiment? 

(3 Nephi 13:25) 

                                                      

66  Consequently, it is perhaps little surprise that they are used with 

only a little modification in the LDS Church in the present day: the 

baptismal prayer used is the one found in D&C 20:73, which 

substitutes the words ‘been commissioned’ for ‘authority given me’ 

compared to 3 Nephi 11:25, while the blessing on the bread in 

Moroni 4:3 is still used word for word and the blessing on the 

water (now used instead of wine in the LDS Church) only 

substitutes the word ‘water’ for ‘wine’ in Moroni 5:2. 
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The significance of this interjection is emphasised by the fact 

that in the 1830 edition this is the beginning of a new chapter, 

with the sermon being divided here rather than being arranged 

as it is in the current LDS edition. The current chapter divisions, 

which follow those of Matthew 5-7, were introduced in the 1879 

edition. 

The 1830 edition’s similar inclusion of 3 Nephi 11 in the same 

chapter as the first half of the Sermon (so that chapter V in the 

1830 edition includes 3 Nephi 11:1 to 3 Nephi 13:24) suggests 

that the entire Sermon is re-contextualised in like fashion. The 

addition of several beatitudes in 3 Nephi 12:1-2 preceding those 

beginning in 3 Nephi 12:3//Matthew 5:3 provides further 

support for this possibility: 

… Blessed are ye if ye shall give heed unto the words of 

these twelve whom [ET/1830: which] I have chosen from 

among you to minister unto you, and to be your 

servants; and unto them I have given power that they 

may baptize you with water; and after that ye are 

baptized with water, behold, I will baptize you with 

fire and with the Holy Ghost; therefore blessed are ye if 

ye shall believe in me and be baptized, after that ye 

have seen me and know that I am. 

And again, more blessed are they who [ET/1830: which] 

shall believe in your words because that ye shall testify 

that ye have seen me, and that ye know that I am. Yea, 

blessed are they who shall believe in your words, and 

come down into the depths of humility and be 

baptized, for they shall be visited with fire and with the 

Holy Ghost, and shall receive a remission of their sins. 
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Yea, blessed are the poor in spirit who come [ET/1830: 

which cometh] unto me, for theirs is the kingdom of 

heaven. 

(3 Nephi 12:1-3) 

Here the repeated use of the key term ‘blessed’ links these 

verses indelibly with the beatitudes that immediately follow, 

placing the Sermon in a framework that includes (indeed begins 

with) obedience to the authoritative ministry of the twelve, and 

in particular belief in Christ, baptism and the reception of the 

Holy Ghost, core principles articulated at length elsewhere in 

the Book of Mormon (such as 2 Nephi 31, 3 Nephi 27 and, of 

course, 3 Nephi 11). The ethical teachings of the Sermon of the 

Mount as a whole are thus placed into a framework of 

legitimized authority and authorised sacraments. The obligation 

to ‘come unto’ Christ discussed above is thus not left as 

something that can be done on a purely individual basis, but 

only in and through divinely given authority and ordinances of 

a Church. 

Other Parallel Teachings 

None of the other parallel teachings are as long or involved 

with the text of the New Testament as the Sermon of 3 Nephi 

12-14. Yet they are not insignificant, and several have features 

which bear on the conclusions reached above. 

3 Nephi 18, for example, contains instructions on the Eucharist 

that have a close connection with the accounts of the Last 

Supper in the Synoptic Gospels and Paul’s instructions. Thus, as 

in Matthew 26:26-28 and Mark 14:22-24, Jesus ‘took … bread’, 

‘brake’ and ‘blessed it’, and gives it to the disciples to eat (3 
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Nephi 18:3), and likewise gives his disciples ‘the cup’ to drink 

also (v.8). Likewise the disciples and congregation are 

commanded to participate regularly ‘in remembrance’ of 

Christ’s body and blood (3 Nephi 18:7, 11), much as in Luke 

22:19-20 and 1 Corinthians 11:24-25. Perhaps the closest point of 

resemblance, however, rests upon the similar statements found 

in both 1 Corinthians 11 and 3 Nephi 18: 

For he that eateth and drinketh unworthily, eateth and 

drinketh damnation to himself, not discerning the Lord’s 

body. (1 Corinthians 11:29) 

 

For whoso eateth and drinketh my flesh and blood 

unworthily eateth and drinketh damnation to his soul … 

(3 Nephi 18:29) 

Yet the instructions in 3 Nephi 18 are not simply a reflection of 

those found in the New Testament. Thus, reflecting the 

covenantal understanding of the Eucharist found in the 

sacramental prayers in Moroni 4 and 5, there is the repeated 

statement that participants who ‘always remember me … shall 

have my spirit to be with you’ (3 Nephi 18:7, 11). Other features 

appear to reflect the emphasis on divinely given authority and 

ecclesiastical organization discussed above: 

And when the multitude had eaten and were filled, he 

said unto the disciples: Behold there shall one be 

ordained among you, and to him will I give power that 

he shall break bread and bless it and give it unto the 

people of my church, unto all those who shall believe and 

be baptized in my name. 

(3 Nephi 18:5, my emphasis) 



Chapter Five: The Fifth Gospel 

318 

Much as in the Sermon of 3 Nephi 12-14, the administration of 

the Eucharist is explicitly labelled as a ‘commandment’ (3 Nephi 

18:10, 12, 14), a term not found in the comparable New 

Testament passages. Furthermore, the very point of closest 

similarity is applied in a very different way. In 1 Corinthians 11, 

the warning against eating and drinking ‘unworthily’ appears 

primarily to be an individual warning, urging individuals to 

‘examine’ themselves: 

Wherefore whosoever shall eat this bread, and drink this 

cup of the Lord, unworthily, shall be guilty of the body 

and blood of the Lord. 

But let a man examine himself, and so let him eat of that 

bread, and drink of that cup. 

For he that eateth and drinketh unworthily, eateth and 

drinketh damnation to himself, not discerning the Lord’s 

body. 

For this cause many are weak and sickly among you, and 

many sleep. 

For if we would judge ourselves, we should not be 

judged. 

(1 Corinthians 11:27-31, my emphasis) 

In 3 Nephi 18, however, the warning is directed not at the 

individual, but at Church leaders: 

And now behold, this is the commandment which I give 

unto you, that ye shall not suffer any one knowingly to 

partake of my flesh and blood unworthily, when ye shall 

minister it; 

For whoso eateth and drinketh my flesh and blood 

unworthily eateth and drinketh damnation to his soul; 
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therefore if ye know that a man is unworthy to eat and 

drink of my flesh and blood ye shall forbid him. 

(3 Nephi 18:28-29, my emphasis) 

It should be noted that from the perspective of the Book of 

Mormon these differing emphasises need not be seen as 

contradictory. The instruction of 3 Nephi 18 would not replace 1 

Corinthians 11, but rather complement it. Yet at the same time 3 

Nephi’s additional emphasis on both a church and sacraments 

administered by divinely given authority is clearly evident. 

Such themes may play a role in other such parallel teachings. 

Thus, as discussed earlier, Christ’s prayer in 3 Nephi 19:20-23 

and 28-29 is reminiscent of John 17. Yet it also appears to place 

even more emphasis on Christ’s disciples with its repeated 

mention of those who will believe ‘on their words’ (four times in 

3 Nephi 18:21, 23 and 28, cf. John 17:20). That it is these same 

disciples who are transfigured along with Christ in this scene 

further emphasises the importance of the leaders Christ has 

chosen. 

Yet while such themes of ecclesiastical authority can be seen to 

play a role in a  number of these teachings when compared to 

their biblical counterparts, they are not the sole concern of 

either 3 Nephi as a whole nor of such passages in particular. 

One illustrative counter-example is found in the explicit 

quotation of John 10:16, which is quoted twice in 3 Nephi 15:17 

and 21. Unlike the quotation of the Sermon on the Mount and 

some of the other parallel teachings, this is reproduced nearly 

verbatim with John 10:16 as found in the KJV, the only 

difference being the substitution of ‘that’ for ‘and’ in 3 Nephi 

15:17. 
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It is in the accompanying commentary that the significance of 

this quotation is revealed: 

And verily I say unto you, that ye are they of whom I 

said: Other sheep I have which are not of this fold; them 

also I must bring, and they shall hear my voice; and there 

shall be one fold, and one shepherd. 

And they understood me not, for they supposed it had 

been the Gentiles; for they understood not that the 

Gentiles should be converted through their preaching. 

And they understood me not that I said they shall hear 

my voice; and they understood me not that the Gentiles 

should not at any time hear my voice—that I should not 

manifest myself unto them save it were by the Holy 

Ghost. 

But behold, ye have both heard my voice, and seen me; 

and ye are my sheep, and ye are numbered among those 

whom the Father hath given me. 

And verily, verily, I say unto you that I have other sheep, 

which are not of this land, neither of the land of 

Jerusalem, neither in any parts of that land round about 

whither I have been to minister. 

For they of whom I speak are they who have not as yet 

heard my voice; neither have I at any time manifested 

myself unto them. 

But I have received a commandment of the Father that I 

shall go unto them, and that they shall hear my voice, and 

shall be numbered among my sheep, that there may be 

one fold and one shepherd; therefore I go to show myself 

unto them. 

(3 Nephi 15:21–16:3. There is no chapter division here in 

the pre-1879 editions) 
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The Book of Mormon thus makes three interpretive claims, the 

rhetorical force of which is maximised by having the quotation 

interpreted by Jesus himself: it rejects the long-standing notion 

that the Gentiles are the ‘other sheep’ of John 10:16; it instead 

states that the people of the Book of Mormon are those ‘other 

sheep’; and it asserts the existence of yet other branches of the 

house of Israel who are likewise part of these ‘other sheep’ and 

who the resurrected Christ will likewise visit.67 

One result of this is to make Christ’s visit to the Nephites the 

fulfilment not only of prophecy in the Book of Mormon (1 

Nephi 19:11-12, 3 Nephi 16), but also of Christ’s words in the 

New Testament. Much as the beginning of the Book of 

Mormon’s narrative in ‘the first year of the reign of Zedekiah’ (1 

Nephi 1:4) serves to place the book in relation to the Old 

Testament, this serves to make the Book of Mormon an 

extension of the New. It also returns to the theme of Israel seen 

prominently elsewhere in the Book of Mormon, resisting the 

                                                      

67  Commentaries such as that by Matthew Henry interpret ‘other 

sheep’ as meaning Gentiles without hesitation. Matthew Henry, An 

Exposition of the Old and New Testaments, 6 vols (Philadelphia: Ed. 

Barrington & Geo. D. Haswell, 1828), V, pp. 801–2. This 

identification is still the ‘broad scholarly consensus’ within modern 

biblical studies, although scholars such as Raymond Brown have 

proposed other possibilities such as different Christian 

communities. Andreas J. Köstenberger, ‘Jesus the Good Shepherd 

Who Will Also Bring Other Sheep (John 10:16): The Old Testament 

Background of a Familiar Metaphor’, Bulletin for Biblical Research, 

12:1 (2002), pp. 71–72, 74; Raymond E. Brown, ‘“Other Sheep Not 

of This Fold”: The Johannine Perspective on Christian Diversity in 

the Late First Century’, Journal of Biblical Literature, 97:1 (1978), p. 

20. 
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notion that the Gentiles have permanently displaced Israel, and 

touching again upon the plurality of an Israel which includes, 

but which is not solely comprised of, the Jews and the peoples 

of the Book of Mormon. The theme of the house of Israel and its 

fate has thus not been forgotten, as will be seen as we turn now 

to the lengthy Old Testament quotations in 3 Nephi. 

Old Testament Quotations 

As mentioned earlier, perhaps the most striking contrast 

between 3 Nephi and the biblical Gospels is the presence, once 

again, of extended quotations of the Old Testament. While both 

the biblical Gospels and 3 Nephi include brief quotations, only 3 

Nephi goes to the extent of quoting entire chapters from the Old 

Testament. Thus in the space of just six chapters (3 Nephi 20-25), 

we find over three chapters of biblical quotations, including: 

• An unmarked quotation of Micah 5:8-9 and 4:12-13 in 3 

Nephi 20:16-19. 

• Deuteronomy 18:15-19 in 3 Nephi 20:23 (although, as in 

1 Nephi  22:20, in wording closer to that of Acts 3:22-23). 

• Genesis 22:18 quoted twice in 3 Nephi 20:25 and 20:27 

(again, as in 1 Nephi 22:9, following the wording of Acts 

3:25). 

• An unmarked quotation of Isaiah 52:8-10 in 3 Nephi 

20:32-35, followed by the explicit quotation of Isaiah 

52:1-3, 6-7 and 11-15 in 3 Nephi 20:36-45. Isaiah 52:8-10 is 

also quoted explicitly just a few chapters earlier in 3 

Nephi 16:18-20. 

• The unmarked quotation of Habakkuk 1:5 (with 

wording closer to Acts 13:41, but with elements echoing 

Isaiah 29:14 and 1 Nephi 14:7) in 3 Nephi 21:9. 
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• An unmarked quotation of Micah 5:8-15 in 3 Nephi 

21:12-21. 

• The explicit quotation of Isaiah 54 in 3 Nephi 22. 

• The explicit quotation of Malachi 3-4 in 3 Nephi 24-25. 

 Furthermore, around these quotations we find extensive 

commentary and prophecy that builds upon these biblical 

passages (particularly in 3 Nephi 20-21), as well as statements 

about scripture, specifically including Isaiah (3 Nephi 23). These 

quotations and their associated material thus form a significant 

part of the book of 3 Nephi. 

Why this should be the case is worth investigating. Lengthy 

biblical quotations, of course, are a feature of other parts of the 

Book of Mormon, including the example of 1 Nephi 20-

21//Isaiah 48-49 examined in chapter three. Some of the 

quotations here also fit into a wider pattern: thus, when one 

considers the cumulative explicit quotations throughout the 

Book of Mormon, one finds that the entirety of Isaiah 48-54 is so 

quoted, with the exception of just two verses (Isaiah 52:4-5). Yet 

such quotations are not uniformly present within the book: only 

certain key figures (Nephi, Jacob, Abinadi and Jesus here) quote 

the Bible at chapter length, so that such quotations are found 

only in certain books (1 Nephi, 2 Nephi, Mosiah and here in 3 

Nephi). This raises the question as to why such quotations 

should reappear at this point of the Book of Mormon. 

Joseph Spencer seeks to explain this by his aforementioned 

hypothesis that Abinadi introduced a different interpretive 

framework, in which subsequent religious leaders referred less 
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to Isaiah in particular, and which Spencer argues Jesus is 

correcting in 3 Nephi.68 However, as discussed earlier in chapter 

one, Abinadi is not only the last figure to quote extended 

passages of the Bible prior to Jesus, but also the first since Nephi 

and Jacob. Furthermore – as was seen in chapter three and 

discussed earlier in this chapter – there is greater continuity 

between Abinadi’s approach and that seen in 1 and 2 Nephi 

than Spencer’s hypothesis appears to allow. 

In contrast, however, Grant Hardy suggests that a key element 

tying 3 Nephi together is a concern with prophecy and its 

fulfilment, while Krister Stendahl rightly points out that a major 

concern of 3 Nephi is the relationship between the ‘fulfilled’ law 

of Moses and the prophecies of the Old Testament.69 Thus we 

find Christ elaborating: 

Behold, I say unto you that the law is fulfilled that was 

given unto Moses. 

Behold, I am he that gave the law, and I am he who 

covenanted with my people Israel; therefore, the law in 

me is fulfilled, for I have come to fulfil the law; therefore 

it hath an end. 

Behold, I do not destroy the prophets, for as many as 

have not been fulfilled in me, verily I say unto you, shall 

all be fulfilled. 

And because I said unto you that old things have passed 

away, I do not destroy that which hath been spoken 

concerning things which are to come. 

                                                      

68  Spencer, An Other Testament, p. 106. 
69  Hardy, Understanding the Book of Mormon, p. 184; Stendahl, ‘Third 

Nephi’, p. 102. 
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For behold, the covenant which I have made with my 

people is not all fulfilled; but the law which was given 

unto Moses hath an end in me. 

(3 Nephi 15:4–8, my emphasis) 

The law of Moses, as discussed earlier, is considered fulfilled in 

Christ, and as the giver (in Book of Mormon Christology) of that 

law he issues new commandments. Yet this clarification is 

coupled with an insistence that the ‘prophets’ and ‘the covenant’ 

have not yet been fulfilled and are still valid. 

The question might be raised at this point: which prophets? 

Which covenant? To which at least one answer must be those 

that the Book of Mormon itself devotes so much space to 

reproducing, especially those in 3 Nephi. One conclusion of 

chapter three was that the act of quoting biblical passages at 

length, especially in a book that also claims prophetic authority, 

serves to reemphasise the validity and relevance of those very 

passages. This is especially true here for, as Hardy correctly 

points out, to have these quotations come from the mouth of the 

resurrected Lord serves to augment their authority: ‘the 

resurrected Christ does not just fulfill prophecies; he renews the 

promise of those that were as yet unrealised’.70 At least one 

reason for the extensive quotations found in 3 Nephi thus seems 

to be this concern for the validity of earlier scripture. It is 

unsurprising that amongst these quotations, we find those that 

the Book of Mormon has already demonstrated an interest in, 

such as Genesis 22:18/Acts 3:25 (the covenant with Abraham, 

                                                      

70  Hardy, Understanding the Book of Mormon, pp. 201–2. 
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quoted earlier in 1 Nephi 15:18 and 22:9) and Isaiah 52:7-10 

(quoted earlier in Mosiah 12:21-24). 

It is not feasible, considering the length of 3 Nephi, to subject 

the quotations found within it to the same level of scrutiny here 

as 1 Nephi 20-21//Isaiah 48-49 was in chapter three. However, it 

is possible to compare some of the features of the quotations 

and the interpretive commentary found here with the key 

characteristics of those discussed in chapter three. Following 

this overall survey, I will then examine some of the specific 

statements about scripture that can be found in this book, 

particularly in 3 Nephi 23, which – as will be seen – have 

significant implications for how the Book of Mormon 

approaches biblical material and its concept of the nature of 

scripture itself. Finally, this chapter will turn to some particular 

features of the quotation of Malachi 3 and 4. This quotation, and 

some of the text following, have some unique characteristics  

that are particularly revealing of how the Book of Mormon 

positions itself relative to the Bible and later LDS scripture. 

Key Characteristics of the Quotations and Commentary 

In chapter three, we discovered that the quotation of Isaiah 48-

49 in 1 Nephi 20-21 and the accompanying commentary in 1 

Nephi 22 have a number of particular features, many of which 

are shared with similar extended quotations elsewhere in the 

Book of Mormon. Thus the text of the quotations had a high 

degree of applicability both with the surrounding narrative, and 

the prophetic context of the sermon preceding it. 

While the text for the most part was close to the King James 

Version, it possessed a number of textual differences at points, 
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chiefly interpolations and substitutions. Not all of these textual 

differences were of the same magnitude or necessarily the result 

of the same causes; however, at least some emphasised key 

themes of the Book of Mormon such as those of the title page, 

and themes of the surrounding passages in particular (as seen 

above, similar textual variations can be seen in 3 Nephi 12-

14//Matthew 5-7). Likewise, the accompanying commentary 

also centred upon themes found on the title page, and adopted 

a holistic approach to scripture, interweaving other scriptural 

passages as part of its interpretation. This interpretive effort in 

turn was not a systematic analysis of the quoted material, but 

appealed to a hermeneutic of revelation to justify its reading. 

As Grant Hardy correctly points out, at least some of the 

quotations here likewise fit well into the narrative setting of 3 

Nephi.71 Thus the address of 3 Nephi 22//Isaiah 54 towards the 

‘desolate cities’ (v. 3) and ‘thou afflicted, tossed with tempest, 

and not comforted’ (v. 11) seems especially applicable to a 

narrative audience who have witnessed the destruction of their 

cities (3 Nephi 8:8-14, 9:3-10), in a cataclysm that included ‘a 

great and terrible tempest’ (3 Nephi 8:6, cf. 10:14). As Hardy also 

highlights, one of the very titles that Christ uses to identify 

himself to the people in 3 Nephi 11:14 – ‘God of the whole earth’ 

– is likely an intentional allusion to Isaiah 54, as that phrase is 

found only in 3 Nephi 11:14, in Isaiah 54:5 and its quotation in 3 

Nephi 22:5.72 

                                                      

71  Hardy, Understanding the Book of Mormon, pp. 204–7. 
72  Hardy, Understanding the Book of Mormon, pp. 204–5. 
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The beginning of Malachi 3 likewise appears to have unique 

relevance in the narrative context of 3 Nephi: 

… Behold, I will send my messenger, and he shall 

prepare the way before me, and the Lord whom ye seek 

shall suddenly come to his temple, even the messenger of 

the covenant, whom ye delight in; behold, he shall come, 

saith the Lord of Hosts. 

But who may abide the day of his coming, and who shall 

stand when he appeareth? For he is like a refiner’s fire, 

and like fuller’s soap. 

(3 Nephi 24:1-2//Malachi 3:1-2) 

In 3 Nephi, the risen Lord has literally come suddenly to the 

temple in Bountiful (3 Nephi 11:1), following a cataclysm in 

which the wicked have perished and the righteous have been 

spared (3 Nephi 9:11-13). And amongst other connections, one 

of his key messages in the teachings that follow is about how 

the Father will fulfil his covenants with Israel, making him ‘the 

messenger of the covenant’.73 

However, the future applicability and fulfilment of these 

passages is also emphasised, leading Hardy and others to 

suggest the idea of multiple fulfilments.74 Prophecy could be 

regarded as applicable to more than one era and realised 

multiple times. This is conceivable: as seen in chapter three, the 

                                                      

73  Hardy, Understanding the Book of Mormon, pp. 206–7. 
74  Hardy, Understanding the Book of Mormon, p. 207; See also Jeffrey R. 

Holland, ‘“More Fully Persuaded”: Isaiah’s Witness of Christ’s 

Ministry’, in Isaiah in the Book of Mormon, ed. by Donald W. Parry 

and John W. Welch (Provo, Utah: FARMS, 1998), p. 4. 
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prophetic servants of 1 Nephi 20-21//Isaiah 48-49 and the 

identity of the individuals ‘who bring good tidings’ and 

‘publisheth peace’ in Mosiah 12:21-24//Isaiah 52:7-10 likewise 

appear to have multiple fulfilments, being fulfilled by the 

prophets but finding their greatest fulfilment in Christ himself. 

Yet these examples suggest that there may be a hierarchy 

amongst these multiple fulfilments: thus these biblical 

prophecies might be considered applicable to the narrative here 

even while their most significant fulfilment is held to remain in 

the future. In this case, it may well be that the Nephite narrative 

not only provides a new context for these biblical prophecies, 

but is also intended to be an archetype of their ultimate 

fulfilment. 

Textual differences appear, at first glance, to be a point of 

contrast between the quotations in 3 Nephi and those examined 

in chapter three. The explicit Old Testament quotations found in 

3 Nephi contain relatively few textual differences compared 

with 1 Nephi 20-21//Isaiah 48-49. Of those that are present, most 

are more akin to the less consequential, minor differences that 

pepper the text rather than the more substantial, thematic 

variations also seen in those chapters. Additional clauses such 

as in 3 Nephi 20:40-41//Isaiah 52:7, 11 (see appendix one) are 

few and relatively inconsequential to meaning. The longest such 

additional clause (‘and shalt not remember the reproach of thy 

youth’ in 3 Nephi 22:4//Isaiah 54:4) is the result of accidental 

repetition on the part of the type-setter for the 1837 edition, and 

is not found in the 1830 edition nor Skousen’s Earliest Text.75 

Several substituted words are of more significance, such as the 

                                                      

75  Skousen, Analysis of Textual Variants, pp. 3483–84; The Book of 

Mormon (Palmyra, N.Y.: E.B. Grandin, 1830); Skousen, Earliest Text. 
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substitution of ‘cut off’ for ‘destroyed’ in 3 Nephi 20:23//Acts 

3:22-23, the same substitution which can be seen in 1 Nephi 

22:20//Acts 3:22-23. Others again are either less consequential or 

even unintended: thus Royal Skousen argues that the 

substitution of ‘Son’ for ‘Sun’ in the title ‘Son of Righteousness’ 

in 3 Nephi 25:2//Malachi 4:2 may in fact be due to Oliver 

Cowdery, as scribe, confusing the two during dictation.76 

This apparent lack of substantial textual differences is perhaps 

not entirely unexpected. Even in 1 Nephi 20-21//Isaiah 48-49, 

such substantial changes were not evenly distributed 

throughout the text. As discussed in chapter three, Isaiah 11 is 

quoted almost entirely verbatim with the King James Version (2 

Nephi 21), while Abinadi’s quotations (e.g. Mosiah 13:12-

24//Exodus 20:4-7 and Mosiah 14//Isaiah 53) also show few such 

textual differences. While biblical quotations in the Book of 

Mormon can show striking differences from biblical originals, 

such differences are not a universal characteristic of these 

quotations. 

However, when the unmarked quotations (that is, those 

quotations without an explicit indication in the text that an 

outside source is being referenced) in this passage are taken into 

account, such textual differences can be found:77 

                                                      

76  Skousen, Analysis of Textual Variants, pp. 830–33, 3501. Skousen 

suggests the same is true also in both 2 Nephi 26:9 and Ether 9:22, 

although he also notes that in each case the title ‘Son/Sun of 

Righteousness’ is being taken to refer to the Son of God, so that the 

overall effect upon meaning is less than might be supposed. 
77  Textual differences are marked as per the key in appendix one. 
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Then shall their {thy} watchmen lift up their {their} voice, 

and with the voice together shall they sing; for they shall 

see eye to eye.  

Then will the Father gather them together again, and give 

unto them Jerusalem for the land of their inheritance 

{when the Lord shall bring again Zion}. 

Then shall they break forth into joy—Sing together, ye 

waste places of Jerusalem; for the Father {LORD} hath 

comforted his people, he hath redeemed Jerusalem. 

The Father {LORD} hath made bare his holy arm in the 

eyes of all the nations; and all the ends of the earth shall 

see the salvation of the Father {our God}; and the Father 

and I are one. 

(3 Nephi 20:32-35//Isaiah 52:8-10) 

Certain differences – such as the additional ‘and’ in verse 32 – 

are less consequential. Other changes, however, are clearly more 

so, such as the substitutions of ‘Father’ for ‘LORD’ and ‘our 

God’ in verses 34 and 35, and the addition of the clause ‘and the 

Father and I are one’. Hardy correctly notes that such additions 

teach a ‘doctrine of deity’.78 The redemption of Zion is likewise 

given greater specificity, now explicitly referring to a future 

gathering of Israel (‘them’ clearly having the house of Israel as a 

referent, 3 Nephi 20:27-29), including explicitly a gathering at 

Jerusalem. 

