


















In the Mormon Church, these authors suggest, the patriarchal pattern has become
an inc,titutional pattern and has survived as a religious concept. Howover-,
in the trqnsl!:ltlon to da i.Iy family living, it has been adapted and modified
to meet, the needs of the tami ly in a changing society.

Chrir;topherson (1956) did research on this power que'tion, anklnp. the
question of whether patriarchal authority in the Church 1'~ mor-e 1y a t tme-worn
theological concept, or whether as a result of theologica.l motivation, it has
withstood by modification or circumvention, the societal forces of the last
century, and has remained an operational concept. He studied sixty-one
Monnon families chosen at random from within a twenty-mile rad Ius of g.,lt Lake
City. He secured data on the concepts of patriarchal authority held by the
respondents and secondly upon the exer-cl-.e of patriarchal authority in da l 1y

living on the part of the subjects and their parents.

The study finding~ sug~est that patriarchal authority is still considered
to be very much a part of family life of these respondents. Of the husbands
93.9% and 73.0% of the wives agreed that the husband is the head of the family
in both religious and non-religious matters. At the same time, 77.0% of the
husbands and 93.0% of the wives were of the OPinion that the husbands authority
operates chiefly in matters pertaining to religion. Religion seems to be the
special area for the exercise of patriarchal authority. Some other structure
obtains for the remainder of family behavi.or. This harmonizes with the 'Prerni~e

that it is the prie~thood which is the foundation of the power structure and
the prie~thood is an exclusive male phenomenon. It is believed, however, th~t

the woman can shRre 1n the blessings of the priesthood by marrying a man upon
whom the prie~thood has been conferred.

The belief tha,t patriarchal authority is as necessary now as in former times
was accepted by 7B.O% of the re'~pondent("", while 81.'% indic~ted that the Mormon
f!:lther h> s duties and obligqtion3 to his fAmi ly that are different from those
of the non-~nnon such as providing for the reI igious educat-Ion of the chil dr-en,
The belief that their concept of patriarchal authority was due to r-el.Lg ious
te~chings was endorsed by 83.0% of the r-espondent> and 16.0% attri.buted their
c ovcept.s to parenta.l influence.

With reference to discipline, recreation, general family decisions,
financial matters, and religion, Christopherson indicated that the resnondent~

endor~ed the belief that patriarchal authority played an importA.nt role in at
least several of these areas. However, many of those involved made comments
that patriarchal authority was more of an unseen force or presence, sanctioning,
for the most part, the shared control of family policies and functions.

The interviewer noted a curious discrepancy between the concept of
patriarchal authority and its exercise. In 17 in~tance~, he renorted that the
woman would ,just finish expressing a point of view to the effect that in her

family the husband was regarded as the ultimate seat of recourse and then in
a lmost, the same breath, would interrupt her husband to correct him with an air
of finality with regard to a point of church doctrine. There seemed reflectrd
a curiouc; compartmentalization of concept rf.!Tlote from any conscious awareness
of paradox with respect to the appli.cation of patriarchal authority.

There seemed to be greater evidence of more pslrticiN1ti.on by the husb-mds
in the sample than in the pr-evious generation with regards to routine household
ma.tters. In re~pon~e to areas such as feedi.ng the children, cleanliness of the
children, sickness of children, etc. the response~ indicated a greater degree
of responsibility and participation on the part of the husbands of the pre~ent

generation than in the parental families of the previous generation.
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The Dyer-Quinn (1975) re~erlrch concerning the manner in which the
particip~ting bishops and stake presidents interpreted their behavior which was
compared with the interpret cions of such behavior by those with whom they
worked at the office, at church and at home, found that at home these f~thers

tended to interpret their behavior as being less Participatory or democratic
than the spouses and children perceived that behavior. The authors point out
thqt family members were cautious in what they told the father-husband. However,
they indic~ted that they got plenty of feedback and that they had some influence
in the relation;,hip.

One way of interpreting this finding is that the male prie~thood holders
s~w their behavior as being more patriarchal than did the other family members.
It annear-s thA.t those who think they shoul.d behave in a patriarchal manner
tend to view their actual behavior as being patriarchal even when the
"".g.triarchalne~s" of the beh~vior has been reduced. What we might csL'L
"minimum patri~rchalness" i8 labeled Ju'~t patria.rcha 19nd thus in the same
c::ttegory a.s "maxi.mum pa.triarchalness."