Such differences are particularly noticeable as Isaiah 52:8-10 has 

already been explicitly quoted several times in the Book of 

Mormon, including just a few chapters earlier in which it is 

                                                      

78  Hardy, Understanding the Book of Mormon, pp. 203–4. 
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quoted with wording nearly identical to that found in the KJV 

(3 Nephi 16:18-20//Isaiah 52:8-10, cf. Mosiah 12:21-24//Isaiah 

52:7-10). Furthermore (as Hardy likewise recognises) the Book 

of Mormon has once again demonstrated its willingness to 

quote the same passages of scripture differently on different 

occasions.79 This is especially the case since consistent 

variations, such as ‘cut off’ in 1 Nephi 22:20 and 3 Nephi 

20:23//Acts 3:22-23, demonstrate that the Book of Mormon is 

likewise capable of reproducing systematic differences 

hundreds of pages apart. 

Similar features can be observed in the unmarked quotation of 

Micah 5:8-15: 

And my people who are a {the} remnant of Jacob shall be 

among the Gentiles, yea, in the midst of them {many 

people} as a lion among the beasts of the forest, as a 

young lion among the flocks of sheep, who, if he go 

through both treadeth down and teareth in pieces, and 

none can deliver. 

Their {thine} hand shall be lifted up upon their {thine} 

adversaries, and all their {thine} enemies shall be cut off. 

Yea, wo be unto the Gentiles except they repent; for 

{and} it shall come to pass in that day, saith the Father 

{LORD}, that I will cut off thy horses out of the midst of 

thee, and I will destroy thy chariots; 

And I will cut off the cities of thy land, and throw down 

all thy strongholds; 

                                                      

79  Hardy, Understanding the Book of Mormon, pp. 203–4. 
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And I will cut off witchcrafts out of thy land {thine hand} 

[ET/1830: thy hand], and thou shalt have no more 

soothsayers; 

Thy graven images I will also cut off, and thy standing 

images out of the midst of thee, and thou shalt no more 

worship the works of thy {thine} hands; 

And I will pluck up thy groves out of the midst of thee; so 

will I destroy thy cities. 

And it shall come to pass that all lyings, and deceivings, 

and envyings, and strifes, and priestcrafts, and 

whoredoms, shall be done away. 

For it shall come to pass, saith the Father, that at that 

day whosoever will not repent and come unto my 

Beloved Son, them will I cut off from among my 

people, O house of Israel; 

And I will execute vengeance <in anger> and fury upon 

them, even as upon the heathen, such as they have not 

heard. 

(3 Nephi 21:12–21//Micah 5:8-15) 

Even comparatively minor differences in this passage are 

consequential. Thus, aside from the substitution of ‘LORD’ by 

‘Father’ in verse 14 (matching what we see in 3 Nephi 20:32-

35//Isaiah 52:8-10), the consistent changes from ‘thine’ to ‘their’ 

in verse 13 distinguish between the ‘remnant of Jacob’ of verse 

12 and the subject of God’s judgement, the Gentiles, in verses 

14-17. Likewise, verse 21 contains a crucial addition (indicated 

in bold): ‘I will execute vengeance and fury upon them, even as 

upon the heathen’. This addition is significant in light of the fact 

that the subjects of this vengeance and fury are not, at least 

nominally, heathens but rather Christian Gentiles. The larger 

interpolations seen in verses 14 and 19-20 act to emphasise the 
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key themes beyond all possible ambiguity: the Gentiles must 

repent or face destruction, and safety rests upon repentance and 

inclusion in the house of Israel. 

Both of these quotations show the reappearance of the house of 

Israel and its forthcoming redemption as a major theme. Hardy 

perhaps goes too far when he states that when Christ speaks in 

3 Nephi he speaks ‘most often’ (my emphasis) of a collective 

salvation centred on this restoration; as seen earlier in this 

chapter, the individual need to come to Christ and partake of 

authorised sacraments is a significant part of 3 Nephi.80 It is 

true, however, that this theme has returned to the foreground 

along with the return of the extended quotations when 

compared with the books of Mosiah to Helaman. This is even 

more true when one turns to the interpretation interwoven with 

these quotations in 3 Nephi, especially in chapters 20-21. 

There are, however, some distinctive elements in how this 

theme is treated in this interpretive effort compared with what 

can be observed in chapters three and four. In these previous 

chapters, we saw that pivotal themes include the redemption of 

the house of Israel, judgement upon the Gentiles and hope for 

the Gentiles consisting in becoming part of the house of Israel. 

Here, however, as the Micah quotation illustrates, 3 Nephi goes 

further: Israel will not only be delivered, but will be God’s 

                                                      

80  Hardy, Understanding the Book of Mormon, p. 205 Hardy himself 

admits that ‘the idea of personal redemption is not foreign to Third 

Nephi’, but this seems an inadequate assessment considering, 

amongst other passages, the definition Christ gives of ‘my gospel’ 

in 3 Nephi 27:13-22. This is, however, a distinction of degree, not of 

kind. 
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instrument of vengeance upon the Gentiles ‘except they repent’ 

(3 Nephi 21:14). 

Furthermore, while the descendants of the peoples of the Book 

of Mormon were always part of the picture of redemption in 1 

Nephi 22 and Jacob 5, here it is these descendants (presumably 

among the Native Americans) who are particularly singled out. 

While the wider context of the restoration of Israel is addressed 

(e.g. 3 Nephi 20:12-13, 21:26-29), Christ specifically speaks to the 

audience of ‘thy seed’ (3 Nephi 21:5, 7). He furthermore speaks 

of ‘this land’ (3 Nephi 20:14) and emphasises ‘this people will I 

establish in this land’ (3 Nephi 20:22) and prophesies of ‘this 

people who are a remnant of the house of Israel’ (3 Nephi 21:2). 

Conversely, the Gentiles who are thus singled out as needing to 

repent or face destruction at the hands of resurgent Israel are 

therefore those specifically of the New World, and particularly 

those of that ‘mighty nation among the Gentiles’ (1 Nephi 22:7), 

namely the United States. As discussed in chapter three, that 

designation is far more ambiguous (and certainly not as 

positive) as many readers, including many Latter-day Saints, 

have believed. 3 Nephi, however, once again goes further. The 

Gentiles may be initially blessed (2 Nephi 10:11), and have the 

first opportunity to receive the ‘fulness of the gospel’, but there 

are limits to such blessings: ‘if they shall harden their hearts 

against me I will return their iniquities upon their own heads, 

saith the Father’ (3 Nephi 20:28-29). While those who repent will 

be ‘numbered’ with the ‘remnant’ of Israel and assist that 

‘remnant’ in building the ‘New Jerusalem’ (3 Nephi 21:22-24), a 

day is predicted for the remainder when: 
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… the Gentiles shall sin against my gospel, and shall 

reject the fulness of my gospel, and shall be lifted up in 

the pride of their hearts above all nations, and above all 

the people of the whole earth, and shall be filled with all 

manner of lyings, and of deceits, and of mischiefs, and all 

manner of hypocrisy, and murders, and priestcrafts, and 

whoredoms, and of secret abominations; and if they shall 

do all those things, and shall reject the fulness of my 

gospel, behold, saith the Father, I will bring the fulness of 

my gospel from among them. 

… 

But if [the Gentiles] will not turn unto me, and hearken 

unto my voice, I will suffer them, yea, I will suffer my 

people, O house of Israel, that they shall go through 

among them, and shall tread them down, and they shall 

be as salt that hath lost its savor, which is thenceforth 

good for nothing but to be cast out, and to be trodden 

under foot of my people, O house of Israel. 

(3 Nephi 16:10, 15) 

Contrary to popular notions of its content, the Book of Mormon 

thus does not sacralise the United States, see it as a new or 

second Israel, or share common nineteenth-century convictions 

that it has a ‘sacred character’.81 Contrary to what some readers 

have assumed, the Book of Mormon does not depict the United 

States as the ‘chosen nation’ nor does it establish a ‘complete 

                                                      

81  For descriptions of such 19th century beliefs, see Noll, ‘The Image 

of the United States as a Biblical Nation, 1776-1865’, p. 45; Noll, A 

History of Christianity in the United States and Canada, p. 317; Shalev, 

American Zion, p. 119. 
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identification of the [United States] with Israel’.82 The Gentiles 

have a place in the divine plan, including as a channel by which 

the ‘fulness of the gospel’ can be taken to the remnants of the 

house of Israel (3 Nephi 21:4). But there are no assurances of a 

cosmic destiny for the United States. Instead, the Book of 

Mormon issues demands for repentance and threatens national 

destruction, for it is towards the people of the United States that 

the book’s warnings that Israel’s ‘hand shall be lifted up upon 

their adversaries’ (3 Nephi 21:12) and that the Lord will ‘execute 

vengeance and fury upon them’ (v.21) are most clearly directed. 

It is not only this theme of the restoration of Israel (and 

concomitant judgement upon the Gentiles) that reappears, 

however. The theme of prophetic servants likewise recurs, quite 

naturally in view of the quotation of Isaiah 52:13-15 in 3 Nephi 

20:43-45: 

Behold, my servant shall deal prudently; he shall be 

exalted and extolled and be very high. 

As many were astonished at thee—his visage was so 

marred, more than any man, and his form more than the 

sons of men— 

So shall he sprinkle many nations; the kings shall shut 

their mouths at him, for that which had not [1830/1840 

omit: not] been told them shall they see; and that which 

they had not heard shall they consider. 

                                                      

82  Various such misconceptions as to the contents of the Book of 

Mormon can be seen in O’Dea, The Mormons, pp. 25–26, 171; 

Skinner, ‘Nephi’s Lessons to His People: The Messiah, the Land, 

and Isaiah 48-49 in 1 Nephi 19-22’, pp. 114–17; Roberts, Studies of 

the Book of Mormon, p. 180. 
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However, unlike the interpretations mentioned earlier in 

chapter three, in which such references include other prophets 

but find their ultimate fulfilment in Christ, in 3 Nephi 21 the 

‘marred’ servant is taken as referring principally to a specific 

individual who is distinct from Christ, for he refers to him as 

‘my servant’ (3 Nephi 21:10). Once again the Book of Mormon 

takes a holistic approach, freely intermingling other scriptural 

verses as part of its interpretation: 

For in that day, for my sake shall the Father work a work, 

which shall be a great and a marvelous work among 

them; and there shall be among them those who will not 

believe it, although a man shall declare it unto them. 

(3 Nephi 21:9, my emphasis) 

This verse combines elements of Isaiah 29:14 (quoted elsewhere 

at 2 Nephi 27:26, and alluded to in passages such as 1 Nephi 

22:8 discussed in chapter three) and Habakkuk 1:5: 

Therefore, behold, I will proceed to do a marvellous work 

among this people, even a marvellous work and a 

wonder: for the wisdom of their wise men shall perish, 

and the understanding of their prudent men shall be hid. 

(Isaiah 29:14) 

 

Behold ye among the heathen, and regard, and wonder 

marvellously: for I will work a work in your days, which 

ye will not believe, though it be told you. 

(Habakkuk 1:5) 
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Behold, ye despisers, and wonder, and perish: for I work 

a work in your days, a work which ye shall in no wise 

believe, though a man declare it unto you. 

(Acts 13:41, quoting Habakkuk 1:5, my emphasis) 

In Hebrew, Habakkuk 1:5 and Isaiah 29:14 do not have any 

apparent verbal connection, and any link must be drawn at a 

conceptual level.83 However, in the King James Version these are 

the only two verses in the Bible to combine the words ‘work’, 

‘wonder’ and then either ‘marvellous’ or ‘marvellously’, 

suggesting that the Book of Mormon’s connection of the two 

texts is unlikely to be coincidence.84 Curiously, however, the last 

clause of 3 Nephi 21:9 is closely aligned with the quotation of 

Habakkuk 1:5 in Acts 13:41 (according to Skousen, a quotation 

from the Septuagint).85 Yet other parts of 3 Nephi 21:9 (such as 

‘will not believe’) are closer to Habakkuk itself, while Isaiah 

29:14 and Habakkuk 1:5 are more clearly associated on the basis 

of Habakkuk’s original wording (as Acts 13:41 omits 

                                                      

83  Compare the crucial sections of Isaiah 29:14:  ָלֵכן ִהְנִני ֹיוִסף ְלַהְפִליא

 KJV: ‘Therefore, behold, I will proceed to do a) ֶאת־ָהָעם־ַהֶזה ַהְפֵלא ָוֶפֶלא

marvellous work among this people, even a marvellous work and a 

wonder’); and Habukkuk 1:5:  ְהּו ְתָמהּו ִכי־ֹפַעל ֹפֵעל ִביֵמיֶכםְוִהַתמ  (KJV: 

‘and wonder marvellously: for I will work a work in your days’). 

Hebrew text from Karl Elliger, Willhelm Rudolph and Adrian 

Schenker, eds., Biblia Hebraica Stuttgartensia: [Torah Neviʾim u-

Ketuvim], 5th Revised Edition (Stuttgart: Deutsche 

Bibelgesellschaft, 1997). 
84  If one includes the Book of Mormon, the only additions to this list 

(2 Nephi 25:17 and 27:26) are quotations of Isaiah 29:14. If the scope 

is expanded to verses using ‘works’, the only additions are Psalm 

105:5, 139:14 and 1 Chronicles 16:12 (as part of a quotation of Psalm 

105). 
85  Skousen, Analysis of Textual Variants, p. 3474. 
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‘marvellously’). It thus seems quite unlikely that 3 Nephi 21:9 

could be the result of relying on either Acts 13:41 or Habakkuk 

1:5 alone. 

The choice of the phraseology that includes the word ‘declare’, 

however, may also be of theological significance. As seen in 

chapter three, that particular word played a significant role in 

emphasising the theme of prophetic servants in 1 Nephi 20-

21//Isaiah 48-49 and may have been used to emphasise Nephi’s 

own role as one of those servants in 1 Nephi 22:21. Its 

recurrence here, as the Book of Mormon once again turns to the 

theme, is suggestive. Yet whether this choice of wording is 

intended to reinforce this topic or not, the association of these 

passages ties the theme of the restoration of Israel (3 Nephi 21:7) 

together with that of prophecy and prophetic servants. Christ’s 

servant will be ‘marred’ but will also be healed (v.10), and will 

bring Christ’s ‘words’ first to the Gentiles (v.11), and 

subsequently to Israel (v.26-27), as part of the ‘great and a 

marvelous work’ which will fulfil the Father’s covenants with 

Israel (v.7-9).86 The title page themes are not discrete items, but 

part of a coherent whole, centred on the idea that God is about 

to intervene again in human history.87 

                                                      

86  As Grant Hardy points out, Jesus in 3 Nephi is often careful to 

specify that Israel’s covenants were made with the Father. Hardy, 

Understanding the Book of Mormon, p. 316 n.41. 
87  2 Nephi 25:17-18 shows the same intertwining of these themes: 

God ‘will set his hand again the second time to restore his people’, 

and to perform ‘this marvellous work and a wonder’ will reveal 

‘his words’ to convince them ‘of the true Messiah’. It should be 

noted how this passage weaves together both Isaiah 11:11 and 
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The words that are to be brought ‘forth’ likely include both the 

Book of Mormon and the other scriptural works it predicts will 

follow it, which – as discussed in chapter four – are to come first 

to the Gentiles and subsequently to the remnant of Israel (1 

Nephi 13:35, 38-40; 2 Nephi 29:12-14). This being the case, at 

least one possible identity of the marred servant is Joseph Smith 

himself, although it is unclear whether he ever made that 

identification.88 Yet however the identity of the servant is 

interpreted, what seems clear is that the Book of Mormon itself 

is now claiming not just to provide an accurate interpretation of 

biblical prophecy, but to be one of the agents in fulfilling such 

prophecy (see also 2 Nephi 25:18). 

                                                                                                                   

Isaiah 29:14, another demonstration of the deliberate nature of such 

usage, as in the next few chapters both Isaiah 29 (2 Nephi 26-27) 

and Isaiah 11 (2 Nephi 30) are quoted and expanded upon.  
88  This interpretation is common enough that it is implied in the 

footnote to 3 Nephi 21:10 in the 1981 edition (which references 

D&C 135:1, describing Joseph Smith’s death). It also appears in LDS 

Church instructional materials such as Old Testament Student 

Manual: 1 Kings-Malachi, Third Edition (Salt Lake City, Utah: The 

Church of Jesus Christ of Latter-day Saints, 2003), p. 197. Wesley 

Walters, a critic of the Book of Mormon, likewise interprets this 

passage as speaking about Joseph Smith, in The Use of the Old 

Testament, p. 45. However, Gaye Strathearn and Jacob Moody 

suggest that the ‘marred’ servant of this passage is in fact the 

personification of the Book of Mormon itself. See Gaye Strathearn 

and Jacob Moody, ‘Christ’s Interpretation of Isaiah 52’s “My 

Servant” in 3 Nephi’, Journal of the Book of Mormon and Other 

Restoration Scripture, 18 (2009). One question few seem to have 

considered, however, is how Joseph Smith himself may have felt 

about this prediction of being ‘marred’, if he ever saw himself in it. 
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We have seen how, through the grounding of the narrative in 

the reign of King Zedekiah, or through the post-resurrection 

appearance of Christ here in 3 Nephi, the Book of Mormon 

situates itself as an extension of biblical accounts. We have also 

seen how, through providing interpretations resting upon 

revelation, the book claims to be an authoritative guide to the 

meaning of biblical prophecies. While the commentary here 

may not be explicitly labelled a prophecy in the same way 

Nephi and Jacob label theirs (e.g. 2 Nephi 25:4, 7; Jacob 6:1), that 

the words are spoken by the risen Christ as Lord and God, and 

are attributed in many cases explicitly to the Father (e.g. 3 

Nephi 16:7-10, 20:10, 20:20 and many more), means that the 

interpretation of biblical prophecy here still lays claim to 

supernatural authority. Now, however, the Book of Mormon 

also takes a place within biblical prophecy, claiming to be an 

actor within it. It is not just emphasising the fulfilment of 

biblical prophecy, but also claiming to be one of the means by 

which said prophecies are to be carried out. 

Nor is the book’s role confined to that of means, for as Jesus in 3 

Nephi 21 states: 

And verily I say unto you, I give unto you a sign, that ye 

may know the time when these things shall be about to 

take place—that I shall gather in, from their long 

dispersion, my people, O house of Israel, and shall 

establish again among them my Zion; 

And behold, this is the thing which I will give unto you 

for a sign—for verily I say unto you that when these 

things which I declare unto you, and which I shall declare 

unto you hereafter of myself, and by the power of the 

Holy Ghost which shall be given unto you of the Father, 
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shall be made known unto the Gentiles that they may 

know concerning this people who are a remnant of the 

house of Jacob, and concerning this my people who shall 

be scattered by them; 

Verily, verily, I say unto you, when these things shall be 

made known unto them of the Father, and shall come 

forth of the Father, from them unto you; 

… And when these things come to pass that thy seed 

shall begin to know these things—it shall be a sign unto 

them, that they may know that the work of the Father 

hath already commenced unto the fulfilling of the 

covenant which he hath made unto the people who are of 

the house of Israel. 

(3 Nephi 21:1-3, 7) 

Terryl Givens has argued that, especially for many of its earlier 

readers, the Book of Mormon has been valued primarily as a 

sign, rather than for its content, and goes on to argue that ‘what 

distinguishes the Book of Mormon as a religious document, in 

other words, has little to do with its internal claims’.89 Yet Grant 

Hardy identifies the passage of 3 Nephi 21:1-7, quoted in part 

above, as that which was most often quoted by early Latter-day 

Saints.90 And it is this very passage which establishes that the 

words of the Book of Mormon itself are intended to be a sign of 

the imminent fulfilment of the covenant with Israel. As if to 

ensure that the point is not lost, it is brought up again near the 

                                                      

89  Givens, By the Hand of Mormon, pp. 63–65, 87 (emphasis in original). 

Givens does, however, elaborate later on some distinctive 

theological features, particularly ‘dialogic revelation’ in pp. 209-

239. 
90  Hardy, Understanding the Book of Mormon, p. 201 
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end of 3 Nephi, as the narrator Mormon addresses the reader 

directly: 

And now behold, I say unto you that when the Lord shall 

see fit, in his wisdom, that these sayings shall come unto 

the Gentiles according to his word, then ye may know 

that the covenant which the Father hath made with the 

children of Israel, concerning their restoration to the 

lands of their inheritance, is already beginning to be 

fulfilled. 

And ye may know that the words of the Lord, which 

have been spoken by the holy prophets, shall all be 

fulfilled; and ye need not say that the Lord delays his 

coming unto the children of Israel. 

And ye need not imagine in your hearts that the words 

which have been spoken are vain, for behold, the Lord 

will remember his covenant which he hath made unto his 

people of the house of Israel. 

And when ye shall see these sayings coming forth among 

you, then ye need not any longer spurn at the doings of 

the Lord, for the sword of his justice is in his right hand; 

and behold, at that day, if ye shall spurn at his doings he 

will cause that it shall soon overtake you. 

(3 Nephi 29:1–4) 

Far from functioning as a sign in contrast to being valued for its 

contents, it is the Book of Mormon’s own internal claims that 

proclaim its status as a sign. The Book of Mormon thus not only 

claims to provide authoritative interpretation of biblical 

prophecy pointing to an impending ‘marvelous work’, through 

which revelation will be given, judgement rendered, and Israel 

restored; it also claims to both be a means and a sign of the 
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fulfilment of said prophecy. This is very different from Joseph 

Spencer’s claim, quoted in chapter one, that the Book of 

Mormon ‘comes … announcing only itself’.91 The Book of 

Mormon does come announcing something other than itself, and 

considers that act of proclamation to be to be a vital part of its 

message. 

Thus the quotations here, both explicit and unmarked, have 

much in common with the quotations discussed in chapter 

three, although there are some distinctions. Both sets of 

quotations, particularly the lengthier passages, have an affinity 

with the narrative context, but are being used to address 

broader prophetic themes. Both include a number of textual 

differences from the King James Version, albeit not evenly, some 

of which emphasise particular themes. This is particularly 

apparent at points at which the Book of Mormon itself quotes 

the same passage differently. Once again, some (though not all) 

of these themes are those that are found on the title page, and 

these find expression in an interpretive commentary which lays 

claim to supernatural authority. 

However, rather than merely recapitulating what was taught in 

1 Nephi 22, in 3 Nephi we find that these themes are applied 

more specifically to a particular branch of Israel, a particular 

group of Gentiles and a particular prophetic servant. Moreover, 

these themes are now more clearly intertwined, so that the 

themes of the restoration of Israel and prophecy and prophetic 

servants are not isolated items, but part of a singular vision of 

an impending ‘marvelous’ work, which is taken to be the 

                                                      

91  Spencer, An Other Testament, p. 27. 
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fulfilment of the quoted biblical passages. This ‘marvelous 

work’ features elsewhere in the Book of Mormon, including in 1 

Nephi 22 (see 1 Nephi 22:8), but here appears in greater clarity. 

And the Book of Mormon now situates itself not just as a guide 

to interpreting biblical prophecy, but as a subject of it: as both a 

means and a sign of prophetic fulfilment. 

Isaiah, Samuel the Lamanite and the nature of scripture 

Following the burst of quotations in 3 Nephi 20-21 and the 

interwoven commentary, and then the quotation of Isaiah 54 in 

3 Nephi 22, Christ pauses to make several statements about 

Isaiah in particular, and then to review the records of the 

Nephites themselves. The significance of the latter episode can 

be properly appreciated when it is remembered that these 

records in the narrative are the putative sources for the Book of 

Mormon itself. In both cases, there are major implications for 

how the Book of Mormon views the nature of scripture itself, 

and thus correspondingly how it regards the Bible. 

Firstly Christ addresses Isaiah: 

And now, behold, I say unto you, that ye ought to search 

these things. Yea, a commandment I give unto you that ye 

search these things diligently; for great are the words of 

Isaiah. 

For surely he spake as touching all things concerning my 

people which are of the house of Israel; therefore it must 

needs be that he must speak also to the Gentiles. 

And all things that he spake have been and shall be, even 

according to the words which he spake. 

(3 Nephi 23:1–3) 
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On an obvious level, this statement reinforces the high regard in 

which the Book of Mormon holds the book of Isaiah in 

particular, something that should be very apparent considering 

how much of the Book of Mormon’s scriptural attention is 

directed specifically towards that book. It also emphasises the 

wide scope which the Book of Mormon considers Isaiah to have, 

both in terms of peoples (the ‘house of Israel’ and the ‘Gentiles’) 

and of time (things which ‘have been’ and things which ‘shall 

be’). The latter in particular is suggestive once again of an 

apparent belief in multiple fulfilments of prophecy. 

Yet, by stressing the importance of reading Isaiah (indeed, by 

making it a commandment), the Book of Mormon is 

accomplishing with the whole book that which it has done with 

particular passages by its lengthy quotations: it is emphasising 

the continuing relevance of Isaiah and its future fulfilments. 

That it is the future fulfilment of the prophecies of Isaiah that is 

the primary focus can be seen just a few chapters earlier, when 

Christ states: 

Ye remember that I spake unto you, and said that when 

the words of Isaiah should be fulfilled—behold they are 

written, ye have them before you, therefore search 

them— 

And verily, verily, I say unto you, that when they shall be 

fulfilled then is the fulfilling of the covenant which the 

Father hath made unto his people, O house of Israel. 

(3 Nephi 20:11–12) 

Thus while Isaiah is considered to have spoken of things which 

‘have been’, the ultimate prophetic fulfilment about which the 
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Book of Mormon is so concerned lies yet in the future with the 

redemption of Israel. 

So far this may seem uncontroversial. What has not been 

recognised is how the Book of Mormon thus adopts a very 

different set of assumptions about Isaiah and other prophetic 

writings than may be seen, for comparison, with those 

employed in modern biblical studies. Thus chapter three briefly 

mentioned that the Book of Mormon quotes multiple chapters 

of what modern Bible scholarship largely regards as Second 

Isaiah (Isaiah 40-55), the separate and later origin of which was 

first proposed by German scholars Johann Eichhorn and Johann 

Döderlein in the late eighteenth century.92  

Many arguments have been adduced to support this thesis 

(such as linguistic and stylistic arguments), but the ‘conclusive’ 

arguments, according to John Goldingay and David Payne, rest 

upon its contemporary audience.93 According to Goldingay and 

Payne this audience is one ‘for whom the fall of Jerusalem is 

long past’, for – according to Joseph Blenkinsopp – it would be 

‘unprecedented’ for the prophet to ‘console his fellow Judeans 

                                                      

92  Blenkinsopp, Isaiah 40-55, p. 42; McKenzie, Second Isaiah, p. xv. 

Blenkinsopp states that the hypothesis was proposed by Döderlein 

in the 1770s, but McKenzie states that it was proposed by Eichhorn 

in 1783 and Döderlein in 1789. 
93  Blenkinsopp, Isaiah 40-55, p. 43; John Goldingay and David F. 

Payne, A Critical and Exegetical Commentary on Isaiah 40-55: Volume I, 

The International Critical Commentary on the Holy Scriptures of 

the Old and New Testaments (London; New York: T&T Clark, 

2005), p. 2. 
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living two centuries later for disasters not yet in view’.94 To 

believe otherwise is argued to lead to ‘logical and theological 

absurdity’; not because such scholars reject the concept of 

prophecy, but because such prophecies would be unintelligible 

to their audience.95 Taking the example of the name of Cyrus in 

Isaiah 44:28 and 45:1, John McKenzie argues that ‘even if the 

name were by hypothesis meaningful to the prophet, it could 

not be meaningful to his readers or listeners’.96 

As a result of these conclusions, such biblical scholarship thus 

dates Second Isaiah to the post-exilic period. As Grant Hardy 

notes, the fact that the Book of Mormon narrative has Second 

Isaiah being quoted by figures from pre-exilic Jerusalem (such 

as 1 Nephi 20-21//Isaiah 48-49 by Nephi) could be seen a posing 

a historical challenge for the book.97 This is not the case for the 

quotations here, but the risen Christ still attributes Isaiah 52 and 

54 to a single author named Isaiah.98 What has not been noticed, 

however, is that the Book of Mormon rejects the most 

                                                      

94  Goldingay and Payne, Isaiah 40-55 I, p. 2; Blenkinsopp, Isaiah 40-55, 

p. 54. 
95  Blenkinsopp, Isaiah 40-55, p. 54; McKenzie, Second Isaiah, p. xvi. 
96  McKenzie, Second Isaiah, p. xvi, with similar examples on p. xvii. 
97  Hardy, Understanding the Book of Mormon, p. 69. Hardy suggests 

that there are several potential theological explanations that could 

be explored by Latter-day Saints seeking to reconcile Book of 

Mormon historicity with the concept of Second Isaiah, pp. 291-292 

n.31. 
98  This approach would thus contrast from that of, say, Brevard 

Childs, who emphasises the unity of the book while accepting 

multiple authorship. Brevard S. Childs, Isaiah, The Old Testament 

Library, 1st ed (Louisville, Ky: Westminster John Knox Press, 2001), 

pp. 1–4. 
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fundamental assumption of the scholarly arguments above: 

namely that Isaiah was understood by its original audience. 

We have seen how, while recognising multiple fulfilments, the 

full realisation of the prophecies of Isaiah is held not only to be 

future, but far into Isaiah’s future. This understandably would 

tax intelligibility, but the Book of Mormon does not shy away 

from that conclusion: ‘the words of Isaiah are not plain unto 

you, nevertheless they are plain unto all those that are filled 

with the spirit of prophecy’ (2 Nephi 25:4), claims Nephi 

following the lengthiest of the Isaiah quotations (2 Nephi 12-

24//Isaiah 2-14). He goes on to state that ‘nevertheless, in the 

days that the prophecies of Isaiah shall be fulfilled men shall 

know of a surety, at the times when they shall come to pass’ (2 

Nephi 25:7). Thus while both prophecy and ‘the things of the 

Jews’ (v. 5) may aid in interpretation, Isaiah would only be fully 

understood ‘in the last days’ (v. 8), at that future time when God 

has restored Israel and fulfilled all his covenants with them. 

This approach to scripture is not unique to the Book of 

Mormon, and in many respects shares features with approaches 

to scripture seen elsewhere. Thus in the biblical commentaries 

of the Dead Sea Scrolls, one sees a similar conviction (as 

described by Géza Vermès) that the full meaning of biblical 

prophecy was not understood by their contemporary audiences, 

or even by the prophets themselves, but could only be 

understood by inspired interpreters such as the Teacher of 

Righteousness and in light of the present (for the Dead Sea Sect) 
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fulfilment of biblical prophecy.99 Richard Hays likewise 

describes Paul’s hermeneutic of scripture, directly comparing it 

to that of the Dead Sea Sect, stating that for Paul ‘the meaning of 

the Bible is only brought to light through the revelation of the 

righteousness of God in the present time’.100 A similar 

eschatological approach to scripture, in which past prophets are 

considered to have written about and for some specific future 

time, can also be seen in 1 Peter, particularly 1 Peter 1:10-12.101 

Arguably even Isaiah itself, in Isaiah 6:9-10, includes the 

instruction to confuse any contemporary audiences, though it 

does so without any mention of a future audience who would 

understand.102 The existence of such a future audience is a 

conviction that the above examples and the Book of Mormon all 

appear to share. One key difference, however, is that for the 

Book of Mormon that time is still future, although inspired 

interpretation through ‘the spirit of prophecy’ is possible before 

that period. The Book of Mormon is also unique in one further 

respect: it itself claims to have been written for and speaking to 

a far future audience (the clearest demonstration of which can 

be seen in Mormon 8:33-35). The Book of Mormon’s convictions 

about Isaiah are thus in part reflected in its claims about itself. 

                                                      

99  Géza Vermès, The Complete Dead Sea Scrolls in English (New York, 

N.Y., U.S.A.: Penguin Books, 1998), pp. 49, 71. 
100  Hays, Echoes of Scripture, pp. 170–73. This idea finds expression in 

passages such as Romans 15:4 and 1 Corinthians 10:11. 
101  Benjamin Sargent, Written To Serve: The Use of Scripture in 1 Peter 

(London; New York: Bloomsbury T&T Clark, 2015), pp. 31–33. 
102  John L. McLaughlin, ‘Their Hearts Were Hardened: The Use of 

Isaiah 6,9-10 in the Book of Isaiah’, Biblica, 75 (1994), pp. 2-6, 24. 
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In the narrative episode which immediately follows, it is 

likewise possible that the Book of Mormon’s claims about itself 

may reflect upon its beliefs about the Bible: 

And now it came to pass that when Jesus had said these 

words he said unto them again, after he had expounded 

all the scriptures unto them which they had received, he 

said unto them: Behold, other scriptures I would that ye 

should write, that ye have not. 

And it came to pass that he said unto Nephi: Bring forth 

the record which ye have kept. 

And when Nephi had brought forth the records, and laid 

them before him, he cast his eyes upon them and said: 

Verily I say unto you, I commanded my servant Samuel, 

the Lamanite, that he should testify unto this people, that 

at the day that the Father should glorify his name in me 

that there were many saints who should arise from the 

dead, and should appear unto many, and should minister 

unto them. And he said unto them: Was it not so? 

And his disciples answered him and said: Yea, Lord, 

Samuel did prophesy according to thy words, and they 

were all fulfilled. 

And Jesus said unto them: How be it that ye have not 

written this thing, that many saints did arise and appear 

unto many and did minister unto them? 

And it came to pass that Nephi remembered that this 

thing had not been written. 

And it came to pass that Jesus commanded that it should 

be written; therefore it was written according as he 

commanded. 

(3 Nephi 23:6–13) 
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The risen Christ thus asks to review the records – some of the 

putative sources of the Book of Mormon itself – and upon doing 

so reveals the omission of the fulfilment of a particular 

prophecy by Samuel ‘the Lamanite’.103 He then orders his 

disciples to rectify this mistake. 

This episode has attracted surprisingly little commentary, 

despite its far-reaching implications, with neither Grant Hardy 

nor Krister Stendahl devoting any attention to this pericope. 

Douglas Davies does comment briefly, suggesting that this 

account ‘reinforce[s] the LDS sense of potential errors in 

scripture that have now been corrected by latter-day 

revelation’.104 This is plausible, and indeed may also explain 

why the Book of Mormon – which clearly does not believe in a 

universal freedom to tinker with scripture – nevertheless finds it 

acceptable for prophets (and the risen Christ) to reword 

scripture and so quote it differently, even when the original is 

not wrong. If later revelation can correct scripture, it can also 

reshape it to serve prophetic needs. 

However, the implications of this passage go further than that. 

It is not biblical writings that are being discussed here, after all, 

but the putative sources of the Book of Mormon itself. The Book 

of Mormon in its current form reflects this omission: while the 

                                                      

103  The prophecy itself may be found in Helaman 14:25 (‘And many 

graves shall be opened, and shall yield up many of their dead; and 

many saints shall appear unto many’). This has a very close biblical 

parallel in Matthew 27:52-53; in this case, Samuel the Lamanite is 

thus depicted as predicting an event that is recorded in a biblical 

Gospel but mistakenly omitted from the Book of Mormon. 
104  Davies, An Introduction to Mormonism, p. 56. 
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other predicted signs of Christ’s birth given in Helaman 14:20-28 

appear in 3 Nephi 8-10, that of Helaman 14:25 does not. The 

shape of the present Book of Mormon is thus depicted as being 

influenced by a human mistake, a mistake only corrected by the 

inclusion of this passage. 

The Book of Mormon as a whole is very conscious of human 

involvement in recording and transmitting scripture, a 

consciousness that informs its own presentation of its own 

composition and transmission.105 Thus the text is peppered with 

references to the making of records, including the medium they 

are written on (e.g. 1 Nephi 19:1-6, 2 Nephi 5:30-33), the finding 

and transmission of records (Jacob 1:1-4, Words of Mormon 1:1-

5, 10-11), and editorial discussions about different sources and 

what can be included in view of limited space (Helaman 3:13-

15, 3 Nephi 5:8-19). This consciousness of human involvement 

also extends to the acknowledgement of human error. As 

mentioned in both chapters two and three, the Book of Mormon 

rejects the idea of inerrancy and admits the possibility of human 

error on the title page itself (‘the mistakes of men’, Title Page). 

Nor is this the only such admission, for – as Stendahl recognises 

– a similar suggestion of the possibility of error can be found 

here in 3 Nephi:106 

And now it came to pass, if there was no mistake made 

by this man in the reckoning of our time, the thirty and 

third year had passed away; 

(3 Nephi 8:2) 

                                                      

105  Givens, Very Short Introduction, pp. 6–10; Hardy, Understanding the 

Book of Mormon, pp. 9–10. 
106  Stendahl, ‘Third Nephi’, p. 100. 
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Yet too much could be made of this. Firstly, the errors to which 

it admits possibility are items like chronology (as above) or the 

‘placing of our words’ (Ether 12:24, cf. Mormon 9:33), rather 

than fundamental distortion of its message. Secondly, and 

perhaps more importantly, on virtually every occasion in which 

the Book of Mormon raises this possibility, it also emphasises its 

own claim to divine inspiration and truthfulness, as indeed seen 

in the verse preceding that above: 

And now it came to pass that according to our record, 

and we know our record to be true, for behold, it was a 

just man who did keep the record—for he truly did many 

miracles in the name of Jesus; and there was not any man 

who could do a miracle in the name of Jesus save he were 

cleansed every whit from his iniquity— 

(3 Nephi 8:1) 

Similar admissions elsewhere are also accompanied by 

warnings against rejecting the Book of Mormon, such as the title 

page’s statement that ‘and now, if there are faults they are the 

mistakes of men; wherefore, condemn not the things of God, that ye 

may be found spotless at the judgment-seat of Christ’ (title page, my 

emphasis, cf. 1 Nephi 19:6-7, Mormon 8:12-17, Ether 12:24-26). 

As David Holland points out, while the Book of Mormon’s 

recognition of human involvement in scripture may seem to 

parallel that of the ‘emerging culture of biblical criticism’, it also 

discourages individual attempts ‘to separate the wheat from the 

chaff’ or to reject scriptural authority.107 

                                                      

107  David F Holland, Sacred Borders: Continuing Revelation and 

Canonical Restraint in Early America (New York: Oxford 

University Press, 2011), pp. 155–56. 
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This narrative episode of the review of the Nephite records 

illuminates why. While human fallibility is given a role in the 

composition of scripture, the same passage also emphasises a 

divine role: Christ claims responsibility for the contents of 

original revelation in his pre-incarnate state (‘I commanded my 

servant … that he should testify unto this people, that …’ 3 

Nephi 23:9), and the risen Christ ensures that the records are 

corrected under divine supervision (v.13). There is here perhaps 

what might be termed a ‘Chalcedonian’ definition of scripture: 

the process by which scripture is composed, collated and 

transmitted is considered truly human, but it is also truly 

divine, and the human element is ultimately supervised and 

corrected by Deity. This episode thus not only speaks to a 

notion of errors in older scripture being corrected by latter-day 

revelation, it also defends the authority of revelation and the 

scriptures in which they are recorded from notions of human 

fallibility. While humans may indeed erroneously record or 

transmit such revelations, the Book of Mormon asserts that God 

is also able and willing – through yet more revelation – to 

safeguard against error and make whatever corrections are 

necessary. 

Malachi 3-4 

One final episode amongst these biblical quotations deserves 

examination. Alongside the quotations from Isaiah (and the 

unmarked quotations from Micah) we also find, as mentioned 

previously, the quotation of Malachi 3-4 (3 Nephi 24-25). As 

discussed earlier in this chapter, this passage has some affinity 

with the surrounding narrative. Like other such quotations, 

however, its reproduction in full emphasises its future 

relevance. This is explicitly stated: 
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And he saith: These scriptures, which ye had not with 

you, the Father commanded that I should give unto you; 

for it was wisdom in him that they should be given unto 

future generations. 

(3 Nephi 26:2) 

However, unlike most other extended quotations in the Book of 

Mormon, 3 Nephi 24-25//Malachi 3-4 is not accompanied or 

followed by any kind of commentary. Furthermore – unlike 3 

Nephi 22//Isaiah 54 which likewise lacks such a commentary – 

the narrator expressly declines to give one, at precisely the point 

at which some discussion of the preceding quotation might be 

expected: 

And these things have I written, which are a lesser part of 

the things which he taught the people; and I have written 

them to the intent that they may be brought again unto 

this people, from the Gentiles, according to the words 

which Jesus hath spoken. 

And when they shall have received this, which is 

expedient that they should have first, to try their faith, 

and if it shall so be that they shall believe these things 

then shall the greater things be made manifest unto them. 

And if it so be that they will not believe these things, then 

shall the greater things be withheld from them, unto their 

condemnation. 

Behold, I was about to write them, all which were 

engraven upon the plates of Nephi, but the Lord forbade 

it, saying: I will try the faith of my people. (3 Nephi 26:8-

11) 
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Grant Hardy suggests the reason for this omission is that any 

such commentary would involve ‘detailed predictions of the 

last days’, and rests much of his characterisation of the narrator 

upon this interpretation.108 However, the scope of Christ’s 

omitted teachings here is specified as being considerably more 

expansive: 

And he did expound all things, even from the beginning 

until the time that he should come in his glory—yea, even 

all things which should come upon the face of the earth, 

even until the elements should melt with fervent heat, 

and the earth should be wrapt together as a scroll, and 

the heavens and the earth should pass away; 

And even unto the great and last day, when all people, 

and all kindreds, and all nations and tongues shall stand 

before God, to be judged of their works, whether they be 

good or whether they be evil— 

(3 Nephi 26:3–4, my emphasis) 

While this summary includes the second coming of Christ, it 

also includes ‘all things, even from the beginning’, up until the 

final judgement. This description therefore describes the 

omitted contents as encompassing nearly everything, rather 

than specifically addressing the second coming. Moreover, 

while the ‘greater things’ of the omitted teachings are withheld, 

it is also envisaged that the reader will have the opportunity to 

receive them, provided they accept the Book of Mormon itself (3 

                                                      

108  Hardy, Understanding the Book of Mormon, p. 208; Similarly, Davies 

suggests the quotation of Malachi here is principally to do with the 

second coming and a period of preparation for it. Davies, An 

Introduction to Mormonism, p. 56. 
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Nephi 26:9). Thus the ‘greater things’ can only be revealed to 

those who fulfil certain conditions. 

There are two significant implications that can be drawn from 

this. The first rests upon the fact that it is this passage that is 

associated with something too sacred or too secret to tell. 

Malachi 4:5-6, included in this quotation, has been suggested by 

Douglas Davies to be the ‘single most significant text in 

Mormonism’.109 It is this text that is particularly associated with 

LDS temple worship, which Davies himself categorises as 

‘secret sacred rites’ or covered by a ‘sacred secrecy’.110 And here 

in the Book of Mormon we also find this passage associated 

with something both sacred and secret, to be shared only with 

the initiated who have accepted the ‘lesser part’. 

This is not to say that LDS temple worship is clearly anticipated 

in this passage; there is nothing explicit making that connection 

in this passage, save for the mention of the temple itself in 3 

Nephi 23:1//Malachi 3:1. However, while Welch’s theory that 3 

Nephi as a whole and the Sermon on the Mount itself are 

‘temple texts’ is unpersuasive, the connection here seems much 

more plausible. The association of Malachi 4:5-6 in particular 

with something too sacred to be shared openly dates not from 

the later Doctrine and Covenants, but can already be found here 

in the Book of Mormon. Thus, while both Jan Shipps and 

Douglas Davies have suggested that the Book of Mormon and 

later LDS scripture represent distinct theological layers, or are 

discontinuous with each other, this example suggests that there 

                                                      

109  Davies, An Introduction to Mormonism, pp. 56, 204–6. 
110  Davies, An Introduction to Mormonism, p. 199; Davies, The Mormon 

Culture of Salvation, pp. 80–82. 
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is greater continuity than has hitherto been supposed.111 Similar 

pivotal examples (such as Melchizedek and the Priesthood in 

Alma 13:14-19 and D&C 107:2-4, or the oft-quoted covenant 

with Abraham in D&C 132:29-33 and Abraham 2:9-11 in the 

Pearl of Great Price) are likewise suggestive. 

Secondly, the way in which the Book of Mormon anticipates 

future revelation and scripture should be recognised. As 

discussed in chapter four, the book predicts further works of 

scripture to follow it (1 Nephi 13:38-40, 2 Nephi 29:12-14). Here, 

however, is a clear demonstration of how the Book of Mormon 

leaves space for those future works to fill at a later date, space 

that indeed appears to have been used by later LDS scripture. 

Suggestions, such as those of Paul Gutjahr, that Mormonism – 

had it possessed only the Book of Mormon – would be little 

different from Protestant denominations, have to contend not 

only with the un-Protestant concepts found within the book but 

also the fact that the book clearly never intends to be the sole 

addition to the canon.112 The Book of Mormon not only rejects 

sola scriptura and a closed canon, it aims to prise the canon open 

permanently for revelation to follow. 

It is perhaps this aspect of the book’s relationship with the Bible 

that has been most misunderstood by various readers. 

Protestant critics such as Wesley Walters have seen the Book of 

Mormon’s claim to be scripture as a denigration of the Bible, but 

                                                      

111  Davies, The Mormon Culture of Salvation, p. 69; Jan Shipps, ‘Joseph 

Smith (1805-1844)’, in Makers of Christian Theology in America, ed. by 

Mark G. Toulouse and James O. Duke (Nashville: Abingdon Press, 

1997), pp. 213–17. 
112  Gutjahr, Biography, p. 66. 
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have then expressed confusion that the Book of Mormon also 

insists upon the necessity that further revelation follows it 

too.113 At the opposite end of the scale, Nicholas Frederick 

suggests that – despite the official position of the LDS Church – 

at least some Latter-day Saints believe that the Book of Mormon 

replaces the Bible.114 

Neither position reflects that of the Book of Mormon. For the 

Book of Mormon, neither the Bible nor the Book of Mormon is a 

wholly distinct entity; indeed, the book rarely employs the 

actual term ‘Bible’, using it only in 2 Nephi 29. It is perhaps no 

coincidence that this chapter predicts the rejection of the Book 

of Mormon by the Gentiles in the belief that they neither need, 

nor believe that it is possible, to have further scripture (2 Nephi 

29:3, 6). For the Book of Mormon, both scriptural books are 

parts of a whole continuum of revelation and are destined to 

‘grow together’ (2 Nephi 3:12). At the same time, however, the 

Book of Mormon insists (in a passage replete with biblical 

parallels) that to accept any portion of this scriptural continuum 

requires accepting it in toto: 

Wo be unto him that shall say: We have received the 

word of God, and we need no more of the word of God, 

for we have enough! 

For behold, thus saith the Lord God: I will give unto the 

children of men line upon line, precept upon precept, 

                                                      

113  Walters, The Use of the Old Testament, pp. 161, 168. 
114  Frederick, ‘Line Within Line’, p. 140. The official LDS position may 

be found expressed on the Church’s official website, at ‘Bible’, 

LDS.org, https://www.lds.org/topics/bible?lang=eng, as well as in 

the 9th Article of Faith. 
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here a little and there a little; and blessed are those who 

hearken unto my precepts, and lend an ear unto my 

counsel, for they shall learn wisdom; for unto him that 

receiveth I will give more; and from them that shall say, 

We have enough, from them shall be taken away even 

that which they have. 

(2 Nephi 28:29–30) 

The Book of Mormon does not claim that either the Bible or the 

Book of Mormon is unnecessary. Instead it makes a more 

audacious claim: that to accept and understand and even keep 

the Bible faithfully, one must also accept the Book of Mormon. 

But it would likewise apply this claim the other way around: 

that to understand and follow the Book of Mormon correctly, 

one must also accept the Bible. And to accept and truly keep 

both requires a commitment to the full continuum of revelation, 

including books yet to come. It sees no conflict between 

asserting both the necessity of earlier scripture, and the need for 

more to come. For the Book of Mormon, more revelation is 

always the answer. 

This latest example of the dynamic relationship between the 

two books underscores how complex the Book of Mormon’s 

relationship with the Bible truly is, even when considering the 

contents of 3 Nephi alone. Thus we have seen how on one hand 

– through narrative – the Book of Mormon has sought to bolster 

the legitimacy of the biblical Gospels, but on the other has 

placed New Testament teachings like the Sermon on the Mount 

into an ecclesiastical framework emphasising the need for 

sacraments and divinely given authority. With the Old 

Testament quotations, the Book of Mormon emphasises their 

future relevance and fulfilment, but at the same time seeks to 
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provide authoritative interpretations. With the review of the 

records, the Book of Mormon simultaneously admits the human 

role in scripture while emphasising the divine; and with this 

last quotation of Malachi we see how the Book of Mormon sees 

both itself and the Bible as parts of a greater spectrum of 

scripture, anticipating more to come. As I turn to my 

conclusion, this complex and dynamic relationship must be 

seen as forming an essential part of how Book of Mormon both 

uses and places itself relative to the Bible. 
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Chapter Six: Conclusion 

The case studies above constitute just a portion of the many 

occasions in which the Book of Mormon draws upon and 

interacts with the Bible. There are many other examples which 

could have served as case studies, and which could enlarge our 

understanding of the Book of Mormon’s relationship with the 

Bible. There is undoubtedly much more that could be learned. 

Yet over the course of this book, several major conclusions 

should be evident. 

The first is that the Book of Mormon's use of biblical material is 

complex and sophisticated. It may seem unnecessary to state 

this, but as seen in chapter one and in the following chapters, a 

number of commentators have assumed and asserted the 

opposite. Any description of the Book of Mormon's interaction 

with the Bible that sees it merely as padding, plagiarism or 

simple imitation is simply fallacious. 

The Book of Mormon’s use of the Bible is far more complex than 

many have assumed. While it has a preference for particular 

portions of scripture (especially Isaiah), it draws upon or 

interacts with a wide variety of biblical books, as demonstrated 

in the sheer number of biblical passages with which the allegory 

in Jacob 5 has specific connections. The Book of Mormon also 

repeatedly displays a close familiarity with biblical texts, as 

seen in the transition between phrases in 1 Nephi 22:10, and in 

the book’s repeated association of biblical references that share 

precise wording or phrases. At the same time, the Book of 

Mormon is also able to use this biblical material coherently to 

serve its own rhetorical needs. Thus even the extended, chapter-
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length biblical quotations are fitted neatly into both the 

narrative and the theological contexts into which they are 

placed in the Book of Mormon. 

For the most part, as established in chapter two, the Book of 

Mormon is most deeply connected with the Bible in the form of 

the King James Version. Even at points at which quoted text 

diverges from the King James Version, the most significant of 

these variants are not accounted for by other versions of the 

biblical text, and are best identified by comparison with the KJV 

text. Yet, as in the example of 1 Nephi 22:10, or the association 

of Isaiah 29:14 and Habakkuk 1:5 in 3 Nephi 21:9, the Book of 

Mormon’s awareness of the biblical text in the form of the KJV is 

much greater than can be accounted for by explanations that 

rely principally on simply having a KJV Bible to hand. Likewise, 

while a significant proportion of the smaller and less 

consequential textual divergences found in the explicit 

quotations correlate with italicised text in the KJV, the most 

significant textual differences do not. 

Furthermore, there are occasional points at which the Book of 

Mormon’s utilization of biblical material cannot be explained by 

recourse to the KJV. Examples include the substitution of ‘thy 

children’ for ‘thy sons’ in 1 Nephi 22:6, the substitution of ‘cut 

off’ for ‘destroyed’ in both quotations of Acts 3:22-23 (1 Nephi 

22:20, 3 Nephi 20:23), and the omission of ‘without a cause’ in 3 

Nephi 12:22//Matthew 5:22. Alma 7:11//Isaiah 53:4 is perhaps 

the most notable case, since this quotation not only owes little to 

the wording found in the KJV, but adopts a combination of 

terms found only in English translations that post-date the 

publication of the Book of Mormon. None of these examples 

jeopardise the King James Version’s position as the version of 
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the Bible with which the Book of Mormon has the closest textual 

relationship. They are, however, interesting anomalies that 

work against assuming that the book may be explained solely 

with reference to the King James Version, and again argue for 

the complexity of the Book of Mormon’s relationship with 

biblical writings. 

A second major conclusion is that a significant proportion of the 

Book of Mormon’s use of the Bible is driven by the themes 

announced on the title page. These themes are not the sum total 

of the Book of Mormon’s contents, nor are they the only subjects 

which find expression in the book’s use of biblical material. But 

the key title page themes of revelation, the restoration of Israel 

and the divinity of Christ recur again and again. 

This is not to say that these themes are necessarily emphasised 

in the same way. Thus in chapter three, we found that the 

themes of revelation and Israel were emphasised by the textual 

additions in 1 Nephi 20-21//Isaiah 48-49, but the theme of Christ 

was not. As chapter five discussed, this reflects a discernible 

trend in which the Book of Mormon does not directly appeal to 

the Bible to teach about Christ as much as its overall interest in 

this topic would suggest. However, the Book of Mormon’s 

concern with this subject can be seen in the parallel narratives in 

3 Nephi; the difference in this case is that rather than seeking 

support from the Bible, the Book of Mormon’s interest is in 

corroborating the biblical accounts of Christ (more on this 

below). 

Furthermore, these themes are not disconnected or discrete 

items, but part of an overarching conviction, one that can be 

clearly seen in passages such as 2 Nephi 25:17-18 and 3 Nephi 
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21. This idea is that God will once again intervene in human 

history, to restore the people of Israel and fulfil his covenant 

with them, a task he will accomplish in part through additional 

revelation brought by prophetic servants (including the Book of 

Mormon), to restore both their identity and to convince them 

that Jesus is the Christ. The Book of Mormon itself is considered 

to be both a sign of this forthcoming divine intervention and 

one of the agents of it. 

This is very different from the suggestion, first quoted in 

chapter one, that the Book of Mormon ‘comes, as every graceful 

thing does, announcing only itself’.1 Instead the Book of 

Mormon depicts one of its primary purposes as announcing 

something other than itself. The existence of such claims 

suggests, in light of the importance of the title page themes to 

the Book of Mormon’s reading of the Bible, that insufficient 

attention has been given to the title page and its themes 

generally. 

A third significant conclusion is that the Book of Mormon is 

more distinct in its ideas when compared to those common in 

nineteenth-century American or with Protestantism than has 

frequently been supposed. As first described in chapter one, one 

approach to the Book of Mormon has been to view it through an 

American or Protestant-centric lens, as a book that embodies a 

typically American perspective or is Protestant in its theology.  