What we might call the "expected patriarchal syndrome" seems to be refl.ectod
in the hypotheses which Kunz reported for his research. He h~othe~ized that
Mormon families would tend to be directive and have independence expectations
for their children to a higher degree than non-Bormona, Findings re.i ected his
e xpect.st.Lons , It may be that Mormons expect other Mormons to be more patri archal­
authoritariR.n than they a.re, and the Mormon male~ expect themselves to be, rind
experience their own behavior as being more patriarchal-authoritarian than it is.
La.bels can be maintained even when the related behavior changes.

Working Wives

P'ami.1y behavlor- is influenced by out-of-the-f3mily experiences in the world
of work. The occupation or profession of the "bread winner" including such
things as financial returns, time involvement, interaction with co-workers, and
many other factors is involved. An ipl 'ort~nt component is whAther the wive is
involved in bread winning activities out of the home and how this influences
her bread making and related activities at home. Church influences ma.y nrovi de
cross pressures in this area. Etlucg,tion is positively evaluated, as is nrovid i.ng
adequately for family, and stories are told of hard working widows (it is
always a widow, not a married wallan) who work long hard hours to put a child
thru college. Parent~ receive positive inforcement for the secular successes
of their children.

On the other hand, Mormons are al~o told that ~ucce1)S in the home is of
greAter importance than success out of the home, and that doing without secular­

economic things does not justify doi.ng without the mother in the home. The
.!lfterlife rewprd5 of fem~leC) are viewed A.S being relgted to mother-wife activi.tt~R

rather than economic-professi.onal achievement~. The succe~s of the J.~~der~ of
the Relief SOC!ety and the Primar-y A'~soc i~ t ion, however, ar-e given pos ' tive

ev.etlll~tion, and the church recommend~tion that members be activeJy involved in
their community aff~ir~ is not restricted to males.

Resparch reported in the cbapt.cr on economic matt-rs , Lndfcst.es th:-.t a
sizeable percent of Mormon female:) are in the working force and th!:lt the nef'1~tjve

evaluation of such work by the Church has remained convt.ant , As has been
suggested, this is a high conflict potent Lvl. area.
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Parf1nt-child relatiOTi~hips are of concern for the church and the fami 1 y
aljke. While the family organizatlon is seen as ideally being patriarchnl,
there is encouragement to hold family councils in which the children have ~n

opportunity to make meaningful input. The parents involved may be abl,e to
sincerely accept the fact that children may have different interpret.,tions
and values than do the par-ent.s, and to work out some conf'Lgur- tion of elements
so that all members can have their input given serious attention. other par-ent,s
m~lY see the famiJy council not as a mechanism by which the chi 'ldr-on can be heard,

but rather as an effective psychological technic by which parents can get the
children to accept what the parent~ have already decided. Mo~t likely in
such s ituat.Lons the children, especially the older ones, are awar-e of the
manipulation involved and may develop anti-parental reactions.

'amily Home EveEing

The Family Home Evening program of the Church involves the family spending
an evening at home during which they engage in various types of family acti.vities
including recreational activities. No other Church activities arf~ scheduJ ed
for thAt evening--Monday. Mauss and Mauss (1970) rese~rched some aspects
of the program. Respondents came from Salt Lake City and Northern California
between 1964 and 1969. Que~;tionnair(~s were used, being r ent, to all homes in each
of ten randomly selected Mormon wards in Sn.lt Lake City, altern-1tely to the

husband and to the wife at successive addresses, as well as to all unmarried
heads of households. The 960 quest.Lonnaf.r-es anonymously rp.turned reprer'ented a
return rate of 60%. The resfv3rchers conclude that their fi~re5 were most
likely indicA.tive of the maximal levels of compliance with the program. The
s ecu Lar- v~rirJbles they studied evidenced only an aJlqiguouB relation to FHE
'P~ rt: cin!:'lt ion. Three religiou~ vt:'riables all had very strong positive rel~tion­

ships, p:;..rticularly ritua.l religiosity. Those who were the most r-egui~r in
Family Hane Evening pa,rticip'~ltion were the ones who were most regular in their
involvement in other religious rituals. The authors indicate th~t this findinp
hRrmonizes with a previous finding from research by Robert L~rson, who also
suggested that in the absence of strong church sanctions the FHE particit),':)tion
could be expected to take place regularly only to the extent that it was found
to be satisfying to the participants themselves.