On some key points, this work shows that such views are not 

only reductionist, but are also wrong. While cultural 

                                                      

1  Spencer, An Other Testament, p. 27. 
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comparison has not been my primary focus, there are several 

areas in which the Book of Mormon adopts positions that are at 

odds with ideas common in nineteenth-century America, 

including ideas that some have suggested the Book of Mormon 

itself espouses. Thus the Book of Mormon not only does not 

identify native Americans as the ten tribes, it likewise does not 

identify America as a new Israel, and in fact grants the United 

States a considerably more ambiguous if not negative status 

than many readers have supposed. 

Likewise, while scholars like Paul Gutjahr have claimed that the 

Book of Mormon’s teachings are little different from those in 

American Protestant denominations, there are a number of 

major areas in which the Book of Mormon rejects core 

Protestant concepts.2 The emphasis on divinely given authority, 

the necessity for such authority to perform essential sacraments, 

not to mention the comprehensive rejection of sola scriptura, all 

cast doubt on assumptions about the Protestant nature of the 

work. In some respects the Book of Mormon is a very un-

Protestant work. There remains wide scope for further cultural 

comparison, which can examine such issues and more in greater 

depth. However, any such work will need to avoid the easy 

reductionism that simply depicts the Book of Mormon as a 

reflection of the surrounding environment, and will need to 

engage with the actual, rather than the assumed, content of the 

text. 

A fourth significant conclusion is that the Book of Mormon has 

what I have called a dynamic relationship with the Bible. As 

                                                      

2  Gutjahr, Biography, p. 66. 
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seen above when I discuss the varying ways in which the book 

uses biblical material to engage with its core themes, the Book 

of Mormon seeks to draw a variety of different relationships 

with the Bible. At some points the Book of Mormon draws upon 

the Bible to support its teachings, as is the case with many of the 

smaller quotations. At others, by emphasising particular themes 

by textual additions or by providing interpretations that assert 

prophetic authority, it imposes itself upon the Bible. At still 

others, it goes to great length (literally) to emphasise the 

relevance of biblical passages by quoting extensive portions. 

These relationships appear to reflect to some degree those that 

the Book of Mormon itself claims, as discussed in chapter two: 

as a means of restoring lost truths (1 Nephi 13:34-35, 40); as 

corroboration of the Bible (1 Nephi 13:39-40, Mormon 7:8-9); 

and finally as a book in a symbiotic, interdependent 

relationship with the Bible (2 Nephi 3:12). Understanding this 

multifaceted relationship can help explain the existence of such 

features as the extended quotations. It also indicates to some 

degree how the Book of Mormon resolves the tension between 

its rejection of sola scriptura and its depiction of the Bible as 

being in some fashion incomplete, while at the same time 

regarding the Bible as scripture and acting to bolster the 

authority of particular biblical passages. 

Furthermore, the Book of Mormon asserts that both the Bible 

and itself are parts of a greater continuum of scripture. It 

ultimately holds that neither the Bible nor the Book of Mormon 

is sufficient in the sense of sola scriptura, but also maintains that 

both are necessary and that to lose one would be to lose both. 

As seen in chapter five when considering the quotation of 

Malachi 3-4, the Book of Mormon not only leaves room for 
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further scripture to follow it as well, but also acts to prevent the 

closure of canon permanently. 

Following on from, and connected to, the conclusion above, a 

fifth conclusion concerns the Book of Mormon’s approach to 

scripture as a concept. Understanding this approach is 

necessary if certain features of the book, such as its willingness 

to quote the same biblical passage differently (such as Isaiah 

49:25 in 1 Nephi 21:25 and 2 Nephi 6:17) while condemning 

those it considers to have removed items from the Bible (as in 1 

Nephi 13:26-28), are not to appear baffling. 

As discussed particularly in chapter five, the Book of Mormon 

depicts the composition and transmission of scripture – 

including itself – as both human and divine. Thus it admits the 

possibility of containing human mistakes, it describes itself 

being recorded and transmitted by generations of record-

keepers, and it even depicts an error in said human 

transmission (in the case of the prophecy of Samuel the 

Lamanite) due to human neglect. At the same time, however, it 

warns against rejecting scripture on such grounds, embraces a 

high view of revelation and inspiration, and depicts the risen 

Christ carefully inspecting and correcting the records made by 

human hands. Thus the human element of scripture may led to 

mistakes, but Deity is capable and willing to correct such 

mistakes through revelation. 

This approach has significant implications, as authority 

ultimately rests upon revelation from God, rather than being 

confined to the record of revelation in its written form. 
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Thus in the Book of Mormon, as seen throughout this book, 

scriptural interpretation is often justified on the basis of a 

hermeneutic of revelation. It may incorporate the interpreter’s 

own revelatory experiences (as 1 Nephi 22 does Nephi’s vision 

in 1 Nephi 11-14), and the revealed meaning may be regarded 

as inaccessible to previous audiences, including the original 

audience. Furthermore, such revelatory authority also allows 

for the reshaping of scripture to serve prophetic needs. 

However, this hermeneutic of revelation is not an endorsement 

of personal freedom and creativity in scriptural interpretation. 

Attempts to find support for such ideas in the concept of 

‘likening’ are, as discussed in chapter three, difficult to sustain. 

It is revelatory authority, rather than personal creativity, that 

Book of Mormon figures appeal to in their interpretive efforts. 

Many of these conclusions may be of particular interest for 

Latter-day Saints whose concerns go beyond the academic and 

who are seeking to use the Book of Mormon as a guide for their 

own approach to scripture. However, they should be relevant 

for any reader – academic, interested outsider, or believer – 

seeking a greater understanding of the work. The final point, 

and perhaps the most fundamental conclusion, is likewise 

applicable for all readers of the book: Reading the Book of 

Mormon alongside the Bible, with a consciousness of its biblical 

connections – a way that the book itself encourages – can be 

immensely productive. It leads, as my conclusions should 

indicate, not just to a better appreciation of the complexity with 

which the book interacts with and approaches the Bible, but to a 

greater understanding of the work itself and the messages it is 

trying to share. In one respect the Book of Mormon is most 

certainly correct: the two books ‘grow together’ (2 Nephi 3:12).
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Key 

The following explicit quotations are listed with the Book of 

Mormon reference first, and the biblical reference separated by 

a double-slash, e.g.: Mosiah 15:6//Isaiah 53:7. With one 

exception (Alma 7:11//Isaiah 53:4), the biblical verses cited are 

the passages in the KJV with which direct comparison is being 

made, with other comparable biblical or Book of Mormon 

verses in parentheses. For composite quotations, the different 

biblical verses are separated by a single slash. The text 

attributing the quotation to an external source is specified under 

‘quotation marker’. Notes are added as necessary. 

The texts of the explicit quotations are taken from the 2013 LDS 

edition of the Book of Mormon. The following markers are used 

to indicate variation from the KJV text: 

Bold – Bold text indicates material that is in the BoM, but 

not in the KJV 

< > – Triangular brackets indicate material in the KJV, but 

not in the BoM. 

Underline – Underlined text marks BoM wording that 

replaces KJV wording. 

{ } – Curly brackets following contain said replaced KJV 

wording. 

* – Stars enclose transposed text, with a solitary star 

marking the KJV location. Superscript letters *A are used 

when several different clauses are transposed. 

Italics – Italicised text indicates words italicised in the KJV 

(the BoM does not use italics in this way). 

/ – A slash marks a change in source in a composite 

quotation. 
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| – Bars enclose material not part of the quotation proper, 

such as an attribution. 

[ ] – Square brackets include variant readings for the 

quotation from the 1830 edition, the 1840 edition and 

from Skousen’s Earliest Text (henceforth ET).1 

All other punctuation follows the 2013 edition of the Book of 

Mormon. This has not been a point of comparison, due to the 

history of such punctuation within the Book of Mormon text. 

Likewise any spelling variations in which meaning is 

unchanged have also been ignored. 

  

                                                      

1  The Book of Mormon (1830 Edition); The Book of Mormon (Nauvoo, Ill.: 

Printed by Robinson and Smith, 1840); Skousen, Earliest Text. See 

also Skousen’s Analysis of Textual Variants, which examines textual 

variations between every printed edition of the Book of Mormon 

and extant manuscripts. This work also includes some comparison 

with the KJV text, principally at points where different Book of 

Mormon editions also vary. 
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Index of explicit quotations 

1 Nephi 10:8//Matthew 3:3/John 1:26/Matthew 3:11/John 1:27 381 

1 Nephi 15:18//Acts 3:25 (Genesis 22:18) 381 

1 Nephi 19:17//Isaiah 52:10 382 

1 Nephi 20:1-21:26//Isaiah 48:1-49:26 383 

1 Nephi 22:9//Acts 3:25 (Genesis 22:18) 391 

1 Nephi 22:15//Malachi 4:1 391 

1 Nephi 22:17//1 Corinthians 3:15 392 

1 Nephi 22:20//Acts 3:22-23 (Deut. 18:15-19) 393 

2 Nephi 2:18//Genesis 3:4, 5 393 

2 Nephi 6:6-7//Isaiah 49:22-23 394 

2 Nephi 6:14//Isaiah 11:11 395 

2 Nephi 6:16-8:25//Isaiah 49:24-52:2 396 

2 Nephi 11:3//Deuteronomy 19:15 (Matt. 18:16, 2 Cor. 13:1) 402 

2 Nephi 12:1-24:32//Isaiah 2:1-14:32 403 

2 Nephi 26:25//Isaiah 55:1 434 

2 Nephi 31:10//John 21:22 435 

Mosiah 12:21-24//Isaiah 52:7-10 435 

Mosiah 12:34-36//Exodus 20:2-4 436 

Mosiah 13:12-24//Exodus 20:4-17 437 

Mosiah 14:1-12//Isaiah 53:1-12 439 

Mosiah 15:6//Isaiah 53:7 441 

Alma 5:52//Matthew 3:10 441 

Alma 7:11//Isaiah 53:4 (Matt. 8:17) 442 
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Alma 7:14//John 3:3 445 

Alma 12:21//Genesis 3:24, 22 445 

Alma 12:23//Genesis 2:17 446 

Alma 12:33-35//Psalm 95:8, 11 (Hebrews 3:8, 11) 446 

Alma 30:8//Joshua 24:15 448 

Alma 60:23//Matthew 23:26 448 

Helaman 12:26//John 5:29 449 

3 Nephi 12:1-14:27//Matthew 5:3-7:27 450 

3 Nephi 15:17//John 10:16 463 

3 Nephi 15:21//John 10:16 463 

3 Nephi 16:18-20//Isaiah 52:8-10 464 

3 Nephi 20:23//Acts 3:22-23 (Deut. 18:15-19) 465 

3 Nephi 20:25//Acts 3:25 (Genesis 22:18) 466 

3 Nephi 20:27//Acts 3:25 (Genesis 22:18) 466 

3 Nephi 20:36-45//Isaiah 52:1-3, 6-7, 11-15 467 

3 Nephi 22:1-17//Isaiah 54:1-17 469 

3 Nephi 24:1-25:6//Malachi 3:1-4:6 471 

Mormon 8:20//Romans 12:19 (Deut. 32:35-36, He. 10:30) 475 

Mormon 9:9//Hebrews 13:8/James 1:17 475 

Mormon 9:22-25//Mark 16:15-18 476 

Ether 13:12//Matthew 19:30 (20:16, Mark 10:31, Luke 13:30) 477 

Moroni 7:5//Matthew 7:20 478 

Moroni 7:6//Matthew 7:18 478 
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1 Nephi 10:8//Matthew 3:3/John 1:26/Matt. 3:11/John 1:27 

Quotation marker: 

1 Nephi 10:7. And he spake also concerning a 

prophet who should come before the Messiah, to 

prepare the way of the Lord— 

8. Yea, even he should go forth and cry in the 

wilderness: … 

Textual Comparison: 

… Prepare ye the way of the Lord, and make his 

paths straight; / for there standeth one among you 

whom ye know not; / and he is mightier than I, / 

whose shoe's latchet I am not worthy to unloose. 

Notes: 

The text matches elements found in both the 

Synoptic Gospels and in the Gospel of John. 

However, it is not attributed to a text, but to a 

prophecy of the words of the prophet who would 

baptize the Messiah (1 Nephi 10:7, 9-10). 

 

1 Nephi 15:18//Acts 3:25 (Genesis 22:18)  

Quotation marker: 

18. Wherefore, our father hath not spoken of our 

seed alone, but also of all the house of Israel, 

pointing to the covenant which should be fulfilled in 

the latter days; which covenant the Lord made to 

our father Abraham, saying: … 
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Textual Comparison: 

… In thy seed shall all the kindreds of the earth be 

blessed. 

Notes: 

This quotation is verbatim with the KJV of Acts 3:25, 

and only the word ‘kindreds’ (as opposed to 

nations) distinguishes it from Genesis 22:18. This is 

the most frequently quoted text amongst the explicit 

quotations. 

 

1 Nephi 19:17//Isaiah 52:10  

Quotation marker: 

17. … saith the prophet; … [within quotation, see 

below] 

Textual Comparison: 

Yea, and all <the ends of> the earth shall see the 

salvation of the Lord {our God}, |saith the prophet;| 

every nation, kindred, tongue and people shall be 

blessed. 

Notes: 

Since Isaiah 52:10 is quoted in full and explicitly 

attributed to Isaiah in Mosiah 12:24 and 3 Nephi 

16:20, it is likely this text is intended to be seen as 

part of the preceding quotation of Zenos (see 1 

Nephi 19:11-16), albeit one that is textually very 

similar to Isaiah 52:10. See chapter three, which 

examines how this textual similarity is used in 1 
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Nephi 22:10 to connect the covenant with Abraham 

quoted in 1 Nephi 22:9 with Isaiah 52:10. 

 

1 Nephi 20:1-21:26//Isaiah 48:1-49:26 

Quotation marker: 

1 Nephi 19:23. And I did read many things unto 

them which were written in the books of Moses; but 

that I might more fully persuade them to believe in 

the Lord their Redeemer I did read unto them that 

which was written by the prophet Isaiah; for I did 

liken all scriptures unto us, that it might be for our 

profit and learning. 

24. Wherefore I spake unto them, saying: Hear ye 

the words of the prophet, ye who are a remnant of 

the house of Israel, a branch who have been broken 

off; hear ye the words of the prophet, which were 

written unto all the house of Israel, and liken them 

unto yourselves, that ye may have hope as well as 

your brethren from whom ye have been broken off; 

for after this manner has the prophet written. 

Textual Comparison: 

1 Nephi 20//Isaiah 48: 

1. Hearken and hear <ye> this, O house of Jacob, 

who {which} [ET/1830: which] are called by the 

name of Israel, and are come forth out of the waters 

of Judah, or out of the waters of baptism [ET/1830 

omit: or out of the waters of baptism], who {which} 

[ET/1830: which] swear by the name of the Lord, 
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and make mention of the God of Israel, yet they 

swear {but} not in truth nor in righteousness. 

2. Nevertheless {for}, they call themselves of the 

holy city, but they do not {and} stay themselves 

upon the God of Israel, who is the Lord of Hosts; 

yea, the Lord of Hosts is his name. 

3. Behold, I have declared the former things from 

the beginning; and they went forth out of my 

mouth, and I showed {shewed} [ET/1830/1840: 

shewed] them. I did show [ET/1830: shew] them 

suddenly <and they came to pass>. 

4. And I did it because I knew that thou art 

obstinate, and thy neck is [ET/1830/1840: was] an 

iron sinew, and thy brow brass; 

5. And I have even from the beginning declared <it> 

to thee; before it came to pass I showed {shewed} 

[ET/1830/1840: shewed] them {it} thee; and I showed 

[ET/1830/1840: shewed] them for fear lest thou 

shouldst say—mine idol hath done them, and my 

graven image,and my molten image hath 

commanded them. 

6. Thou hast *seen* and *heard* [ET: heard and seen] 

all this; and will ye not declare them {it}? And that I 

have showed {shewed} [ET/1830/1840: shewed] thee 

new things from this time, even hidden things, and 

thou didst not know them. 

7. They are created now, and not from the 

beginning, even before the day when thou heardest 

them not they were declared unto thee, lest thou 

shouldst say—Behold I knew them. 

8. Yea, and thou heardest not; yea, thou knewest not; 

yea, from that time <that> thine ear was not opened; 
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for I knew that thou wouldst deal very 

treacherously, and wast called a transgressor from 

the womb. 

9. Nevertheless, for my name’s sake will I defer 

mine anger, and for my praise will I refrain from 

{for} thee, that I cut thee not off. 

10. For, behold, I have refined thee <but not with 

silver>, I have chosen thee in the furnace of 

affliction. 

11. For mine own sake, yea {even}, for mine own 

sake will I do this {it}, for I will not suffer {how 

should} [ET: how should I suffer] my name to be 

polluted, and I will not give my glory unto another. 

12. Hearken unto me, O Jacob, and Israel my called, 

for I am he; [ET/1830 insert: and] I am the first, and I 

am also the last. 

13. Mine hand hath also laid the foundation of the 

earth, and my right hand hath spanned the heavens. 

<when> [ET/1830: and] I call [ET/1830: called] unto 

them and they stand up together. 

14. All ye, assemble yourselves, and hear; who 

{which} [ET/1830: which] among them hath declared 

these things unto them? The Lord hath loved him; 

yea, and he will fulfill his word which he hath 

declared by them; and he will do his pleasure on 

Babylon, and his arm shall come {be} upon the 

Chaldeans. 

15. Also, saith the Lord; I the Lord, yea {even}, I 

have spoken; yea, I have called him to declare, I 

have brought him, and he shall make his way 

prosperous. 
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16. Come ye near unto me <hear ye this>; I have not 

spoken in secret; from the beginning, from the time 

that it was declared have {there am} I spoken; and 

<now> the Lord God, and his Spirit, hath sent me. 

17. And thus saith the Lord, thy Redeemer, the Holy 

One of Israel; I have sent him {am}, the Lord thy God 

who {which} [ET/1830: which] teacheth thee to 

profit, who {which} [ET/1830: which] leadeth thee by 

the way <that> thou shouldst go, hath [1840: has] 

done it. 

18. O that thou hadst hearkened to my 

commandments [1840: commandment] — then had 

thy peace been as a river, and thy righteousness as 

the waves of the sea. 

19. Thy seed also had been as the sand, <and> the 

offspring of thy bowels like the gravel thereof; his 

name should not have been cut off nor destroyed 

from before me. 

20. Go ye forth of Babylon, flee ye from the 

Chaldeans, with a voice of singing declare ye, tell 

this, utter <it even> to the end of the earth; say ye: 

The Lord hath redeemed his servant Jacob. 

21. And they thirsted not; <when> he led them 

through the deserts; he caused the waters to flow 

out of the rock for them; he clave [1830: cleaved] the 

rock also and the waters gushed out. 

22. And notwithstanding he hath done all this, and 

greater also, there is no peace, saith the Lord, unto 

the wicked. 
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1 Nephi 21//Isaiah 49: 

1. |And again:| 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; yea, 

all ye that are broken off, that are scattered abroad, 

who are of my people, O house of Israel. Listen, O 

isles, unto me, and hearken ye people from far; the 

Lord hath called me from the womb; from the 

bowels of my mother hath he made mention of my 

name. 

2. And he hath made my mouth like a sharp sword; 

in the shadow of his hand hath he hid me, and made 

me a polished shaft; in his quiver hath he hid me; 

3. And said unto me: Thou art my servant, O Israel, 

in whom I will be glorified. 

4. Then I said, I have labored in vain, I have spent 

my strength for naught and in vain; <yet> surely my 

judgment is with the Lord, and my work with my 

God. 

5. And now, saith the Lord—that formed me from 

the womb that I should {to} be his servant, to bring 

Jacob again to him—though Israel be not gathered, 

yet shall I be glorious in the eyes of the Lord, and 

my God shall be my strength. 

6. And he said: It is a light thing that thou shouldst 

be my servant to raise up the tribes of Jacob, and to 

restore the preserved of Israel. I will also give thee 

for a light to the Gentiles, that thou mayest be my 

salvation unto the ends {end} of the earth. 

7. Thus saith the Lord, the Redeemer of Israel, <and> 

his Holy One, to him whom man despiseth, to him 

whom the nations {nation} [ET: nation] abhorreth, to 
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<a> [ET: a] servant of rulers: Kings shall see and 

arise, princes also shall worship, because of the Lord 

that is faithful <and the Holy One of Israel, and he 

shall choose thee>. 

8. Thus saith the Lord: In an acceptable time have I 

heard thee, O isles of the sea, and in a day of 

salvation have I helped thee; and I will preserve 

thee, and give thee my servant for a covenant of the 

people, to establish the earth, to cause to inherit the 

desolate heritages; 

9. That thou mayest say to the prisoners: Go forth; to 

them that sit {are} in darkness: Show {shew} 

[ET/1830/1840: shew] yourselves. They shall feed in 

the ways, and their pastures shall be in all high 

places. 

10. 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. 

11. And I will make all my mountains a way [1830: 

away], and my highways shall be exalted. 

12. And then, O house of Israel, behold, these shall 

come from far; and lo, these from the north and 

from the west; and these from the land of Sinim. 

13. Sing, O heavens; and be joyful, O earth; for the 

feet of those who are in the east shall be 

established; and break forth into singing, O 

mountains; for they shall be smitten no more; for 

the Lord hath comforted his people, and will have 

mercy upon his afflicted. 
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14. But, behold, Zion hath said: The Lord hath 

forsaken me, and my Lord hath forgotten me—but 

he will show [ET/1830/1840: shew] that he hath not. 

15. For can a woman forget her sucking child, that 

she should not have compassion on the son of her 

womb? Yea, they may forget, yet will I not forget 

thee, O house of Israel. 

16. Behold, I have graven thee upon the palms of my 

hands; thy walls are continually before me. 

17. Thy children shall make haste against thy 

destroyers; and they that made thee waste shall go 

forth of thee. 

18. Lift up thine eyes round about and behold; all 

these gather themselves together, and they shall 

come to thee. And as I live, saith the Lord, thou shalt 

surely clothe thee with them all, as with an 

ornament, and bind them on <thee> even as a bride 

<doeth>. 

19. For thy waste and thy desolate places, and the 

land of thy destruction, shall even now be too 

narrow by reason of the inhabitants; and they that 

swallowed thee up shall be far away. 

20. The children whom thou shalt have, after thou 

hast lost the first {other} [ET/1830: other], shall * [ET: 

say] again in thine ears *say* [ET omits: say]: The 

place is too strait [1830/1840: straight] for me; give 

place to me that I may dwell. 

21. Then shalt thou say in thine heart: Who hath 

begotten me these, seeing I have lost my children, 

and am desolate, a captive, and removing to and 

fro? And who hath brought up these? Behold, I was 

left alone; these, where have {had} they been? 
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22. Thus saith the Lord God: Behold, I will lift up 

mine hand to the Gentiles, and set up my standard 

to the people; and they shall bring thy sons in their 

arms, and thy daughters shall be carried upon their 

shoulders. 

23. And kings shall be thy nursing fathers, and their 

queens thy nursing mothers; they shall bow down 

to thee with their face towards {toward} the earth, 

and lick up the dust of thy feet; and thou shalt know 

that I am the Lord; for they shall not be ashamed 

that wait for me. 

24. For shall the prey be taken from the mighty, or 

the lawful captives {captive} [ET: captive] delivered? 

25. But thus saith the Lord, even the captives [ET: 

captive] of the mighty shall be taken away, and the 

prey of the terrible shall be delivered; for I will 

contend with him that contendeth with thee, and I 

will save thy children. 

26. And I will feed them that oppress thee with their 

own flesh; <and> they shall be drunken with their 

own blood as with sweet wine; and all flesh shall 

know that I, the Lord, am thy Savior and thy 

Redeemer, the Mighty One of Jacob. 

Notes: 

The first of the extended quotations. In the 1830 

edition it contained no chapter breaks, but (along 

with the introductory material in 1 Nephi 19:22-24) 

comprised a single chapter. This quotation is 

discussed in detail in chapter three. 
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1 Nephi 22:9//Acts 3:25 (Genesis 22:18) 

Quotation marker: 

9. And it shall also be of worth unto the Gentiles; 

and not only unto the Gentiles but unto all the 

house of Israel, unto the making known of the 

covenants of the Father of heaven unto Abraham, 

saying: … 

Textual Comparison: 

… In thy seed shall all the kindreds of the earth be 

blessed. 

Notes: 

See 1 Nephi 15:18//Acts 3:25. Discussed further in 

chapter three. 

 

1 Nephi 22:15//Malachi 4:1 

Quotation marker: 

15. … saith the prophet, … [within quotation, see 

below] 

Textual Comparison: 

For behold |saith the prophet,| the time cometh 

speedily that Satan shall have no more power over 

the hearts of the children of men; for <behold> the 

day soon cometh that <shall burn as an oven, and> 

all the proud and they who {that} [ET/1830: they 

which] do wickedly shall be as stubble; and the day 

<that> cometh that they must be burned {shall burn 

them up}. 
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Notes: 

The first half of the quotation is conceptually similar 

to Revelation 20:2, but verbally quite different. The 

latter half of this quotation is textually close to 

Malachi 4:1, but the attribution is unclear since it is 

simply ascribed to ‘the prophet’. This could 

conceivable refer to Isaiah (referred to as ‘the 

prophet’ in 1 Nephi 19:24) or the non-biblical 

prophet Zenos, who is cited identically (see 1 Nephi 

19:11, 13, 14, 15, 17). See chapter three. 

 

1 Nephi 22:17//1 Corinthians 3:15 

Quotation marker: 

17. … Wherefore, the righteous need not fear; for 

thus saith the prophet, … 

 

Textual Comparison: 

… they {but he himself} shall be saved, even if it 

{yet} so be as by fire. 

Notes: 

Attribution is unclear, see notes for 1 Nephi 

22:15//Malachi 4:1.  
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1 Nephi 22:20//Acts 3:22-23 (Deut. 18:15-19) 

Quotation marker: 

20. And the Lord will surely prepare a way for his 

people, unto the fulfilling of the words of Moses, 

which he spake, saying: … 

Textual Comparison: 

… A prophet shall the Lord your God raise up unto 

you <of your brethen>, like unto me; him shall ye 

hear in all things whatsoever he shall say unto you. 

And it shall come to pass that all those who {every 

soul which} [ET/1830: all they which} will not hear 

that prophet shall be cut off {destroyed} from among 

the people. 

Notes: 

In similar fashion to 1 Nephi 15:18//Acts 3:25, 1 

Nephi 22:20 quotes Deuteronomy 18:15-19, but is 

closer in wording to its New Testament quotation in 

Acts 3:22-23. Discussed further in chapter three. 

 

2 Nephi 2:18//Genesis 3:4, 5 

Quotation marker: 

18. … Wherefore, he said unto Eve, yea, even that 

old serpent, who is the devil, who is the father of all 

lies, wherefore he said: … 
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Textual Comparison: 

… Partake of the forbidden fruit, and ye shall not 

<surely> die, / but ye shall be as God {gods}, 

knowing good and evil. 

Notes: 

This quotation extracts and joins together two 

separate phrases from Genesis 3:4 and 3:5. 

 

2 Nephi 6:6-7//Isaiah 49:22-23  

Quotation marker: 

2 Nephi 6:5. And now, the words which I shall read 

are they which Isaiah spake concerning all the house 

of Israel; wherefore, they may be likened unto you, 

for ye are of the house of Israel. And there are many 

things which have been spoken by Isaiah which 

may be likened unto you, because ye are of the 

house of Israel. 

6. And now, these are the words: … 

Textual Comparison: 

6. … Thus saith the Lord God: Behold, I will lift up 

mine hand to the Gentiles, and set up my standard 

to the people; and they shall bring thy sons in their 

arms, and thy daughters shall be carried upon their 

shoulders. 

7. And kings shall be thy nursing fathers, and their 

queens thy nursing mothers; they shall bow down 

to thee with their faces {face} towards {toward} the 

earth, and lick up the dust of thy feet; and thou shalt 
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know that I am the Lord; for they shall not be 

ashamed that wait for me. 

Notes: 

This quotation  is largely verbatim with KJV Isaiah 

49:22-23 and its earlier quotation in 1 Nephi 21:22-

23. It has only one minor variation compared to 1 

Nephi 21:22-23 (‘faces’ instead of ‘face’) and one 

further textual difference from Isaiah 49:22-23 

(‘towards’ instead of ‘toward’). Like many 

quotations of Isaiah, it is openly attributed to him. 

 

2 Nephi 6:14//Isaiah 11:11 

Quotation marker: 

14. And behold, according to the words of the 

prophet, … 

Textual Comparison: 

… the Messiah will {LORD shall} set himself {his 

hand} again the second time to recover them {the 

remnant of his people}; 

Notes: 

Since Isaiah has already been openly quoted this 

chapter (see 2 Nephi 6:6-7//Isaiah 49:22-23) and 

referred to as ‘the prophet’ (2 Nephi 6:12), this 

quotation is presumably likewise being attributed to 

him. There are some significant differences 

(particularly the substitution of ‘Messiah’ for 

‘LORD’) between the quotation here and Isaiah 
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11:11 and its later quotation in 2 Nephi 21:11 (which 

is precisely verbatim with the KJV). 

 

2 Nephi 6:16-8:25//Isaiah 49:24-52:2 

Quotation marker: 

2 Nephi 9:1. And now, my beloved brethren, I have 

read these things that ye might know concerning the 

covenants of the Lord that he has covenanted with 

all the house of Israel— [Following quotation] 

Textual Comparison: 

16. For shall the prey be taken from the mighty, or 

the lawful captive delivered? 

17. But thus saith the Lord: Even the captives of the 

mighty shall be taken away, and the prey of the 

terrible shall be delivered; for the Mighty God shall 

deliver his covenant people. For thus saith the 

Lord: I will contend with them {him} that 

contendeth with thee— <and I will save thy 

children> 

18. And I will feed them that oppress thee, with 

their own flesh; and they shall be drunken with 

their own blood as with sweet wine; and all flesh 

shall know that I the Lord am thy Savior and thy 

Redeemer, the Mighty One of Jacob. 

 

2 Nephi 7//Isaiah 50: 

1. Yea, for thus saith the Lord: Have I put thee 

away, or have I cast thee off forever? For thus saith 

the Lord: Where is the bill of your mother's 



Appendix One: List of explicit biblical quotations 

397 

divorcement? To whom * have *I* put thee away, or 

to which of my creditors have I sold you? {is it} Yea, 

to whom have I sold you? Behold, for your iniquities 

have ye sold yourselves, and for your transgressions 

is your mother put away. 

2. Wherefore, when I came [1830: come], *A there 

*was*A no man; when I called, yea, *B there *was*B 

none to answer. O house of Israel, is my hand 

shortened at all that it cannot redeem, or have I no 

power to deliver? Behold, at my rebuke I dry up the 

sea, I make their {the} [ET: the] rivers a wilderness 

and their fish to stink {stinketh} because the waters 

are dried up {there is no water}, and they die {dieth} 

[ET: dieth] because of {for} thirst. 

3. I clothe the heavens with blackness, and I make 

sackcloth their covering. 

4. The Lord God hath given me the tongue of the 

learned, that I should know how to speak a word in 

season unto thee, O house of Israel. When ye are {to 

him that is} weary he waketh {wakeneth} [ET: 

wakeneth] morning by morning. He waketh 

{wakeneth} [ET: wakeneth] mine ear to hear as the 

learned. 

5. The Lord God hath opened [1830: appointed] 

mine ear, and I was not rebellious, neither turned 

away back. 

6. I gave my back to the smiter {smiters}, [ET: 

smiters] and my cheeks to them that plucked off the 

hair. I hid not my face from shame and spitting. 

7. For the Lord God will help me, therefore shall I 

not be confounded. Therefore have I set my face like 

a flint, and I know that I shall not be ashamed. 
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8. And the Lord {he} is near, and he {that} justifieth 

me. Who will contend with me? Let us stand 

together. Who is mine adversary? Let him come near 

<to> me, and I will smite him with the strength of 

my mouth. 

9. For {behold} the Lord God will help me. And all 

they who {who is he that} [ET/1830: And all they 

which] shall condemn me, behold {lo}, * all *they* 

shall wax old as a garment, and the moth shall eat 

them up. 

10. Who is among you that feareth the Lord, that 

obeyeth the voice of his servant, that walketh in 

darkness and hath no light? <let him trust in the 

name of the LORD, and stay upon his God.> 

11. Behold all ye that kindle [1830: kindleth] <a> [ET: 

a] fire, that compass yourselves about with sparks, 

walk in the light of your fire and in the sparks which 

{that} ye have kindled. This shall ye have of mine 

hand—ye shall lie down in sorrow. 

 

2 Nephi 8//Isaiah 51 & 52:1-2: 

1. Hearken unto {to} [ET: to] me, ye that follow after 

righteousness <ye that seek the LORD>. Look unto 

the rock from whence ye are hewn, and to the hole of 

the pit from whence ye are digged. 

2. Look unto Abraham, your father, and unto Sarah, 

she that bare you; for I called him alone, and blessed 

him <and increased him>. 

3. For the Lord shall comfort Zion, he will comfort 

all her waste places; and he will make her 

wilderness like Eden, and her desert like the garden 
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of the Lord. Joy and gladness shall be found therein, 

thanksgiving and the voice of melody. 

4. Hearken unto me, my people; and give ear unto 

me, O my nation; for a law shall proceed from me, 

and I will make my judgment to rest for a light [1830 

inserts: thing] for {of} [ET/1830: of] the people. 

5. My righteousness is near; my salvation is gone 

forth, and mine arm {arms} shall judge the people. 

The isles shall wait upon me, and on mine arm shall 

they trust. 

6 Lift up your eyes to the heavens, and look upon 

the earth beneath; for the heavens shall vanish away 

like smoke, and the earth shall wax old like a 

garment; and they that dwell therein shall die in like 

manner. But my salvation shall be forever, and my 

righteousness shall not be abolished. 

7. Hearken unto me, ye that know righteousness, the 

people in whose heart I have written {is} my law, 

fear ye not the reproach of men, neither be ye afraid 

of their revilings. 

8. For the moth shall eat them up like a garment, 

and the worm shall eat them like wool. But my 

righteousness shall be forever, and my salvation 

from generation to generation. 

9. Awake, awake! Put on strength, O arm of the 

Lord; awake as in the ancient days <in the 

generations of old>. Art thou not he {it} [ET/1830: it] 

that hath cut Rahab, and wounded the dragon? 

10. Art thou not he who {it which} [ET/1830: it 

which] hath dried the sea, the waters of the great 

deep; that hath made the depths of the sea a way for 

the ransomed to pass over? 
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11. Therefore, the redeemed of the Lord shall return, 

and come with singing unto Zion; and everlasting 

joy and holiness shall be upon their heads {head}; 

and they shall obtain gladness and joy; <and> 

sorrow and mourning shall flee away. 

12. I am he; yea, {even} I am he that comforteth you. 

Behold, who art thou, that thou shouldst be afraid 

of <a> man, who {that} [ET/1830: which] shall die, 

and of the son of man, who {which} [ET/1830: which] 

shall be made like unto {as} grass? 

13. And forgettest the Lord thy maker, that hath 

stretched forth the heavens, and laid the 

foundations of the earth, and hast feared continually 

every day, because of the fury of the oppressor, as if 

he were ready to destroy? And where is the fury of 

the oppressor? 

14. The captive exile hasteneth, that he may be 

loosed, and that he should not die in the pit, nor that 

his bread should fail. 

15. But I am the Lord thy God <that divided the 

seas>, whose waves roared; the Lord of Hosts is my 

{his} name. 

16. And I have put my words in thy mouth, and <I> 

have [ET/1830: hath] covered thee in the shadow of 

mine hand, that I may plant the heavens and lay the 

foundations of the earth, and say unto Zion: Behold, 

thou art my people. 

17. Awake, awake, stand up, O Jerusalem, which 

hast drunk at the hand of the Lord the cup of his 

fury—thou hast drunken the dregs of the cup of 

trembling <and> wrung <them> out— 
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18. And {there is} none to guide her among all the 

sons <whom> she hath brought forth; neither <is there 

any> that taketh her by the hand, of all the sons 

<that> she hath brought up. 

19. These two sons {things} are come unto thee, who 

shall be sorry for thee—thy desolation and 

destruction, and the famine and the sword—and by 

whom shall I comfort thee? 

20. Thy sons have fainted, save these two; they lie at 

the head of all the streets; as a wild bull in a net, 

they are full of the fury of the Lord, the rebuke of 

thy God. 

21. Therefore hear now this, thou afflicted, and 

drunken, and {but} not with wine: 

22. Thus saith thy Lord, the Lord and thy God <that> 

pleadeth the cause of his people; behold, I have 

taken out of thine hand the cup of trembling, <even> 

the dregs of the cup of my fury; thou shalt no more 

drink it again. 

23. But I will put it into the hand of them that afflict 

thee; who {which} [ET/1830: which] have [1830: I] 

said to thy soul: Bow down, that we may go over—

and thou hast laid thy body as the ground and as 

the street to them that went over. 

24//Isaiah 52:1. Awake, awake, put on thy strength, 

O Zion; put on thy beautiful garments, O Jerusalem, 

the holy city; for henceforth there shall no more 

come into thee the uncircumcised and the unclean. 

25//Isaiah 52:2. Shake thyself from the dust; arise, 

<and> sit down, O Jerusalem; loose thyself from the 

bands of thy neck, O captive daughter of Zion.  
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Notes: 

The first few verses of this quotation (2 Nephi 6:16-

17//Isaiah 49:24-25), are also quoted earlier in 1 

Nephi 21:24-25, but the two show substantial textual 

differences; this is discussed in further in chapter 

three. This quotation does not follow traditional 

chapter breaks, as it begins with Isaiah 49:16 and 

ends with 52:2. The current chapter breaks were 

introduced in the 1879 edition. Pre-1879 this 

quotation was included in one chapter. 

 

2 Nephi 11:3//Deuteronomy 19:15 (Matt. 18:16, 2 Cor. 13:1) 

Quotation marker: 

3. … God hath said, … [within quotation] 

Textual Comparison: 

3. … Wherefore, <at the mouth of two witnesses, or> 

by {at} the words {mouth} of three <witnesses>, 

|God hath said,| I will establish my <shall> word 

{the matter [Hebrew:  ָדָבר (word)]}  <be established>. 

Notes: 

The biggest textual differences between this 

quotation and its biblical counterparts (namely the 

use of ‘words’ instead of ‘mouth’, the omission of 

the word ‘witnesses’, and the shifting of tense from 

‘be established’ to ‘I will establish’) distinguish it 

from both the Old Testament source and its New 

Testament quotations. 



Appendix One: List of explicit biblical quotations 

403 

2 Nephi 12:1-24:32//Isaiah 2:1-14:32 

Quotation marker: 

2 Nephi 11:8. And now I write some of the words of 

Isaiah, that whoso of my people shall see these 

words may lift up their hearts and rejoice for all 

men. Now these are the words, and ye may liken 

them unto you and unto all men. 

Textual Comparison: 

2 Nephi 12//Isaiah 2: 

1. The word that Isaiah, the son of Amoz, saw 

concerning Judah and Jerusalem: 

2. And it shall come to pass in the last days, when 

{that} the mountain of the Lord's house shall be 

established in the top of the mountains, and shall be 

exalted above the hills, and all nations shall flow 

unto it. 

3. And many people shall go and say, Come ye, and 

let us go up to the mountain of the Lord, to the 

house of the God of Jacob; and he will teach us of 

his ways, and we will walk in his paths; for out of 

Zion shall go forth the law, and the word of the Lord 

from Jerusalem. 

4. And he shall judge among the nations, and shall 

rebuke many people: and they shall beat their 

swords into plow-shares, and their spears into 

pruning-hooks—nation shall not lift up sword 

against nation, neither shall they learn war any 

more. 
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5. O house of Jacob, come ye and let us walk in the 

light of the Lord; yea, come, for ye have all gone 

astray, every one to his wicked ways. 

6. Therefore, O Lord, thou hast forsaken thy people, 

the house of Jacob, because they be replenished 

from the east, and hearken unto {are} soothsayers 

like the Philistines, and they please themselves in 

the children of strangers. 

7. Their land also is full of silver and gold, neither is 

there any end of their treasures; their land is also full 

of horses, neither is there any end of their chariots. 

8. Their land *is* also * [ET/1830/1840: also is] full of 

idols; they worship the work of their own hands, 

that which their own fingers have made. 

9. And the mean man boweth not [ET/1830 omit: 

not] down, and the great man humbleth himself not 

[ET omits: not], therefore, forgive him {them} [ET: 

them] not. 

10. O ye wicked ones, enter into the rock, and hide 

thee in the dust, for the fear of the Lord and <for> 

the glory of his majesty shall smite thee. 

11. And it shall come to pass that the lofty looks of 

man shall be humbled, and the haughtiness of men 

shall be bowed down, and the Lord alone shall be 

exalted in that day. 

12. For the day of the Lord of Hosts soon cometh 

upon all nations, yea, {shall be} upon every one; yea, 

upon the {that is} proud and lofty, and upon every 

one who {that} [ET/1830: which] is lifted up, and he 

shall be brought low. 
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13. Yea, and the day of the Lord shall come upon all 

the cedars of Lebanon, for they {that} are high and 

lifted up; and upon all the oaks of Bashan; 

14. And upon all the high mountains, and upon all 

the hills, and upon all the nations which {that} are 

lifted up, and upon every people; 

15. And upon every high tower, and upon every 

fenced wall; 

16. And upon all the ships of the sea, and upon all 

the ships of Tarshish, and upon all [ET: the] pleasant 

pictures. 

17. And the loftiness of man shall be bowed down, 

and the haughtiness of men shall be made low; and 

the Lord alone shall be exalted in that day. 

18. And the idols he shall utterly abolish. 

19. And they shall go into the holes of the rocks, and 

into the caves of the earth, for the fear of the Lord 

shall come upon them and <for> the glory of his 

majesty shall smite them, when he ariseth to shake 

terribly the earth. 

20. In that day a man shall cast his idols of silver, 

and his idols of gold, which he hath {they} made 

<each one> for himself to worship, to the moles and 

to the bats; 

21. To go into the clefts of the rocks, and into the 

tops of the ragged rocks, for the fear of the Lord 

shall come upon them and <for> the *majesty* of his 

*glory* shall smite them, when he ariseth to shake 

terribly the earth. 

22. Cease ye from man, whose breath is in his 

nostrils; for wherein is he to be accounted of? 
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2 Nephi 13//Isaiah 3: 

1. For behold, the Lord, the Lord of Hosts, doth take 

away from Jerusalem, and from Judah, the stay and 

the staff, the whole staff {stay} of bread, and the 

whole stay of water— 

2. The mighty man, and the man of war, the judge, 

and the prophet, and the prudent, and the ancient; 

3. The captain of fifty, and the honorable man, and 

the counselor, and the cunning artificer, and the 

eloquent orator. 

4. And I will give children unto them to be their 

princes, and babes shall rule over them. 

5. And the people shall be oppressed, every one by 

another, and every one by his neighbor; the child 

shall behave himself proudly against the ancient, 

and the base against the honorable. 

6. When a man shall take hold of his brother of the 

house of his father, and shall say {saying}: Thou hast 

clothing, be thou our ruler, and let not this ruin 

come {be} under thy hand— 

7. In that day shall he swear, saying: I will not be a 

{an} healer; for in my house there is neither bread 

nor clothing; make me not a ruler of the people. 

8. For Jerusalem is ruined, and Judah is fallen, 

because their tongues {tongue} and their doings 

have been {are} against the Lord, to provoke the eyes 

of his glory. 

9. The show {shew} [ET/1830/1840: shew] of their 

countenance doth witness against them, and doth 

declare their sin to be even as Sodom, and they 

cannot hide it <not>. Wo unto their souls {soul}, for 

they have rewarded evil unto themselves! 
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10. Say unto {ye to} the righteous that it is {shall be} 

well with them {him}; for they shall eat the fruit of 

their doings. 

11. Wo unto the wicked, for they shall perish {it shall 

be ill with him}; for the reward of their {his} hands 

shall be upon them {given him}! 

12. And {as for} my people, children are their 

oppressors, and women rule over them. O my 

people, they who {which} [ET/1830: which] lead thee 

cause thee to err and destroy the way of thy paths. 

13. The Lord standeth up to plead, and standeth to 

judge the people. 

14. The Lord will enter into judgment with the 

ancients of his people and the princes thereof; for ye 

have eaten up the vineyard and the spoil of the poor 

<is> in your houses. 

15. What mean ye? <that> Ye beat my people to 

pieces, and grind the faces of the poor, saith the 

Lord God of Hosts. 

16. Moreover, the Lord saith: Because the daughters 

of Zion are haughty, and walk with stretched-forth 

necks and wanton eyes, walking and mincing as 

they go, and making a tinkling with their feet— 

17. Therefore the Lord will smite with a scab the 

crown of the head of the daughters of Zion, and the 

Lord will discover their secret parts. 

18. In that day the Lord will take away the bravery 

of their [ET/1830 omit: their] tinkling ornaments 

<about their feet>, and <their> cauls, and <their> round 

tires like the moon; 

19. The chains and the bracelets, and the mufflers; 
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20. The bonnets, and the ornaments of the [1840: 

their] legs, and the headbands, and the tablets, and 

the ear-rings; 

21. The rings, and nose jewels; 

22. The changeable suits of apparel, and the mantles, 

and the wimples, and the crisping-pins; 

23. The glasses, and the fine linen, and <the> hoods, 

and the veils. 

24. And it shall [ET: all] come to pass, <that> instead 

of sweet smell there shall be stink; and instead of a 

girdle, a rent; and instead of well set hair, baldness; 

and instead of a stomacher, a girding of sackcloth; 

<and> burning instead of beauty. 

25. Thy men shall fall by the sword and thy mighty 

in the war. 

26. And her gates shall lament and mourn; and she 

shall be {being} desolate, and shall sit upon the 

ground. 

 

2 Nephi 14//Isaiah 4: 

1. And in that day, seven women shall take hold of 

one man, saying: We will eat our own bread, and 

wear our own apparel; only let us be called by thy 

name to take away our reproach. 

2. In that day shall the branch of the Lord be 

beautiful and glorious; <and> the fruit of the earth 

<shall be> excellent and comely to {for} them that are 

escaped of Israel. 

3. And it shall come to pass, they that are {that he 

that is} [ET/1830/1840: them that are] left in Zion and 

<he that> remain {remaineth} [ET/1830: remaineth] in 
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Jerusalem shall be called holy, <even> every one that 

is written among the living in Jerusalem— 

4. When the Lord shall have washed away the filth 

of the daughters of Zion, and shall have purged the 

blood of Jerusalem from the midst thereof by the 

spirit of judgment and by the spirit of burning. 

5. And the Lord will create upon every dwelling-

place of mount Zion, and upon her assemblies, a 

cloud and smoke by day and the shining of a 

flaming fire by night; for upon all the glory of Zion 

shall be a defence. 

6. And there shall be a tabernacle for a shadow in 

the daytime from the heat, and for a place of refuge, 

and <for> a covert from storm and from rain. 

 

2 Nephi 15//Isaiah 5: 

1. And then {now} will I sing to my well-beloved a 

song of my beloved, touching his vineyard. My 

well-beloved hath a vineyard in a very fruitful hill. 

2. And he fenced it, and gathered out the stones 

thereof, and planted it with the choicest vine, and 

built a tower in the midst of it, and also made a 

wine-press therein; and he looked that it should 

bring forth grapes, and it brought forth wild grapes. 

3. And now, O inhabitants of Jerusalem, and men of 

Judah, judge, I pray you, betwixt me and my 

vineyard. 

4. What could have been done more to my vineyard 

that I have not done in it? Wherefore, when I looked 

that it should bring forth grapes * it *brought* forth 

wild grapes. 
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5. And now go to; I will tell you what I will do to my 

vineyard—I will take away the hedge thereof, and it 

shall be eaten up; and I will break down the wall 

thereof, and it shall be trodden down; 

6. And I will lay it waste; it shall not be pruned nor 

digged; but there shall come up briers and thorns; I 

will also command the clouds that they rain no rain 

upon it. 

7. For the vineyard of the Lord of Hosts is the house 

of Israel, and the men of Judah his pleasant plant; 

and he looked for judgment, and {but} behold, 

oppression; for righteousness, but behold, a cry. 

8. Wo unto them that join house to house <that lay 

field to field>, till there can be no place, that they may 

be placed alone in the midst of the earth! 

9. In mine ears, said [ET: saith] the Lord of Hosts, of 

a truth many houses shall be desolate, and {even} 

great and fair cities without inhabitant. 

10. Yea, ten acres of vineyard shall yield one bath, 

and the seed of a {an} homer [1830:horner] shall 

yield an ephah. 

11. Wo unto them that rise up early in the morning, 

that they may follow strong drink, that continue 

until night, and {till} wine inflame them! 

12. And the harp, and the viol, the tabret, and pipe, 

and wine are in their feasts; but they regard not the 

work of the Lord, neither consider the operation of 

his hands. 

13. Therefore, my people are gone into captivity, 

because they have no knowledge; and their 

honorable men are famished, and their multitude 

dried up with thirst. 
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14. Therefore, hell hath enlarged herself, and 

opened her mouth without measure; and their glory, 

and their multitude, and their pomp, and he that 

rejoiceth, shall descend into it. 

15. And the mean man shall be brought down, and 

the mighty man shall be humbled, and the eyes of 

the lofty shall be humbled. 

16. But the Lord of Hosts shall be exalted in 

judgment, and God that is holy shall be sanctified in 

righteousness. 

17. Then shall the lambs feed after their manner, and 

the waste places of the fat ones shall strangers eat. 

18. Wo unto them that draw iniquity with cords of 

vanity, and sin as it were with a cart rope; 

19. That say: Let him make speed <and>, hasten his 

work, that we may see it; and let the counsel of the 

Holy One of Israel draw nigh and come, that we 

may know it. 

20. Wo unto them that call evil good, and good evil, 

that put darkness for light, and light for darkness, 

that put bitter for sweet, and sweet for bitter! 

21. Wo unto the {them that are} wise in their own eyes 

and prudent in their own sight! 

22. Wo unto the {them that are} mighty to drink wine, 

and men of strength to mingle strong drink; 

23. Who {Which} [ET/1830: Which] justify the 

wicked for reward, and take away the righteousness 

of the righteous from him! 

24. Therefore, as the fire devoureth the stubble, and 

the flame consumeth the chaff, <so> their root shall 

be <as> rottenness, and their blossoms {blossom} 

[ET:blossom] shall go up as dust; because they have 
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cast away the law of the Lord of Hosts, and despised 

the word of the Holy One of Israel. 

25. Therefore, is the anger of the Lord kindled 

against his people, and he hath stretched forth his 

hand against them, and hath smitten them; and the 

hills did tremble, and their carcasses were torn in the 

midst of the streets. For all this his anger is not 

turned away, but his hand is [ET/1830/1840 omit: is] 

stretched out still. 

26. And he will lift up an ensign to the nations from 

far, and will hiss unto them from the end of the 

earth; and behold, they shall come with speed 

swiftly; none shall be weary nor stumble among 

them. 

27. None shall slumber nor sleep; neither shall the 

girdle of their loins be loosed, nor the latchet of their 

shoes be broken; 

28. Whose arrows shall be {are} sharp, and all their 

bows bent, and their horses' hoofs shall be counted 

like flint, and their wheels like a whirlwind, their 

roaring <shall be> like a lion. 

29. They shall roar like young lions; yea, they shall 

roar, and lay hold of the prey, and shall carry <it> 

away safe, and none shall deliver <it>. 

30. And in that day they shall roar against them like 

the roaring of the sea; and if they {one} look unto the 

land, behold, darkness and sorrow, and the light is 

darkened in the heavens thereof. 
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2 Nephi 16//Isaiah 6: [pre-1879 editions have a 

chapter break here] 

1. In the year that king Uzziah died, I saw also the 

Lord sitting upon a throne, high and lifted up, and 

his train filled the temple. 

2. Above it stood the seraphim {seraphims} 

[ET/1830/1840: seraphims]; each one had six wings; 

with twain he covered his face, and with twain he 

covered his feet, and with twain he did fly. 

3. And one cried unto another, and said: Holy, holy, 

holy, is the Lord of Hosts; the whole earth is full of 

his glory. 

4. And the posts of the door moved at the voice of 

him that cried, and the house was filled with smoke. 

5. Then said I: Wo is unto [ET/1830 omit: is unto] 

me! for I am undone; because I am [ET/1830 omit: 

am] a man of unclean lips; and I dwell in the midst 

of a people of unclean lips; for mine eyes have seen 

the King, the Lord of Hosts. 

6. Then flew one of the seraphim {seraphims} 

[ET/1830/1840: seraphims] unto me, having a live 

coal in his hand, which he had taken with the tongs 

from off the altar; 

7. And he laid it [ET omits: it] upon my mouth, and 

said: Lo, this has {hath} [ET: hath] touched thy lips; 

and thine iniquity is taken away, and thy sin 

purged. 

8. Also I heard the voice of the Lord, saying: Whom 

shall I send, and who will go for us? Then * I *said*: 

Here am [ET/1830 omit: am] I; send me. 

9. And he said: Go and tell this people—Hear ye 

indeed, but they understood {understand} [ET/1830: 
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they understand] not; and see ye indeed, but they 

perceived {perceive} [ET: they perceive] not. 

10. Make the heart of this people fat, and make their 

ears heavy, and shut their eyes—lest they see with 

their eyes, and hear with their ears, and understand 

with their heart, and be converted {convert} 

[ET/1830: convert] and be healed. 

11. Then said I: Lord, how long? And he said 

{answered}: Until the cities be wasted without 

inhabitant, and the houses without man, and the 

land be utterly desolate; 

12. And the Lord have removed men far away, for 

{and} there shall be a great forsaking in the midst of 

the land. 

13. But yet there {in it} [ET/1830: in it] shall be a tenth, 

and they {it} shall return, and shall be eaten, as a teil 

tree, and as an oak whose substance is in them when 

they cast their leaves; so the holy seed shall be the 

substance thereof. 

 

2 Nephi 17//Isaiah 7: 

1. And it came to pass in the days of Ahaz the son of 

Jotham, the son of Uzziah, king of Judah, that [ET 

omits: that, 1830: and] Rezin, <the> king of Syria, 

and Pekah the son of Remaliah, king of Israel, went 

up toward [ET/1830/1840: towards] Jerusalem to war 

against it, but could not prevail against it. 

2. And it was told the house of David, saying: Syria 

is confederate with Ephraim. And his heart was 

moved, and the heart of his people, as the trees of 

the wood are moved with the wind. 
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3. Then said the Lord unto Isaiah: Go forth now to 

meet Ahaz, thou and Shearjashub [ET: Shear-jashub] 

thy son, at the end of the conduit of the upper pool 

in the highway of the fuller’s field; 

4. And say unto him: Take heed, and be quiet; fear 

not, neither be faint-hearted for the two tails of these 

smoking firebrands, for the fierce anger of Rezin 

with Syria, and of the son of Remaliah. 

5. Because Syria, Ephraim, and the son of Remaliah, 

have taken evil counsel against thee, saying: 

6. Let us go up against Judah and vex it, and let us 

make a breach therein for us, and set a king in the 

midst of it, yea {even}, the son of Tabeal. 

7. Thus saith the Lord God: It shall not stand, 

neither shall it come to pass. 

8. For the head of Syria is Damascus, and the head 

of Damascus, <is> Rezin; and within threescore and 

five years shall Ephraim be broken that it be not a 

people. 

9. And the head of Ephraim is Samaria, and the head 

of Samaria is Remaliah’s son. If ye will not believe 

surely ye shall not be established. 

10. Moreover, the Lord spake again unto Ahaz, 

saying: 

11. Ask thee a sign of the Lord thy God; ask it [ET 

omits: it] either in the depths {depth}, or in the 

heights {height} above. 

12. But Ahaz said: I will not ask, neither will I tempt 

the Lord. 

13. And he said: Hear ye now, O house of David; is it 

a small thing for you to weary men, but will ye 

weary my God also? 
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14. Therefore, the Lord himself shall give you a 

sign—Behold, a virgin shall conceive, and shall bear 

a son, and shall call his name Immanuel. 

15. Butter and honey shall he eat, that he may know 

to refuse the evil and to choose the good. 

16. For before the child shall know to refuse the evil 

and choose the good, the land that thou abhorrest 

shall be forsaken of both her kings. 

17. The Lord shall bring upon thee, and upon thy 

people, and upon thy father's house, days that have 

not come from the day that Ephraim departed from 

Judah, <even> the king of Assyria. 

18. And it shall come to pass in that day that the 

Lord shall hiss for the fly that is in the uttermost 

part of <the rivers of> Egypt, and for the bee that is 

in the land of Assyria. 

19. And they shall come, and shall rest all of them in 

the desolate valleys, and in the holes of the rocks, 

and upon all thorns, and upon all bushes.  

20. In the same day shall the Lord shave with a 

razor that is hired, <namely> by them beyond the 

river, by the king of Assyria, the head, and the hair 

of the feet; and it shall also consume the beard. 

21. And it shall come to pass [ET: that] in that day, 

<that> a man shall nourish a young cow and two 

sheep; 

22. And it shall come to pass, for the abundance of 

milk <that> they shall give he shall eat butter; for 

butter and honey shall every one eat that is left in 

the land. 

23. And it shall come to pass in that day, <that> every 

place shall be, where there were a thousand vines at 
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a thousand silverlings, which {it} shall be <even> for 

briers and thorns. 

24. With arrows and with bows shall men come 

thither, because all the land shall become briers and 

thorns. 

25. And <on> all hills that shall be digged with the 

mattock, there shall not come thither the fear of 

briers and thorns; but it shall be for the sending 

forth of oxen, and <for> the treading of lesser cattle. 

 

2 Nephi 18//Isaiah 8: 

1. Moreover, the word of the Lord said unto me: 

Take thee a great roll, and write in it with a man's 

pen, concerning Maher-shalal-hash-baz. 

2. And I took unto me faithful witnesses to record, 

Uriah the priest, and Zechariah the son of 

Jeberechiah. 

3. And I went unto the prophetess; and she 

conceived and bare [1830/1840: bear] a son. Then 

said the Lord to me: Call his name, Maher-shalal-

hash-baz. 

4. For behold {before}, the child shall not have 

knowledge to cry, My father, and my mother, before 

the riches of Damascus and the spoil of Samaria 

shall be taken away before the king of Assyria. 

5. The Lord spake also unto me again, saying: 

6. Forasmuch as this people refuseth the waters of 

Shiloah that go softly, and rejoice in Rezin and 

Remaliah’s son; 

7. Now therefore, behold, the Lord bringeth up 

upon them the waters of the river, strong and many, 

even the king of Assyria and all his glory; and he 
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shall come up over all his channels, and go over all 

his banks. 

8. And he shall pass through Judah; he shall 

overflow and go over, he shall reach even to the 

neck; and the stretching out of his wings shall fill 

the breadth of thy land, O Immanuel. 

9. Associate yourselves, O ye people, and ye shall be 

broken in pieces; and give ear all ye of far countries; 

gird yourselves, and ye shall be broken in pieces; 

gird yourselves, and ye shall be broken in pieces. 

10. Take counsel together, and it shall come to 

naught; speak the word, and it shall not stand; for 

God is with us. 

11. For the Lord spake thus to me with a strong 

hand, and instructed me that I should not walk in 

the way of this people, saying: 

12. Say ye not, A confederacy, to all <them> to whom 

this people shall say, A confederacy; neither fear ye 

their fear, nor be afraid. 

13. Sanctify the Lord of Hosts himself, and let him be 

your fear, and let him be your dread. 

14. And he shall be for a sanctuary; but for a stone of 

stumbling, and for a rock of offense to both the 

houses of Israel, for a gin and <for> a snare to the 

inhabitants of Jerusalem. 

15. And many among them shall stumble and fall, 

and be broken, and be snared, and be taken. 

16. Bind up the testimony, seal the law among my 

disciples. 

17. And I will wait upon the Lord, that hideth his 

face from the house of Jacob, and I will look for him. 
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18. Behold, I and the children whom the Lord hath 

given me are for signs and for wonders in Israel 

from the Lord of Hosts, which dwelleth in Mount 

Zion. 

19. And when they shall say unto you: Seek unto 

them that have familiar spirits, and unto wizards 

that peep and <that> mutter—should not a people 

seek unto their God for the living to hear from the 

dead? 

20. To the law and to the testimony; and if they 

speak not according to this word, it is because there 

is no light in them. 

21. And they shall pass through it hardly bestead 

and hungry; and it shall come to pass that when 

they shall be hungry, they shall fret themselves, and 

curse their king and their God, and look upward. 

22. And they shall look unto the earth and behold 

trouble, and darkness, dimness of anguish, and 

<they> shall be driven to darkness. 

 

 

2 Nephi 19//Isaiah 9: 

1. Nevertheless, the dimness shall not be such as was 

in her vexation, when at <the> [ET/1830: the] first he 

lightly afflicted the land of Zebulun, and the land of 

Naphtali, and afterwards {afterward} [ET: 

afterward] did more grievously afflict <her> by the 

way of the Red Sea beyond Jordan in Galilee of the 

nations. 

2. The people that walked in darkness have seen a 

great light; they that dwell in the land of the shadow 

of death, upon them hath the light shined. 
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3. Thou hast multiplied the nation, and <not> 

increased the joy—they joy before thee according to 

the joy in harvest, and as men rejoice when they 

divide the spoil. 

4. For thou hast broken the yoke of his burden, and 

the staff of his shoulder, the rod of his oppressor <as 

in the day of Midian>. 

5. For every battle of the warrior is [ET/1830/1840 

omit: is] with confused noise, and garments rolled in 

blood; but this shall be with burning and fuel of fire. 

6. For unto us a child is born, unto us a son is given; 

and the government shall be upon his shoulder; and 

his name shall be called, Wonderful, Counselor, The 

Mighty God, The Everlasting Father, The Prince of 

Peace. 

7. Of the increase of <his> government and peace 

there is {shall be} no end, upon the throne of David, 

and upon his kingdom to order it, and to establish it 

with judgment and with justice from henceforth, 

even forever. The zeal of the Lord of Hosts will 

perform this. 

8. The Lord sent his word unto Jacob and it hath 

lighted upon Israel. 

9. And all the people shall know, even Ephraim and 

the inhabitants {inhabitant} of Samaria, that say in 

the pride and [ET/1830: the] stoutness of heart: 

10. The bricks are fallen down, but we will build 

with hewn stones; the sycamores are cut down, but 

we will change them into cedars. 

11. Therefore the Lord shall set up the adversaries of 

Rezin against him, and join his enemies together; 
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12. The Syrians before and the Philistines behind; 

and they shall devour Israel with open mouth. For 

all this his anger is not turned away, but his hand is 

[ET/1830 omit: is] stretched out still. 

13. For the people turneth not unto him that smiteth 

them, neither do they seek the Lord of Hosts. 

14. Therefore *will* the Lord * cut off from Israel 

head and tail, branch and rush in one day. 

15. The ancient <and honourable>, he is the head; 

and the prophet that teacheth lies, he is the tail. 

16. For the leaders of this people cause them to err; 

and they that are led of them are destroyed. 

17. Therefore the Lord shall have no joy in their 

young men, neither shall have mercy on their 

fatherless and widows; for every one of them is a 

{an} hypocrite and an evildoer, and every mouth 

speaketh folly. For all this his anger is not turned 

away, but his hand is [ET/1830/1840 omit: is] 

stretched out still. 

18. For wickedness burneth as the fire; it shall 

devour the briers and thorns, and shall kindle in the 

thickets of the forests {forest}, and they shall mount 

up like the lifting up of smoke. 

19. Through the wrath of the Lord of Hosts is the 

land darkened, and the people shall be as the fuel of 

the fire; no man shall spare his brother. 

20. And he shall snatch on the right hand and be 

hungry; and he shall eat on the left hand and they 

shall not be satisfied; they shall eat every man the 

flesh of his own arm— 

21. Manasseh, Ephraim; and Ephraim, Manasseh; 

<and> they together shall be against Judah. For all 
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this his anger is not turned away, but his hand is 

[ET/1830/1840 omit: is] stretched out still. 

 

2 Nephi 20//Isaiah 10: 

1. Wo unto them that decree unrighteous decrees, 

and that write grievousness which they have 

prescribed; 

2. To turn away {aside} [ET/1830: aside] the needy 

from judgment, and to take away the right from the 

poor of my people, that widows may be their prey, 

and that they may rob the fatherless! 

3. And what will ye do in the day of visitation, and 

in the desolation which shall come from far? to 

whom will ye flee for help? and where will ye leave 

your glory? 

4 Without me they shall bow down under the 

prisoners, and they shall fall under the slain. For all 

this his anger is not turned away, but his hand is 

[ET/1830/1840 omit: is] stretched out still. 

5. O Assyrian, the rod of mine anger, and the staff in 

their hand is their {mine} indignation. 

6. I will send him against a hypocritical nation, and 

against the people of my wrath will I give him a 

charge to take the spoil, and to take the prey, and to 

tread them down like the mire of the streets. 

7. Howbeit he meaneth not so, neither doth his heart 

think so; but * in his heart *it is* to destroy and cut 

off nations not a few. 

8. For he saith: Are not my princes altogether kings? 

9. Is not Calno as Carchemish? Is not Hamath as 

Arpad? Is not Samaria as Damascus? 
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10. As my hand hath founded {found} [ET: found] 

the kingdoms of the idols, and whose graven images 

did excel them of Jerusalem and of Samaria; 

11. Shall I not, as I have done unto Samaria and her 

idols, so do to Jerusalem and to her idols? 

12 Wherefore it shall come to pass that when the 

Lord hath performed his whole work upon Mount 

Zion and upon {on} Jerusalem, I will punish the fruit 

of the stout heart of the king of Assyria, and the 

glory of his high looks. 

13. For he saith: By the strength of my hand *and by 

my wisdom* I have done these things {it} *; for I am 

prudent; and I have moved {removed} [ET: 

removed] the borders {bounds} of the people, and 

have robbed their treasures, and I have put down 

the inhabitants like a valiant man; 

14. And my hand hath found as a nest the riches of 

the people; and as one gathereth eggs that are left 

have I gathered all the earth; and there was none 

that moved the wing, or opened the mouth, or 

peeped. 

15. Shall the ax boast itself against him that heweth 

therewith? <Or> Shall the saw magnify itself against 

him that shaketh it? As if the rod should shake itself 

against them that lift it up, or as if the staff should 

lift up itself as if it were no wood! 

16. Therefore shall the Lord, the Lord of Hosts, send 

among his fat ones, leanness; and under his glory he 

shall kindle a burning like the burning of a fire. 

17. And the light of Israel shall be for a fire, and his 

Holy One for a flame, and <it> shall burn and shall 

devour his thorns and his briers in one day; 
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18. And shall consume the glory of his forest, and of 

his fruitful field, both soul and body; and they shall 

be as when a standard-bearer fainteth. 

19. And the rest of the trees of his forest shall be few, 

that a child may write them. 

20. And it shall come to pass in that day, that the 

remnant of Israel, and such as are escaped of the 

house of Jacob, shall no more again stay upon him 

that smote them, but shall stay upon the Lord, the 

Holy One of Israel, in truth. 

21. The remnant shall return, yea, even the remnant 

of Jacob, unto the mighty God. 

22. For though thy people Israel be as the sand of 

the sea, yet a remnant of them shall return; the 

consumption decreed shall overflow with 

righteousness.  

23. For the Lord God of Hosts shall make a 

consumption, even determined in <the midst of> all 

the land. 

24. Therefore, thus saith the Lord God of Hosts: O 

my people that dwellest in Zion, be not afraid of the 

Assyrian; he shall smite thee with a rod, and shall 

lift up his staff against thee, after the manner of 

Egypt. 

25. For yet a very little while, and the indignation 

shall cease, and mine anger in their destruction. 

26. And the Lord of Hosts shall stir up a scourge for 

him according to the slaughter of Midian at the rock 

of Oreb; and as his rod was upon the sea so shall he 

lift it up after the manner of Egypt. 

27. And it shall come to pass in that day that his 

burden shall be taken away from off thy shoulder, 
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and his yoke from off thy neck, and the yoke shall 

be destroyed because of the anointing. 

28. He is come to Aiath, he is passed to Migron; at 

Michmash he hath laid up his carriages. 

29. They are gone over the passage; they have taken 

up their lodging at Geba; Ramath {Ramah} [ET: 

Ramah] is afraid; Gibeah of Saul is fled. 

30. Lift up the {thy} voice, O daughter of Gallim; 

cause it to be heard unto Laish, O poor Anathoth. 

31. Madmenah is removed; the inhabitants of Gebim 

gather themselves to flee. 

32. As yet shall he remain at Nob that day; he shall 

shake his hand against the mount of the daughter of 

Zion, the hill of Jerusalem. 

33. Behold, the Lord, the Lord of Hosts shall lop the 

bough with terror; and the high ones of stature shall 

be hewn down; and the haughty shall be humbled. 

34. And he shall cut down the thickets of the forests 

{forest} with iron, and Lebanon shall fall by a 

mighty one. 

 

2 Nephi 21//Isaiah 11: 

1. And there shall come forth a rod out of the stem 

of Jesse, and a branch shall grow out of his roots. 

2. And the Spirit of the Lord shall rest upon him, the 

spirit of wisdom and understanding, the spirit of 

counsel and might, the spirit of knowledge and of 

the fear of the Lord; 

3. And shall make him of quick understanding in 

the fear of the Lord; and he shall not judge after the 

sight of his eyes, neither reprove after the hearing of 

his ears. 
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4. But with righteousness shall he judge the poor, 

and reprove with equity for the meek of the earth; 

and he shall smite the earth with the rod of his 

mouth, and with the breath of his lips shall he slay 

the wicked. 

5. And righteousness shall be the girdle of his loins, 

and faithfulness the girdle of his reins. 

6. The wolf also shall dwell with the lamb, and the 

leopard shall lie down with the kid, and the calf and 

the young lion and <the> [ET/1830/1840: the] fatling 

together; and a little child shall lead them. 

7. And the cow and the bear shall feed; their young 

ones shall lie down together; and the lion shall eat 

straw like the ox. 

8. And the sucking child shall play on the hole of the 

asp, and the weaned child shall put his hand on the 

cockatrice’s {cockatrice’} den. 

9. They shall not hurt nor destroy in all my holy 

mountain, for the earth shall be full of the 

knowledge of the Lord, as the waters cover the sea. 

10. And in that day there shall be a root of Jesse, 

which shall stand for an ensign of the people; to it 

shall the Gentiles seek; and his rest shall be glorious. 

11. And it shall come to pass in that day that the 

Lord shall set his hand again the second time to 

recover the remnant of his people which shall be 

left, from Assyria, and from Egypt, and from 

Pathros, and from Cush, and from Elam, and from 

Shinar, and from Hamath, and from the islands of 

the sea. 

12. And he shall set up an ensign for the nations, 

and shall assemble the outcasts of Israel, and gather 
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together the dispersed of Judah from the four 

corners of the earth. 

13. The envy * of Ephraim *also* shall depart, and 

the adversaries of Judah shall be cut off; Ephraim 

shall not envy Judah, and Judah shall not vex 

Ephraim. 

14. But they shall fly upon the shoulders of the 

Philistines towards {toward} [ET/1830/1840: toward] 

the west; they shall spoil them of the east together; 

they shall lay their hand upon Edom and Moab; and 

the children of Ammon shall obey them. 

15. And the Lord shall utterly destroy the tongue of 

the Egyptian sea; and with his mighty wind * he 

*shall* shake his hand over the river, and shall smite 

it in the seven streams, and make men go over dry 

shod. 

16. And there shall be a {an} highway for the 

remnant of his people which shall be left, from 

Assyria, like as it was to Israel in the day that he 

came up out of the land of Egypt. 

 

2 Nephi 22//Isaiah 12: 

1. And in that day thou shalt say: O Lord, I will 

praise thee; though thou wast angry with me thine 

anger is turned away, and thou comfortedst me. 

2. Behold, God is my salvation; I will trust, and not 

be afraid; for the Lord JEHOVAH is my strength and 

my song; he also has {is} [ET/1830: is] become my 

salvation. 

3. Therefore, with joy shall ye draw water out of the 

wells of salvation. 
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4. And in that day shall ye say: Praise the Lord, call 

upon his name, declare his doings among the 

people, make mention that his name is exalted. 

5. Sing unto the Lord; for he hath done excellent 

things; this is known in all the earth. 

6. Cry out and shout, thou inhabitant of Zion; for 

great is the Holy One of Israel in the midst of thee. 

 

2 Nephi 23//Isaiah 13: [pre-1879 editions have a 

chapter break here] 

1. The burden of Babylon, which Isaiah the son of 

Amoz did see. 

2. Lift ye up a banner upon the high mountain, exalt 

the voice unto them, shake the hand, that they may 

go into the gates of the nobles. 

3. I have commanded my sanctified ones, I have also 

called my mighty ones, for mine anger is not upon 

{even} them that rejoice in my highness. 

4. The noise of the {a} multitude in the mountains 

like as of a great people, a tumultuous noise of the 

kingdoms of nations gathered together, the Lord of 

Hosts mustereth the hosts {host} [ET; host] of the 

battle. 

5. They come from a far country, from the end of 

heaven, yea,{even} the Lord, and the weapons of his 

indignation, to destroy the whole land. 

6. Howl ye, for the day of the Lord is at hand; it shall 

come as a destruction from the Almighty. 

7. Therefore shall all hands be faint, <and> every 

man’s heart shall melt; 

8. And they shall be afraid; pangs and sorrows shall 

take hold of them; <they shall be in pain as a woman 
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that travaileth> they shall be amazed one at another; 

their faces shall be as flames. 

9. Behold, the day of the Lord cometh, cruel both 

with wrath and fierce anger, to lay the land desolate; 

and he shall destroy the sinners thereof out of it. 

10. For the stars of heaven and the constellations 

thereof shall not give their light; the sun shall be 

darkened in his [1830/1840: her] going forth, and the 

moon shall not cause her light to shine. 

11. And I will punish the world for <their> evil, and 

the wicked for their iniquity; <and> I will cause the 

arrogancy of the proud to cease, and will lay down 

<low> the haughtiness of the terrible. 

12. I will make a man more precious than fine gold; 

even a man than the golden wedge of Ophir. 

13. Therefore, I will shake the heavens, and the earth 

shall remove out of her place, in the wrath of the 

Lord of Hosts, and in the day of his fierce anger. 

14. And it shall be as the chased roe, and as a sheep 

that no man taketh up; and [ET/1830 omit: and] they 

shall every man turn to his own people, and flee 

every one into his own land. 

15. Every one that is proud {found} shall be thrust 

through; yea, and every one that is joined to the 

wicked {unto them} shall fall by the sword. 

16. Their children also shall be dashed to pieces 

before their eyes; their houses shall be spoiled and 

their wives ravished. 

17. Behold, I will stir up the Medes against them, 

which shall not regard silver and <as for> gold, nor * 

shall *they* <not> [ET/1830/1840: nor they shall not] 

delight in it. 
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18. Their bows *shall* also * dash the young men to 

pieces, and they shall have no pity on the fruit of the 

womb; their eyes {eye} shall not spare children. 

19. And Babylon, the glory of kingdoms, the beauty 

of the Chaldees’ excellency, shall be as when God 

overthrew Sodom and Gomorrah. 

20. It shall never be inhabited, neither shall it be 

dwelt in from generation to generation: neither shall 

the Arabian pitch tent there; neither shall the 

shepherds make their fold there. 

21. But wild beasts of the desert shall lie there; and 

their houses shall be full of doleful creatures; and 

owls shall dwell there, and satyrs shall dance there. 

22. And the wild beasts of the islands shall cry in 

their desolate houses, and dragons in their pleasant 

palaces; and her time is near to come, and her day 

{days} shall not be prolonged. For I will destroy her 

speedily; yea, for I will be merciful unto my 

people, but the wicked shall perish. 

 

2 Nephi 24//Isaiah 14: 

1. For the Lord will have mercy on Jacob, and will 

yet choose Israel, and set them in their own land; 

and the strangers shall be joined with them, and 

they shall cleave to the house of Jacob. 

2. And the people shall take them and bring them to 

their place; yea, from far unto the ends of the earth; 

and they shall return to their lands of promise. 

And the house of Israel shall possess them, and {in} 

the land of the Lord shall be for servants and 

handmaids; and they shall take them captives unto 
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whom they were captives {whose captives they 

were}; and they shall rule over their oppressors. 

3. And it shall come to pass [ET: that] in that {the} 

day that the Lord shall give thee rest, from thy 

sorrow, and from thy fear, and from the hard 

bondage wherein thou wast made to serve. 

4. And it shall come to pass in that day, that thou 

shalt take up this proverb against the king of 

Babylon, and say: How hath the oppressor ceased, 

the golden city ceased! 

5. The Lord hath broken the staff of the wicked, 

<and> the scepters {sceptre} of the rulers. 

6. He who smote the people in wrath with a 

continual stroke, he that ruled the nations in anger, 

is persecuted, and none hindereth. 

7. The whole earth is at rest, and is quiet; they break 

forth into singing. 

8. Yea, the fir trees rejoice at thee, and also the cedars 

of Lebanon, saying: Since thou art laid down no 

feller is come up against us. 

9. Hell from beneath is moved for thee to meet thee 

at thy coming; it stirreth up the dead for thee, even 

all the chief ones of the earth; it hath raised up from 

their thrones all the kings of the nations. 

10. All they shall speak and say unto thee: Art thou 

also become weak as we? Art thou become like unto 

us? 

11. Thy pomp is brought down to the grave; <and> 

the noise of thy viols is not heard; the worm is 

spread under thee, and the worms cover thee. 
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12. How art thou fallen from heaven, O Lucifer, son 

of the morning! <how> Art thou cut down to the 

ground, which did {didst} weaken the nations! 

13. For thou hast said in thy {thine} heart: I will 

ascend into heaven, I will exalt my throne above the 

stars of God; I will sit also upon the mount of the 

congregation, in the sides of the north; 

14. I will ascend above the heights of the clouds; I 

will be like the Most High. 

15. Yet thou shalt be brought down to hell, to the 

sides of the pit. 

16. They that see thee shall narrowly look upon thee, 

and shall consider thee, and shall say {saying}: Is this 

the man that made the earth to tremble, that did 

shake kingdoms? 

17. And {that} made the world as a wilderness, and 

destroyed the cities thereof, and {that} opened not 

the house of his prisoners? 

18. All the kings of the nations, yea {even}, all of 

them, lie in glory, every one of them in his own 

house. 

19. But thou art cast out of thy grave like an 

abominable branch, and <as> the remnant {raiment} 

[ET: raiment] of those that are slain, thrust through 

with a sword, that go down to the stones of the pit; 

as a carcass trodden under feet. 

20. Thou shalt not be joined with them in burial, 

because thou hast destroyed thy land and slain thy 

people; the seed of evil-doers shall never be 

renowned. 

21. Prepare slaughter for his children for the 

iniquities {iniquity} of their fathers, that they do not 
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rise, nor possess the land, nor fill the face of the 

world with cities. 

22. For I will rise up against them, saith the Lord of 

Hosts, and cut off from Babylon the name, and 

remnant, and son, and nephew, saith the Lord. 

23. I will also make it a possession for the bittern, 

and pools of water; and I will sweep it with the 

besom of destruction, saith the Lord of Hosts. 

24. The Lord of Hosts hath sworn, saying: Surely as I 

have thought, so shall it come to pass; and as I have 

purposed, so shall it stand— 

25. That I will bring {break} [ET: break] the Assyrian 

in my land, and upon my mountains tread him 

under foot; then shall his yoke depart from off them, 

and his burden depart from off their shoulders. 

26. This is the purpose that is purposed upon the 

whole earth; and this is the hand that is stretched 

out upon all <the> nations. 

27. For the Lord of Hosts hath purposed, and who 

shall disannul <it>? And his hand is [ET/1830/1840 

omit: is] stretched out, and who shall turn it back? 

28. In the year that king Ahaz died was this burden. 

29. Rejoice not thou, whole Palestina, because the 

rod of him that smote thee is broken; for out of the 

serpent’s root shall come forth a cockatrice, and his 

fruit shall be a fiery flying serpent. 

30. And the firstborn of the poor shall feed, and the 

needy shall lie down in safety; and I will kill thy 

root with famine, and he shall slay thy remnant. 

31. Howl, O gate; cry, O city; thou, whole Palestina, 

art dissolved; for there shall come from the north a 
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smoke, and none shall be alone in his appointed 

times. 

32. What shall <one> then answer the messengers of 

the nations {nation}? That the Lord hath founded 

Zion, and the poor of his people shall trust in it. 

Notes: 

By far the longest quotation in the Book of Mormon. 

In pre-1879 editions, this quotation, along with the 

preceding text in 2 Nephi 11, was arranged into just 

three chapters instead of the present layout which 

now reflects the biblical chapters. Lengthy portions 

of the quotation are verbatim with the KJV, but there 

are several clusters of more substantial differences. 

 

2 Nephi 26:25//Isaiah 55:1 

Quotation marker: 

25. Behold, doth he cry unto any, saying: Depart 

from me? Behold, I say unto you, Nay; but he saith: 

…  

Textual Comparison: 

… Come unto me all ye ends of the earth, buy 

<wine and> milk and honey, without money and 

without price. 

Notes: 

An unmarked quotation of Isaiah 55:1-2 may also be 

found in 2 Nephi 9:50-51. 
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2 Nephi 31:10//John 21:22 

Quotation marker: 

10. And he said unto the children of men: … 

Textual Comparison: 

Follow thou me. 

Notes: 

Variations of this phrase may be found throughout 

the New Testament, but John 21:22 is the only other 

location that uses this exact wording. Here, 

however, it is attributed either to a prophecy of 

Christ’s words (2 Nephi 31:4-9) or possibly to the 

pre-incarnate Christ (3 Nephi 31:11-15). 

 

Mosiah 12:21-24//Isaiah 52:7-10 

Quotation marker: 

Mosiah 12.20. And it came to pass that one of them 

said unto him: What meaneth the words which are 

written, and which have been taught by our fathers, 

saying: 

Textual Comparison: 

21. How beautiful upon the mountains are the feet 

of him that bringeth good tidings; that publisheth 

peace; that bringeth good tidings of good; that 

publisheth salvation; that saith unto Zion, Thy God 

reigneth; 
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22. Thy watchmen shall lift up the voice; with the 

voice together shall they sing; for they shall see eye 

to eye when the Lord shall bring again Zion; 

23. Break forth into joy; sing together ye waste 

places of Jerusalem; for the Lord hath comforted his 

people, he hath redeemed Jerusalem; 

24. The Lord hath made bare his holy arm in the 

eyes of all the [1840 omits: the] nations, and all the 

ends of the earth shall see the salvation of our God? 

Notes: 

Wording is verbatim to that found in the King James 

Version. This is one of the most frequently quoted 

passages in the Book of Mormon (see Mosiah 15:28-

31, 3 Nephi 16:18-20, and 20:32-35, 40).  

 

Mosiah 12:34-36//Exodus 20:2-4 

Quotation marker: 

Mosiah 12.33. But now Abinadi said unto them: I 

know if ye keep the commandments of God ye shall 

be saved; yea, if ye keep the commandments which 

the Lord delivered unto Moses in the mount of 

Sinai, saying: 

 

Textual Comparison: 

34. I am the Lord thy God, who hath {which have} 

[ET/1830: which have, 1840: who has] brought thee 

out of the land of Egypt, out of the house of 

bondage. 

35. Thou shalt have no other God {gods} before me. 
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36. Thou shalt not make unto thee any graven 

image, or any likeness of any thing <that is> in 

[ET/1830: the] heaven above, or things which are 

{that is} [ET/1830: things which is] in the earth 

beneath. 

Notes: 

This quotation of the ten commandments is 

resumed and completed in Mosiah 13:12-24//Exodus 

20:4-17. 

 

Mosiah 13:12-24//Exodus 20:4-17 

Quotation marker: 

Mosiah 13:11. And now I read unto you the 

remainder of the commandments of God, for I 

perceive that they are not written in your hearts; I 

perceive that ye have studied and taught iniquity 

the most part of your lives. 

12. And now, ye remember that I said unto you: … 

Textual Comparison: 

12. … Thou shall not make unto thee any graven 

image, or any likeness of things which are {any thing 

that is} [ET/1830: things which is] in heaven above, 

or which are {that is} [ET/1830: which is] in the earth 

beneath, or which are {that is} [ET/1830: which is] in 

the water under the earth. 

13. |And again:| Thou shalt not bow down thyself 

unto {to} them, nor serve them; for I the Lord thy 

God am a jealous God, visiting the iniquities 

{iniquity} of the fathers upon the children, unto the 
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third and fourth generations {generation} [ET: 

generation] of them that hate me; 

14. And showing {shewing} [ET/1830: shewing] 

mercy unto thousands of them that love me and 

keep my commandments. 

15. Thou shalt not take the name of the Lord thy 

God in vain; for the Lord will not hold him guiltless 

that taketh his name in vain. 

16. Remember the sabbath day, to keep it holy. 

17. Six days shalt thou labor, and do all thy work; 

18. But the seventh day, <is> the sabbath of the Lord 

thy God, <in it> thou shalt not do any work, thou, 

nor thy son, nor thy daughter, thy man-servant, nor 

thy maid-servant, nor thy cattle, nor thy stranger 

that is within thy gates; 

19. For in six days the Lord made heaven and earth, 

and the sea, and all that in them is <and rested the 

seventh day>; wherefore the Lord blessed the 

sabbath day, and hallowed it. 

20. Honor thy father and thy mother, that thy days 

may be long upon the land which the Lord thy God 

giveth thee. 

21. Thou shalt not kill. 

22. Thou shalt not commit adultery. Thou shalt not 

steal. 

23. Thou shalt not bear false witness against thy 

neighbor. 

24. Thou shalt not covet thy neighbor’s house, thou 

shalt not covet thy neighbor’s wife, nor his man-

servant, nor his maid-servant, nor his ox, nor his ass, 

nor anything that is thy neighbor’s. 
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Notes: 

This resumes the quotation begun in Mosiah 12:34-

36//Exodus 20:2-4. Mosiah 12:36 and Mosiah 13:12 

both quote Exodus 20:4, but with some minor 

variations from Exodus and from each other. 

 

Mosiah 14:1-12//Isaiah 53:1-12 

Quotation marker: 

1. Yea, even doth not Isaiah say: … 

Textual Comparison: 

1. … Who hath believed our report, and to whom is 

the arm of the Lord revealed? 

2. For he shall grow up before him as a tender plant, 

and as a root out of <a> dry ground; he hath no form 

nor comeliness; and when we shall see him there is 

no beauty that we should desire him. 

3. He is despised and rejected of men; a man of 

sorrows, and acquainted with grief; and we hid as it 

were our faces [1840: face] from him; he was 

despised, and we esteemed him not. 

4. Surely he has {hath} [ET/1830: hath] borne our 

griefs, and carried our sorrows; yet we did esteem 

him stricken, smitten of God, and afflicted. 

5. But he was wounded for our transgressions, he was 

bruised for our iniquities; the chastisement of our 

peace was upon him; and with his stripes we are 

healed. 
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6. All we, like sheep, have gone astray; we have 

turned every one to his own way; and the Lord hath 

laid on him the iniquities {iniquity} of us all. 

7. He was oppressed, and he was afflicted, yet he 

opened not his mouth; he is brought as a lamb to the 

slaughter, and as a sheep before her shearers is 

dumb so he opened {openeth} not his mouth. 

8. He was taken from prison and from judgment; 

and who shall declare his generation? For he was 

cut off out of the land of the living; for the 

transgressions {transgression} of my people was he 

stricken. 

9. And he made his grave with the wicked, and with 

the rich in his death; because he had done no evil 

{violence}, neither was any deceit in his mouth. 

10. Yet it pleased the Lord to bruise him; he hath put 

him to grief; when thou shalt make his soul an 

offering for sin he shall see his seed, he shall prolong 

his days, and the pleasure of the Lord shall prosper 

in his hand. 

11. He shall see <of> [ET/1830/1840: of] the travail of 

his soul, and shall be satisfied; by his knowledge 

shall my righteous servant justify many; for he shall 

bear their iniquities. 

12. Therefore will I divide him a portion with the 

great, and he shall divide the spoil with the strong; 

because he hath poured out his soul unto death; and 

he was numbered with the transgressors; and he 

bore {bare} [ET/1830/1840: bare] the sins {sin} of 

many, and made intercession for the transgressors. 
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Mosiah 15:6//Isaiah 53:7 

Quotation marker: 

6. And after all this, after working many mighty 

miracles among the children of men, he shall be led, 

yea, even as Isaiah said, … 

Textual Comparison: 

as a sheep before the {her} shearer {shearers} is 

dumb, so he opened {openeth} not his mouth. 

Notes: 

‘The shearer’ is a minor variation both from ‘her 

shearers’ as found in Isaiah 53:7 and from the 

quotation of the same verse in the previous chapter 

(Mosiah 14:7). However, both Mosiah 14:7 and 15:6 

agree in using opened rather than Isaiah 53:7’s 

‘openeth’. 

 

Alma 5:52//Matthew 3:10 

Quotation marker: 

52. And again I say unto you, the Spirit saith: … 

Textual Comparison: 

Behold {and now also}, the ax is laid at {unto} the 

root of the tree {trees}; therefore every tree that 

{which} bringeth not forth good fruit shall be {is} 

hewn down and cast into the fire, yea, a fire which 

cannot be consumed, even an unquenchable fire. 

|Behold, and remember, the Holy One hath spoken 

it.| 
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Notes: 

This quotation is attributed to ‘the Spirit’, as part of 

a larger statement (see Alma 5:50-51). 

 

Alma 7:11//Isaiah 53:4 (Matt. 8:17) 

Quotation Marker: 

11. And he shall go forth, suffering pains and 

afflictions and temptations of every kind; and this 

that the word might be fulfilled which saith … 

Textual Comparison: 

Alma 7:11: 

he will take upon him the pains and the sicknesses 

of his people 

Isaiah 53:4 (BHS Hebrew text):2 

ן ֵ֤ נּו  ֳחלָ  ָאכ  א ֣הּוא י ֵ֨ ינּו ָנָשָׂ֔ ֵ֖ ֹאב  ם ּוַמכְׁ ָבָלָ֑ נּו סְׁ הּו ַוֲאַנ֣חְׁ נ ָׂ֔ ה ָנ֛גּועַ  ֲחַשבְׁ ֵּ֥ כ  ים מ   ֱאֹלִהֵ֖

ה ֶּֽ ע נ   ּומְׁ

Isaiah 53:4 (KJV): 

Surely he hath borne our griefs, and carried our 

sorrows … 

Matthew 8:17 (KJV): 

… Himself took our infirmities, and bare our 

sicknesses. 

Isaiah 53:4 (Bishops’ Bible, 1568):3 

howbeit, he only hath taken on him our infirmitie, 

and borne our paynes … 

                                                      

2  Elliger, Rudolph and Schenker, Biblia Hebraica Stuttgartensia. 
3  The Holie Bible: Conteynyng the Olde Testament and the Newe (London: 

Imprinted by R. Iugge, Printer to the Queene, 1568). 
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Isaiah 53:4 (Young’s Literal Translation, 1863):4 

Surely our sicknesses he hath borne, And our pains 

– he hath carried them… 

Isaiah 53:4 (JPS Tanakh, 1917):5 

Surely our diseases he did bear, and our pains he 

carried … 

Isaiah 53:4 (NRSV):6 

Surely he has borne our infirmities and carried our 

diseases … 

Isaiah 53:4 (NIV 2011):7 

Surely he took up our pain and bore our suffering 

… 

Notes: 

Alma 7:11 has little resemblance to Isaiah 53:4 in the 

King James Version, unlike the quotation of the 

same verse in Mosiah 14:4. However, wider 

comparison suggests that this is indeed a quotation 

of Isaiah 53:4, although one owing little to the KJV. 

In the KJV itself, Isaiah 53:4 as quoted in Matthew 

8:17 also uses the term ‘sicknesses’, although it 

retains substantial differences. In Isaiah 53:4 in 

                                                      

4  Robert Young, tran., The Holy Bible, Containing the Old and New 

Covenants, Literally and Idiomatically Translated out of the Original 

Languages (Edinburgh, Dublin and London: A. Fullarton & 

Company, 1863). 
5  The Holy Scriptures According to the Masoretic Text: A New Translation 

with the Aid of Previous Versions and with Constant Consultation of 

Jewish Authorities (Philadelphia: Jewish Publication Society of 

America, 1917). 
6  Holy Bible: New Revised Standard Version. 
7  Holy Bible, New International Version. 
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Hebrew, however, the term   נּו  may be translated ֳחָלי ֵ֨

as ‘our sicknesses’ (or ‘our disease’) while ינּו ֵ֖ ֹאב   ּוַמכְׁ

may be translated as ‘and our pains’.8 Neither the 

KJV nor, for example, the Geneva Bible of 1560 

adopted such readings, but both the Coverdale Bible 

of 1535 and the Bishop’s Bible of 1568 used ‘our 

payne’ and ‘our paynes’ respectively.9 The Bishop’s 

Bible’s ‘taken on him’ is also closer to Alma 7:11’s 

‘taken upon him’ than the KJV text. 

 

However, there appears to be no English 

translations prior to the publication of the Book of 

Mormon in 1830 that use both ‘pains’ and 

‘sicknesses’. The first to do so is ‘Young’s Literal 

Translation’ of 1863.10 More recent English 

translations, as shown above, have likewise been 

more likely than the King James Version to use 

terms such as ‘diseases’ and ‘pain’. Alma 7:11’s 

addition of ‘of his people’ appears unique, but is 

                                                      

8  Brown, Driver and Briggs, The Brown-Driver-Briggs Hebrew and 

English Lexicon, pp. 318, 456. 
9  The Bible and Holy Scriptures Conteyned in the Olde and Newe 

Testament, Translated according to the Ebrue and Greke, and Conferred 

with the Best Translations in Divers Languages, with Moste Profitable 

Annotations upon All the Hard Places, and Other Things of Great 

Importance as May Appear in the Epistle to the Reader (Geneva: 

Rovland Hall, 1560); Miles Coverdale, tran., Biblia. The Bible, That Is, 

the Holy Scripture of the Olde and New Testament, Faithfully and Truly 

Translated out of Douche and Latyn into Englishe. (Antwerp: Merten 

de Keyser, 1535); The Holie Bible: Conteynyng the Olde Testament and 

the Newe. 
10  Young, The Holy Bible. 
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well within the typical range of textual differences 

displayed by quotations in the Book of Mormon. 

 

Alma 7:14//John 3:3 

Quotation marker: 

14. Now I say unto you that ye must repent, and be 

born again; for the Spirit saith … 

Textual Comparison: 

if ye are not {except a man be} born again ye {he} 

cannot inherit {see} the kingdom of heaven {God}; 

Notes: 

Attributed to the Spirit. The remainder of verse 14 

includes the line ‘the Lamb of God, who [ET/1830: 

which] taketh away the sins of the world’, which 

closely follows John 1:29, but which does not appear 

to be part of the explicit quotation itself. 

 

Alma 12:21//Genesis 3:24, 22 

Quotation marker: 

21. What does the scripture mean, which saith that 

… 

Textual Comparison: 

God {he} placed * cherubim {cherubims} 

[ET/1830/1840: cherubims] and a flaming sword *on 

{at} the east of the garden of Eden*, / lest our first 
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parents should enter {he put forth his hand} and 

partake {take also} of the fruit of the tree of life, 

<and eat,> and live forever? 

Notes: 

This quotation rearranges, and like 2 Nephi 

2:18//Genesis 3:4, 5, merges two separate phrases 

from the quoted source. 

 

Alma 12:23//Genesis 2:17 

Quotation marker: 

23. And now behold, I say unto you that if it had 

been possible for Adam to have partaken of the fruit 

of the tree of life at that time, there would have been 

no death, and the word would have been void, 

making God a liar, for he said: … 

Textual Comparison: 

If {for in the day that} thou eat {eatest thereof} thou 

shalt surely die. 

 

Alma 12:33-35//Psalm 95:8, 11 (Hebrews 3:8, 11) 

Quotation marker: 

33. But God did call on men, in the name of his Son, 

(this being the plan of redemption which was laid) 

saying: … 
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Textual Comparison: 

33. … If ye will repent, and harden not your hearts 

{heart}, <as in the provocation, and as in the day of 

temptation in the wilderness> then will I have 

mercy upon you, through mine Only Begotten 

Son; 

34. Therefore, whosoever repenteth, and hardeneth 

not his heart, he shall have claim on mercy 

through mine Only Begotten Son, unto a remission 

of his [ET/1830: their] sins; and these shall enter 

into my rest. 

35. And whosoever will harden his heart and will 

do iniquity, behold, <unto whom> I swear {sware} 

in my wrath that he shall {they should} [ET/1830: 

they shall] not enter into my rest. 

Notes: 

This quotation differs substantially from its biblical 

counterparts. Some word choices are closer to Psalm 

95 (such as ‘they’ in v. 35//Psalm 95:11) and some to 

Hebrews 3 (which has ‘hearts’ instead of ‘heart’ and 

‘shall’ rather than ‘should’ in v. 35), but these 

differences are relatively marginal. However, it is 

likely that this quotation is intended to be seen as 

God’s words from another era, as while it is unclear 

to whom this quotation is being attributed, the 

setting is that of the post-fall epoch (Alma 12:29-32). 

Likewise, the reference to the ‘first provocation’ in 

that follows in Alma 12:36 is reminiscent of Psalm 

95:8/Hebrews 3:8, but is likely not a reference to the 

Israelites in the wilderness but the fall of Man (see 

Alma 12:31 and 37). This is a distinct contrast not 
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only with Psalm 95 and Hebrews 3, but also with 

the unmarked quotation of Psalm 95:8, 11 in Jacob 

1:7, which also refers to the ‘provocation in the days 

of temptation while the Children of Israel were in 

the wilderness.’ 

 

Alma 30:8//Joshua 24:15 

Quotation marker: 

8. For thus saith the scripture: … 

Textual Comparison: 

Choose ye {you} this day, whom ye will serve 

Notes: 

Quoted as a proof-text in support of legal freedom 

of belief (see Alma 30:7-11: ‘Now there was no law 

against a man’s belief …’) 

 

Alma 60:23//Matthew 23:26 

Quotation marker: 

23. … Now I would that ye should remember that 

God has said that … 

Textual Comparison: 

* the inward vessel shall be {that which is within the 

cup and platter} *cleansed {cleanse} first* and then 

shall {that} the outer {outside} vessel {of them} 

<may> be cleansed {clean} also. 
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Notes: 

It is unclear whether this quotation is being 

attributed to a written source. Like the quotation 

above, it is also being used as a proof-text in a 

political matter (in this case by the military 

commander Moroni to justify threatening armed 

rebellion against a perceived corrupt government 

(see Alma 60:24-27). 

 

Helaman 12:26//John 5:29 

Quotation marker: 

25. … But we read that in the great and last day 

there are some who shall be cast out, yea, who shall 

be cast off from the presence of the Lord; 

26 Yea, who shall be consigned to a state of endless 

misery, fulfilling the words which say: … 

Textual Comparison: 

They that have done good shall have everlasting 

{unto the resurrection of} life; and they that have 

done evil shall have everlasting {unto the 

resurrection of} damnation. 

Notes: 

This quotation also resembles Daniel 12:2 (which 

uses ‘everlasting’) and Mosiah 16:11 and 3 Nephi 

26:5 elsewhere in the Book of Mormon. 
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3 Nephi 12:1-14:27//Matthew 5:3-7:27 

Quotation marker: 

3 Nephi 15:1. And now it came to pass that when 

Jesus had ended these sayings he cast his eyes 

round about on the multitude, and said unto them: 

Behold, ye have heard the things which I taught 

before I ascended to my Father; therefore, whoso 

remembereth these sayings of mine and doeth them, 

him will I raise up at the last day. [Following 

quotation] 

Textual Comparison: 

3 Nephi 12//Matthew 5:3-48: 

1. … Blessed are ye if ye shall give heed unto the 

words of these twelve whom [ET/1830: which] I 

have chosen from among you to minister unto you, 

and to be your servants; and unto them I have 

given power that they may baptize you with water; 

and after that ye are baptized with water, behold, I 

will baptize you with fire and with the Holy 

Ghost; therefore blessed are ye if ye shall believe 

in me and be baptized, after that ye have seen me 

and know that I am. 

2. And again, more blessed are they who [ET/1830: 

which] shall believe in your words because that ye 

shall testify that ye have seen me, and that ye 

know that I am. Yea, blessed are they who shall 

believe in your words, and come down into the 

depths of humility and be baptized, for they shall 

be visited with fire and with the Holy Ghost, and 

shall receive a remission of their sins. 
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3. Yea, blessed are the poor in spirit who come 

[ET/1830: which cometh] unto me, for theirs is the 

kingdom of heaven. 

4. And again, blessed are all they that mourn, for 

they shall be comforted. 

5. And blessed are the meek, for they shall inherit 

the earth. 

6. And blessed are all they who {which} [ET/1830: 

which] do hunger and thirst after righteousness, for 

they shall be filled with the Holy Ghost. 

7. And blessed are the merciful, for they shall obtain 

mercy. 

8. And blessed are all the pure in heart, for they 

shall see God. 

9. And blessed are all the peacemakers, for they 

shall be called the children of God. 

10. And blessed are all they who {which} [ET/1830: 

which] are persecuted for my name’s 

{righteousness’} sake [1830: my namesake] , for 

theirs is the kingdom of heaven. 

11. And blessed are ye when men shall revile you 

and persecute <you>, and shall say all manner of evil 

against you falsely, for my sake; 

12. For ye shall have great joy {rejoice} and be 

exceedingly glad, for great shall be {is} your reward 

in heaven; for so persecuted they the prophets who 

{which} [ET/1830: which] were before you. 

13. Verily, verily, I say unto you, I give unto you to 

be {ye are} the salt of the earth; but if the salt shall 

lose {have lost} its {his} savor wherewith shall the 

earth {it} be salted? The salt shall be {it is} 
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thenceforth good for nothing, but to be cast out and 

to be trodden under foot of men. 

14. Verily, verily, I say unto you, I give unto you to 

be {ye are} the light of this people {the world}. A city 

that is set on a {an} hill cannot be hid. 

15. Behold {neither}, do men light a candle and put 

it under a bushel? Nay, but on a candlestick, and it 

giveth light to {unto} all that are in the house; 

16. Therefore let your light so shine before this 

people, that they may see your good works and 

glorify your Father who {which} [ET/1830: which] is 

in heaven. 

17. Think not that I am come to destroy the law or 

the prophets. I am not come to destroy but to fulfil; 

18. For verily I say unto you, <till heaven or earth 

pass> one jot nor {or} one tittle hath not passed away 

{shall in no wise pass} from the law, but in me it 

hath {till} all been {be} fulfilled. 

19. And behold, I have given [ET:1830: unto] you the 

law and the commandments of my Father, that ye 

shall believe in me, and that ye shall repent of your 

sins, and come unto me with a broken heart and a 

contrite spirit. Behold, ye have the commandments 

before you, and the law is fulfilled. 

{Whosoever therefore shall break one of the least of 

these commandments, and shall teach men so, shall 

be called the least in the kingdom of heaven: but 

whosoever shall do and teach them, the same shall 

be called great in the kingdom of heaven.} 

20. Therefore come unto me and be ye saved; for 

verily I say unto you, that except ye shall keep my 

commandments, which I have commanded you at 
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this time, {For I say unto you, That except your 

righteousness shall exceed the righteousness of the 

scribes and the Pharisees,} ye shall in no case enter 

into the kingdom of heaven. 

21. Ye have heard that it hath been said by them of 

old time, and it is also written before you, that thou 

shalt not kill, and whosoever shall kill shall be in 

danger of the judgment of God; 

22. But I say unto you, that whosoever is angry with 

his brother <without a cause> shall be in danger of 

his {the} judgment. And whosoever shall say to his 

brother, Raca, shall be in danger of the council; and 

{but} whosoever shall say, Thou fool, shall be in 

danger of hell fire. 

23. Therefore, if ye shall come unto me, or shall 

desire to come unto me {if thou bring thy gift to the 

altar}, and <there> rememberest that thy brother 

hath aught against thee— 

24. <Leave there thy gift before the altar, and> Go 

thy way unto thy brother, and first be reconciled to 

thy brother, and then come unto me with full 

purpose of heart, and I will receive you {offer thy 

gift}. 

25. Agree with thine adversary quickly while 

{whiles} thou art in the way with him, lest at any 

time he shall get thee <the adversary deliver thee to 

the judge, and the judge deliver thee to the officer>, 

and thou shalt be cast into prison. 

26. Verily, verily [ET omits: verily], I say unto thee, 

thou shalt by no means come out thence until {till} 

thou hast paid the uttermost senine {farthing}. And 
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while ye are in prison can ye pay even one senine? 

Verily, verily, I say unto you, Nay. 

27. Behold, {ye have heard that} it is written {was 

said} by them of old time, that thou shalt not 

commit adultery; 

28. But I say unto you, that whosoever looketh on a 

woman, to lust after her, hath committed adultery 

<with her> already in his heart. 

29. Behold, I give unto [1840 omits: unto] you a 

commandment, that ye suffer none of these things to 

enter into your heart; 

{And if thy right eye offend thee, cut it off, and cast 

it from thee: for it is profitable for thee that one of 

thy members should perish, and not that thy whole 

body should be cast into hell.} 

30. For it is better that ye should deny yourselves of 

these things, wherein ye will take up your cross, 

than that ye {And if thy right hand offend thee, cut 

it off, and cast it from thee: for it is profitable for 

thee that one of thy members should perish, and not 

that thy whole body} should be cast into hell. 

31. It hath been written {said}, that whosoever shall 

put away his wife, let him give her a writing of 

divorcement. 

32. Verily, verily, {but} I say unto you, that 

whosoever shall put away his wife, saving for the 

cause of fornication, causeth her to commit adultery; 

and whoso {whosoever} shall marry her who {that} 

is divorced committeth adultery. 

33. And again <ye have heard that> it is written 

{hath been said by them of old time}, thou shalt not 
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forswear thyself, but shalt perform unto the Lord 

thine oaths; 

34. But verily, verily, I say unto you, swear not at all; 

neither by heaven, for it is God's throne; 

35. Nor by the earth, for it is [1830 omits: is] his 

footstool; <neither by Jerusalem; for it is the city of 

the great King.> 

36. Neither shalt thou swear by thy [1830/1840: the] 

head, because thou canst not make one hair black or 

white; 

37. But let your communication be Yea, yea; Nay, 

nay; for whatsoever  *cometh of*A *B more than these 

*is*B [ET/1830/1840: are] *A evil. 

38. And behold, {ye have heard that} it is written 

{hath been said}, an eye for an eye, and a tooth for a 

tooth; 

39. But I say unto you, that ye shall *not* resist * 

evil, but whosoever shall smite thee on thy right 

cheek, turn to him the other also; 

40. And if any man will sue thee at the law and take 

away thy coat, let him have thy cloak also; 

41. And whosoever shall compel thee to go a mile, 

go with him twain. 

42. Give to him that asketh thee, and from 

[1830/1840: to] him that would borrow of thee turn * 

thou *not* away. 

43. And behold {ye have heard that} it is written also 

{hath been said}, that thou shalt love thy neighbor 

and hate thine enemy; 

44. But behold I say unto you, love your enemies, 

bless them that curse you, do good to them that hate 
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you, and pray for them who {which} [ET/1830: 

which] despitefully use you and persecute you; 

45. That ye may be the children of your Father who 

{which} [ET/1830: which] is in heaven; for he maketh 

his sun to rise on the evil and on the good. <and 

sendeth rain on the just and on the unjust.> 

46. Therefore those things which were of old time, 

which were under the law, in me are all fulfilled. 

{For if ye love them which love you, what reward 

have ye? do not even the publicans the same?} 

47. Old things are done away, and all things have 

become new. 

{Matthew 5:47. And if ye salute your brethren only, 

what do ye more than others? do not even the 

publicans so?} 

48. <Be ye> Therefore I would that ye should be 

perfect even as I, or your Father who {which} 

[ET/1830: which] is in heaven is perfect. 

 

3 Nephi 13//Matthew 6: 

1. Verily, verily, I say that I would that ye should 

do alms unto the poor; but take heed that ye do not 

your alms before men to be seen of them; otherwise 

ye have no reward of your Father who {which} 

[ET/1830: which] is in heaven. 

2. Therefore, when ye shall do your {thou doest 

thine} alms do not sound a trumpet before you 

{thee}, as will {the} hypocrites do in the synagogues 

and in the streets, that they may have glory of men. 

Verily I say unto you, they have their reward. 

3. But when thou doest alms let not thy left hand 

know what thy right hand doeth; 
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4. That thine alms may be in secret; and thy Father 

who {which} [ET/1830: which] seeth in secret, 

himself shall reward thee openly. 

5. And when thou prayest thou shalt not do {be} as 

the hypocrites <are>, for they love to pray, standing 

in the synagogues and in the corners of the streets, 

that they may be seen of men. Verily I say unto you, 

they have their reward. 

6. But thou, when thou prayest, enter into thy closet, 

and when thou hast shut thy door, pray to thy 

Father who {which} [ET/1830: which] is in secret; 

and thy Father, who {which} [ET/1830: which] seeth 

in secret, shall reward thee openly. 

7. But when ye pray, use not vain repetitions, as the 

heathen <do>, for they think that they shall be heard 

for their much speaking. 

8. Be not ye therefore like unto them, for your Father 

knoweth what things ye have need of before ye ask 

him. 

9. After this manner therefore pray ye: Our Father 

who {which} [ET/1830: which] art in heaven, 

hallowed be thy name. 

10. <Thy kingdom come.> Thy will be done on {in} 

[ET/1830: in] earth as it is in heaven. 

<Matthew 6:11. Give us this day our daily bread.> 

11//Matthew 6:12. And forgive us our debts, as we 

forgive our debtors. 

12//Matthew 6:13a. And lead us not into temptation, 

but deliver us from evil. 

13//Matthew 6:13b. For thine is the kingdom, and 

the power, and the glory, forever. Amen. 
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14. For, if ye forgive men their trespasses your 

heavenly Father will also forgive you; 

15. But if ye forgive not men their trespasses neither 

will your Father forgive your trespasses. 

16. Moreover, when ye fast be not as the hypocrites, 

of a sad countenance, for they disfigure their faces 

that they may appear unto men to fast. Verily I say 

unto you, they have their reward. 

17. But thou, when thou fastest, anoint thy {thine} 

head, and wash thy face; 

18. That thou appear not unto men to fast, but unto 

thy Father, who {which} [ET/1830: which] is in 

secret; and thy Father, who {which} [ET/1830: 

which] seeth in secret, shall reward thee openly. 

19. Lay not up for yourselves treasures upon earth, 

where moth and rust doth corrupt, and <where> 

thieves break through and steal; 

20. But lay up for yourselves treasures in heaven, 

where neither moth nor rust doth corrupt, and 

where thieves do not break through nor steal. 

21. For where your treasure is, there will your heart 

be also. 

22. The light of the body is the eye; if, therefore, 

thine eye be single, thy whole body shall be full of 

light. 

23. But if thine eye be evil, thy whole body shall be 

full of darkness. If, therefore, the light that is in thee 

be darkness, how great is that darkness! 

24. No man can serve two masters; for either he will 

hate the one and love the other, or else he will hold 

to the one and despise the other. Ye cannot serve 

God and Mammon. 
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[pre-1879 editions divide the quotation with a 

chapter break here] 

 

25. |And now it came to pass that when Jesus had 

spoken these words he looked upon the twelve 

whom he had chosen, and said unto them:| 

Remember the words which I have spoken. For 

behold, ye are they whom [ET/1830: which] I have 

chosen to minister unto this people. Therefore I say 

unto you, take no thought for your life, what ye 

shall eat, or what ye shall drink; nor yet for your 

body, what ye shall put on. Is not the life more than 

meat, and the body than raiment? 

26. Behold the fowls of the air, for they sow not, 

neither do they reap nor gather into barns; yet your 

heavenly Father feedeth them. Are ye not much 

better than they? 

27. Which of you by taking thought can add one 

cubit unto his stature? 

28. And why take ye thought for raiment? Consider 

the lilies of the field how they grow; they toil not, 

neither do they spin; 

29. And yet I say unto you, that even Solomon, in all 

his glory, was not arrayed like one of these. 

30. Wherefore, if God so clothe the grass of the field, 

which today is, and tomorrow is cast into the oven, 

even so will {shall} he <not much more> clothe you, if 

{O} ye are not of little faith. 

31. Therefore take no thought, saying, What shall we 

eat? or, What shall we drink? or, Wherewithal shall 

we be clothed? 
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32. <(For after all these things do the Gentiles seek:)> 

For your heavenly Father knoweth that ye have 

need of all these things. 

33. But seek ye first the kingdom of God and his 

righteousness, and all these things shall be added 

unto you. 

34. Take therefore no thought for the morrow, for 

the morrow shall take thought for the things of 

itself. Sufficient *A *is*B the day *unto*A *B the evil 

thereof. 

 

3 Nephi 14//Matthew 7:1-27: 

1. |And now it came to pass that when Jesus had 

spoken these words he turned again to the 

multitude, and did open his mouth unto them 

again, saying:| Verily, verily, I say unto you, Judge 

not, that ye be not judged. 

2. For with what judgment ye judge, ye shall be 

judged; and with what measure ye mete, it shall be 

measured to you again. 

3. And why beholdest thou the mote that is in thy 

brother’s eye, but considerest not the beam that is in 

thine own eye? 

4. Or how wilt thou say to thy brother: Let me pull 

<out> [ET/1830: out] the mote out of thine eye—and 

behold, a beam is in thine own eye? 

5. Thou hypocrite, first cast <out> [ET/1830: out] the 

beam out of thine own eye; and then shalt thou see 

clearly to cast <out> [ET/1830: out] the mote out of 

thy brother’s eye. 
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6. Give not that which is holy unto the dogs, neither 

cast ye your pearls before swine, lest they trample 

them under their feet, and turn again and rend you. 

7. Ask, and it shall be given unto you; seek, and ye 

shall find; knock, and it shall be opened unto you. 

8. For every one that asketh, receiveth; and he that 

seeketh, findeth; and to him that knocketh, it shall 

be opened. 

9. Or what man is there of you, who {whom} 

[ET/1830/1840: whom], if his son ask bread, will 

<he> [ET/1830/1840: he] give him a stone? 

10. Or if he ask a fish, will he give him a serpent? 

11. If ye then, being evil, know how to give good 

gifts unto your children, how much more shall your 

Father who {which} [ET/1830: which] is in heaven 

give good things to them that ask him? 

12. Therefore, all things whatsoever ye would that 

men should do to you, do ye even so to them, for 

this is the law and the prophets. 

13. Enter ye in at the strait [1830/1840: straight] gate; 

for wide is the gate, and broad is the way, which 

{that} [ET/1830/1840: that] leadeth to destruction, 

and many there be who go in thereat; 

14. Because strait [1830/1840: straight] is the gate, 

and narrow is the way, which leadeth unto life, and 

few there be that find it. 

15. Beware of false prophets, who {which} [ET/1830: 

which] come to you in sheep’s clothing, but 

inwardly they are ravening wolves. 

16. Ye shall know them by their fruits. Do men 

gather grapes of thorns, or figs of thistles? 
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17. Even so every good tree bringeth forth good 

fruit; but a corrupt tree bringeth forth evil fruit. 

18. A good tree cannot bring forth evil fruit, neither 

<can> a corrupt tree bring forth good fruit. 

19. Every tree that bringeth not forth good fruit is 

hewn down, and cast into the fire. 

20. Wherefore, by their fruits ye shall know them. 

21. Not every one that saith unto me, Lord, Lord, 

shall enter into the kingdom of heaven; but he that 

doeth the will of my Father who {which} [ET/1830: 

which] is in heaven. 

22. Many will say to me in that day: Lord, Lord, 

have we not prophesied in thy name, and in thy 

name have cast out devils, and in thy name done 

many wonderful works? 

23. And then will I profess unto them: I never knew 

you; depart from me, ye that work iniquity. 

24. Therefore, whoso {whosoever} heareth these 

sayings of mine and doeth them, I will liken him 

unto a wise man, who {which} [ET/1830: which] 

built his house upon a rock— 

25. And the rain descended, and the floods came, 

and the winds blew, and beat upon that house; and 

it fell not, for it was founded upon a rock. 

26. And every one that heareth these sayings of 

mine and doeth them not shall be likened unto a 

foolish man, who {which} [ET/1830: which] built his 

house upon the sand— 

27. And the rain descended, and the floods came, 

and the winds blew, and beat upon that house; and 

it fell, and great was the fall of it. 
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Notes: 

In pre-1879 editions, this quotation was originally 

arranged (along with the preceding text in 3 Nephi 

11) into two chapters with the chapter break 

following 3 Nephi 13:24//Matthew 6:24. This 

quotation is discussed further in chapter five. 

 

3 Nephi 15:17//John 10:16 

Quotation marker: 

16. This much did the Father command me, that I 

should tell unto them: 

17. That … 

Textual Comparison: 

other sheep I have which are not of this fold; them 

also I must bring, and they shall hear my voice; and 

there shall be one fold, and one shepherd. 

Notes: 

This quotation is discussed in chapter five. 

 

3 Nephi 15:21//John 10:16 

Quotation marker: 

21. And verily I say unto you, that ye are they of 

whom I said: … 
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Textual Comparison: 

Other sheep I have which are not of this fold; them 

also I must bring, and they shall hear my voice; and 

there shall be one fold, and one shepherd. 

Notes: 

This repeats the quotation of just a few verses earlier 

in 3 Nephi 15:17//John 10:16. Discussed in chapter 

five. 

 

3 Nephi 16:18-20//Isaiah 52:8-10 

Quotation marker: 

17. And then the words of the prophet Isaiah shall 

be fulfilled, which say: 

Textual Comparison: 

18. Thy watchmen shall lift up the voice; with the 

voice together shall they sing, for they shall see eye 

to eye when the Lord shall bring again Zion. 

19. Break forth into joy, sing together, ye waste 

places of Jerusalem; for the Lord hath comforted his 

people, he hath redeemed Jerusalem. 

20. The Lord hath made bare his holy arm in the 

eyes of all the nations; and all the ends of the earth 

shall see the salvation of <our> God. 

Notes: 

Wording is nearly verbatim to the KJV. This passage 

has been quoted before (explicitly in Mosiah 12:21-

24, and without any marker in Mosiah 15:28-31), 
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and will again, though not explicitly in 3 Nephi 

20:32-35//Isaiah 52:8-10 (with Isaiah 52:7 quoted 

explicitly in 3 Nephi 20:40). 

 

3 Nephi 20:23//Acts 3:22-23 (Deut. 18:15-19) 

Quotation marker: 

23. Behold, I am he of whom Moses spake, saying: 

… 

 

 

Textual Comparison: 

A prophet shall the Lord your God raise up unto 

you of your brethren, like unto me; him shall ye hear 

in all things whatsoever he shall say unto you. And 

it shall come to pass that every soul who {which} 

[ET/1830: which] will not hear that prophet shall be 

cut off {destroyed} from among the people. 

Notes: 

Like the earlier quotation in 1 Nephi 22:20//Acts 

3:22-23, 3 Nephi 20:22 quotes Deuteronomy 18:15-

19, but with wording closer to Acts 3:22-23. There 

are minor textual variations both from Acts 3:22-23 

and from 1 Nephi 22:20. However, both 1 Nephi 

22:20 and 3 Nephi 20:23 agree against KJV Acts 3:22-

23 in reading ‘cut off’ instead of ‘destroyed’. 
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3 Nephi 20:25//Acts 3:25 (Genesis 22:18) 

Quotation marker: 

25. And behold, ye are the children of the prophets; 

and ye are of the house of Israel; and ye are of the 

covenant which the Father made with your fathers, 

saying unto Abraham: … 

Textual Comparison: 

And in thy seed shall all the kindreds of the earth be 

blessed. 

Notes: 

See 1 Nephi 15:18//Acts 3:25. The preceding verse 

(v.24) and the quotation marker also closely follows 

Acts 3:25, although they are not part of the 

quotation itself. 

 

3 Nephi 20:27//Acts 3:25 (Genesis 22:18) 

Quotation marker: 

27. And after that ye were blessed then fulfilleth the 

Father the covenant which he made with Abraham, 

saying: … 

Textual Comparison: 

In thy seed shall all the kindreds of the earth be 

blessed 

Notes: 

See 1 Nephi 15:18//Acts 3:25 and above. 
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3 Nephi 20:36-45//Isaiah 52:1-3, 6-7, 11-15 

Quotation marker: 

36. And then shall be brought to pass that which is 

written: … 

Textual Comparison: 

36//Isaiah 52:1. … Awake, awake again, and put on 

thy strength, O Zion; put on thy beautiful garments, 

O Jerusalem, the holy city, for henceforth there shall 

no more come into thee the uncircumcised and the 

unclean. 

37//Isaiah 52:2. Shake thyself from the dust; arise, 

<and> sit down, O Jerusalem; loose thyself from the 

bands of thy neck, O captive daughter of Zion. 

38//Isaiah 52:3. For thus saith the Lord: Ye have sold 

yourselves for naught, and ye shall be redeemed 

without money. 

39//Isaiah 52:6. Verily, verily, I say unto you, that 

{therefore} my people shall know my name; yea, 

{therefore} *in that day* they shall know * that I am he 

that doth speak <behold, it is I>. 

40//Isaiah 52:7. And then shall they say: How 

beautiful upon the mountains are the feet of him 

that bringeth good tidings unto them, that 

publisheth peace; that bringeth good tidings unto 

them of good, that publisheth salvation; that saith 

unto Zion: Thy God reigneth! 

41//Isaiah 52:11. And then shall a cry go forth: 

Depart ye, depart ye, go ye out from thence, touch 

not that which is {no} unclean <thing>; go ye out of 
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the midst of her; be ye clean that bear the vessels of 

the Lord. 

42//Isaiah 52:12. For ye shall not go out with haste 

nor go by flight; for the Lord will go before you, and 

the God of Israel shall be your rearward. 

43//Isaiah 52:13. Behold, my servant shall deal 

prudently; he shall be exalted and extolled and be 

very high. 

44//Isaiah 52:14. As many were astonished at thee—

his visage was so marred, more than any man, and 

his form more than the sons of men— 

45//Isaiah 52:15. So shall he sprinkle many nations; 

the kings shall shut their mouths at him, for that 

which had not [1830/1840 omit: not] been told them 

shall they see; and that which they had not heard 

shall they consider. 

Notes: 

The quotation has some differences in wording from 

KJV Isaiah 52, although the most significant 

difference is that this quotation omits verses 4-5 and 

8-10. The preceding verses (3 Nephi 20:32-35) also 

quote Isaiah 52:8-10 with significant modifications 

(which are discussed in chapter five), although there 

is no marker to indicate that portion of the text is 

part of the explicit quotation. 
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3 Nephi 22:1-17//Isaiah 54:1-17 

Quotation marker: 

1. And then shall that which is written come to pass: 

… 

Textual Comparison: 

1. …  Sing, O barren, thou that didst not bear; break 

forth into singing, and cry aloud, thou that didst not 

travail with child; for more are the children of the 

desolate than the children of the married wife, saith 

the Lord. 

2. Enlarge the place of thy tent, and let them stretch 

forth the curtains of thy habitations; spare not, 

lengthen thy cords and strengthen thy stakes; 

3. For thou shalt break forth on the right hand and 

on the left, and thy seed shall inherit the Gentiles 

and make the desolate cities to be inhabited. 

4. Fear not, for thou shalt not be ashamed; neither be 

thou confounded, for thou shalt not be put to 

shame; for thou shalt forget the shame of thy youth, 

and shalt not remember the reproach of thy youth 

[ET/1830 omit: and shalt not remember the 

reproach of thy youth], and shalt not remember the 

reproach of thy widowhood any more. 

5. For thy maker, <is> thy husband, the Lord of 

Hosts is his name; and thy Redeemer, the Holy One 

of Israel—the God of the whole earth shall he be 

called. 

6. For the Lord hath called thee as a woman 

forsaken and grieved in spirit, and a wife of youth, 

when thou wast refused, saith thy God. 
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7. For a small moment have I forsaken thee, but with 

great mercies will I gather thee. 

8. In a little wrath I hid my face from thee for a 

moment, but with everlasting kindness will I have 

mercy on thee, saith the Lord thy Redeemer. 

9. For this, <is as> the waters of Noah unto me, for as 

I have sworn that the waters of Noah should no 

more go over the earth, so have I sworn that I would 

not be wroth with thee <nor rebuke thee>. 

10. For the mountains shall depart and the hills be 

removed, but my kindness shall not depart from 

thee, neither shall the covenant of my peace 

[1830/1840: people] be removed, saith the Lord that 

hath mercy on thee 

11. O thou afflicted, tossed with tempest, and not 

comforted! Behold, I will lay thy stones with fair 

colors, and lay thy foundations with sapphires. 

12. And I will make thy windows of agates, and thy 

gates of carbuncles, and all thy borders of pleasant 

stones. 

13. And all thy children shall be taught of the Lord; 

and great shall be the peace of thy children. 

14. In righteousness shalt thou be established; thou 

shalt be far from oppression for thou shalt not fear, 

and from terror for it shall not come near thee. 

15. Behold, they shall surely gather together against 

thee, {but} not by me; whosoever shall gather 

together against thee shall fall for thy sake. 

16. Behold, I have created the smith that bloweth the 

coals in the fire, and that bringeth forth an 

instrument for his work; and I have created the 

waster to destroy. 
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17. No weapon that is formed against thee shall 

prosper; and every tongue that shall revile {rise} 

[ET/1830/1840: rise] against thee in judgment thou 

shalt condemn. This is the heritage of the servants of 

the Lord, and their righteousness is of me, saith the 

Lord. 

Notes: 

Wording is nearly verbatim to that found in the KJV, 

especially when errors (such as the extra clause in 

verse 4) are removed.11 

 

3 Nephi 24:1-25:6//Malachi 3:1-4:6 

Quotation marker: 

3 Nephi 24:1. And it came to pass that he 

commanded them that they should write the words 

which the Father had given unto Malachi, which he 

should tell unto them. And it came to pass that after 

they were written he expounded them. And these 

are the words which he did tell unto them, saying: 

Thus said the Father unto Malachi— … 

Textual Comparison: 

3 Nephi 24//Malachi 3: 

1. … Behold, I will send my messenger, and he shall 

prepare the way before me, and the Lord whom ye 

seek shall suddenly come to his temple, even the 

messenger of the covenant, whom ye delight in; 

                                                      

11  Skousen, Analysis of Textual Variants, pp. 3483–3484. 
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behold, he shall come, saith the Lord of Hosts. 

2. But who may abide the day of his coming, and 

who shall stand when he appeareth? For he is like a 

refiner’s fire, and like fuller’s {fullers’} [ET/1830: 

fullers’] soap. 

3. And he shall sit as a refiner and purifier of silver; 

and he shall purify the sons of Levi, and purge them 

as gold and silver, that they may offer unto the Lord 

an offering in righteousness. 

4. Then shall the offering of Judah and Jerusalem be 

pleasant unto the Lord, as in the days of old, and as 

in former years. 

5. And I will come near to you to judgment; and I 

will be a swift witness against the sorcerers, and 

against the adulterers, and against false swearers, 

and against those that oppress the hireling in his 

wages, the widow and the fatherless, and that turn 

aside the stranger <from his right>, and fear not me, 

saith the Lord of Hosts. 

6. For I am the Lord, I change not; therefore ye sons 

of Jacob are not consumed. 

7. Even from the days of your fathers ye are gone 

away from mine ordinances, and have not kept 

them. Return unto me and I will return unto you, 

saith the Lord of Hosts. But ye say {said} 

[ET/1830/1840: said]: Wherein shall we return? 

8. Will a man rob God? Yet ye have robbed me. But 

ye say: Wherein have we robbed thee? In tithes and 

offerings. 

9. Ye are cursed with a curse, for ye have robbed me, 

even this whole nation. 
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10. Bring ye all the tithes into the storehouse, that 

there may be meat in my {mine} house; and prove 

me now herewith, saith the Lord of Hosts, if I will 

not open you the windows of heaven, and pour you 

out a blessing that there shall not be room enough to 

receive it. 

11. And I will rebuke the devourer for your sakes, 

and he shall not destroy the fruits of your ground; 

neither shall your vine cast her fruit before the time 

in the fields {field} [ET/1830: field], saith the Lord of 

Hosts. 

12. And all nations shall call you blessed, for ye shall 

be a delightsome land, saith the Lord of Hosts. 

13. Your words have been stout against me, saith the 

Lord. Yet ye say: What have we spoken <so much> 

against thee? 

14. Ye have said: It is vain to serve God, and what 

doth it profit <is it> that we have kept his 

ordinances {ordinance} [ET/1830: ordinance] and 

that we have walked mournfully before the Lord of 

Hosts? 

15. And now we call the proud happy; yea, they that 

work wickedness are set up; yea, they that 

{ET/1830/1840: them that] tempt God are even 

delivered 

16. Then they that feared the Lord spake often one 

to another, and the Lord hearkened and heard <it>; 

and a book of remembrance was written before him 

for them that feared the Lord, and that thought 

upon his name. 

17. And they shall be mine, saith the Lord of Hosts, 

in that day when I make up my jewels; and I will 
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spare them as a man spareth his own son that 

serveth him. 

18. Then shall ye return and discern between the 

righteous and the wicked, between him that serveth 

God and him that serveth him not. 

 

3 Nephi 25//Malachi 4: 

1. For behold, the day cometh that shall burn as an 

oven; and all the proud, yea, and all that do 

wickedly, shall be stubble; and the day that cometh 

shall burn them up, saith the Lord of Hosts, that it 

shall leave them neither root nor branch. 

2. But unto you that fear my name, shall the Son 

{Sun} [ET: Sun] of Righteousness arise with healing 

[1830: healings] in his wings; and ye shall go forth 

and grow up as calves in {of} [ET: of] the stall. 

3. And ye shall tread down the wicked; for they 

shall be ashes under the soles of your feet in the day 

that I shall do this, saith the Lord of Hosts. 

4. Remember ye the law of Moses, my servant, 

which I commanded unto him in Horeb for all 

Israel, with the statutes and judgments. 

5. Behold, I will send you Elijah the prophet before 

the coming of the great and dreadful day of the 

Lord; 

6. And he shall turn the heart of the fathers to the 

children, and the heart of the children to their 

fathers, lest I come and smite the earth with a curse. 

Notes: 

The wording of this quotation is nearly verbatim 

with the KJV. In pre-1879 editions, the quotation was 
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part of a single chapter, rather than being divided as 

in the Bible. The meaning and significance of this 

quotation is discussed further in chapter five. 

 

Mormon 8:20//Romans 12:19 (Deut. 32:35-36, He. 10:30) 

Quotation marker: 

20. Behold what the scripture says— … 

Textual Comparison: 

man shall not smite, neither shall he judge; for 

judgment is mine, *saith the Lord,* and vengeance 

is mine also, and I will repay * . 

Notes: 

Another example of a quotation in which the 

wording is closer to New Testament quotations of 

an Old Testament passage. In this case there are 

significant differences to all biblical examples. 

However, Deuteronomy 32:36, unlike its New 

Testament counterparts, does make reference to the 

Lord’s judgement, stating that ‘For the LORD shall 

judge his people’. 

 

Mormon 9:9//Hebrews 13:8/James 1:17 

Quotation marker: 

9. For do we not read that … 
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Textual Comparison: 

God is {Jesus Christ} the same yesterday, today, and 

forever,/ and in him there {with whom} is no 

variableness neither shadow of changing {turning}? 

Notes: 

It is unclear who this quotation is being attributed 

too, but the text matches two separate New 

Testament phrases. Similar phrases can also be 

found earlier in the Book of Mormon text (see 1 

Nephi 10:18, 2 Nephi 2:4, 2 Nephi 27:23, 2 Nephi 

29:9, Alma 31:17 and Alma 7:20). 

 

Mormon 9:22-25//Mark 16:15-18 

Quotation marker: 

22. For behold, thus said Jesus Christ, the Son of 

God, unto his disciples who should tarry, yea, and 

also to all his disciples, in the hearing of the 

multitude: … 

Textual Comparison: 

22. … Go ye into all the world, and preach the 

gospel to every creature; 

23. And he that believeth and is baptized shall be 

saved, but he that believeth not shall be damned; 

24. And these signs shall follow them that believe—

in my name shall they cast out devils; they shall 

speak with new tongues; they shall take up 

serpents; and if they drink any deadly thing it shall 
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not hurt them; they shall lay hands on the sick and 

they shall recover; 

25. And whosoever shall believe in my name, 

doubting nothing, unto him will I confirm all my 

words, even unto the ends of the earth. 

Notes: 

The text is close to Mark 16:15-18, but is attributed 

to Christ’s appearance in the New World (hence the 

reference to the ‘disciples who should tarry’). 

 

Ether 13:12//Matthew 19:30 (Matthew 20:16, Mark 10:31, 

Luke 13:30) 

Quotation marker: 

12. And when these things come, bringeth to pass 

the scripture which saith, … 

Textual Comparison: 

There are they who were {But many that are} 

[ET/1830: which were] first who [ET/1830: which] 

shall be last; and there are they who were {the} 

[ET/1830: which were] last who [ET/1830: which] 

shall be first. 

Notes: 

Attribution is unknown. The meaning of this 

quotation is discussed further in chapter four. 

 



Appendix One: List of explicit biblical quotations 

478 

Moroni 7:5//Matthew 7:20 

Quotation Marker: 

5. For I remember the word of God which saith … 

Textual Comparison: 

by their works {fruits} ye shall know them; 

Notes: 

Matthew 7:20 is also quoted in 3 Nephi 14:20 as part 

of Christ’s recapitulation of the Sermon on the 

Mount. Here, however, it has been given an 

interpretive gloss. 

 

Moroni 7:6//Matthew 7:18 

Quotation Marker: 

6. For behold, God hath said … 

Textual Comparison: 

<neither can> a man being evil {corrupt tree} cannot 

do that which is {bring forth} good <fruit>; 

Notes: 

Moroni 7:6 also quotes a passage from the Sermon 

on the Mount that was quoted in 3 Nephi 14:18. Like 

the quotation above, it too has been given an 

interpretive gloss not found in either Matthew or 3 

Nephi. 
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