The research found that those with a weekly FHE particip~tion rate were
twice as likely as non-participants to be highly knowledgeable about Monnon
scrinture a.nd lore. Weekly participation was a very ~trong predictor of high
orthodoxy. On the basis of this limited study, the authors conclude that
the program is functioning toward the kind of religious retrenchment intended
by the church leaders, at lea~t among the church members who are participating,
but that those who would be considered most in need are not yet particlo.'3ting.

Parental Discipline and Achievement Dema.nds

lunz (1963) researched the question of whether the Mormon ideology h~s
an influence upon child-rer-lring behavior,·t••~ing the following hypotheses:

1. LDS parents are more strict than non-LDS parents in disciplining chilriren.

2. LDS parents make earlier personal achievement demands on their children than
do non-LOS parents.

He utilized questionnaire r-espon-ee from 145 Mormon, 111 non-Mormon, and 12
I nrlependent mothers. :Respondents were secured by askf.ng students from an
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introductory sociology class to send two ~uestionnaire~ to LDS mothp.rs and two
to non-LDS mothers from thei....· horne area. Kunz defined "discipline" as some
negative sanctions of the child's behavi.or- imposed by the child' s par-ent s ,
"Achievement demands" was defined as t hove demand- made of the child by the
parents which tend to place responsibility on the child in preparation for success­
ful competition in the adult world.

Neither hypothesis was supported A.t a stBti~ticn lly signific~.nt level.
In hi~ analysis of this unexpected finding, Iunz sugrests th~t while Mormon
pa.rents are serious about their chi] d-re~ring obliga.tions it seems that other
teachings in their religion neutralize the strict authoritari~n family system.
This would include the doctrine that patience and perseverance should prev~il in
child rearing. He sugpests that while Mormon parents are striving to help the
child accept responsibility and learn to do for him~~elf, as indicated by the
early age at which they start the child to hou~ehold chores and start him
walking, they do not punish him for failure as was originally hypothesized,
perhaps thinking that punishment may alienate him further from the desired goals.

Weip;ert ::tnd Thomas (1972) studied all m€ll1bers of the Mormon Church in a
sms 11 we~·tern university town of about 20,000 who attended Sunday School on
the ~!y the questionnaires were administered. They studied the relationship~

between "par-ent.vl, -upoor-t and control" and Mormon youth's per-eept.Lon and prpctice
of religion, satisf.:lction wittl the church, freouency of attendance, and re<ting
of religious Sund~y School teachers. Previous rese~rch involving non-Mormons
found consl~tent relationships between the dev,ree of sup~ort, or positive affect,
which adolec:cents report receiving from their parents and a range of dependent

variables such as self-esteem, conformity and religiosity. This study of Mormon
youth corrobated the general trend of the previous studies. Youth who reported
a high degree of both support and control also tended to have the highest scores

on all three aspects of religion. On the other hand, those reporting the lowest
degree of parental suppOrt and control had the lowest scores on the relipious
variables. The one difference in this research from that reported earlier
is that control emerges as a consi~tent source of variation in the dimensions
of religiosity. The finding with respect to chur-ch R.t t"nd:).nce is at odds
with those reported earlier concerning religious practice, in that control is
more significa.nt than support. Previous findings indicated thBt in generpl

suppor-t exnla i.ned more of the variance in religious practice than did control.

Geriatric Mormons_._-_._-
Writing in 1953, Carruth identified the followin~ f~ctors which it WAS

felt would contribute to the positiveness of the experiences of older Mormons.

o Older persons do genealogy and temple work and are accorded
consider~ble prestige.

o The church welf~re nlan is a source of c:ubsistence security for them
o In many church-owned businesses, elderly neople are not rAtired hut A.re

ret~tned in positions commensurate with their abilities.
o Age is a factor in advancement in the levels of the authority hl~ril.rchy;

therefore older people are generally honored and given seniority.
o Belief in the eternal nature of marri!">p,e and family relRt"ion~hips

predominate and therefore those with large por;terity have rel~tive st.qtus.

Adont Ion
!

The Church wts r-t ed its own adoption Agency in 1916. Tod~y it is one of
the busie~t such agencies in the U.S. In 1974 there were 17 adontion agencies
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in the U.S. and there was discussion of the 'Po"'~ibility of a. world-wide
service within the church. The adorrt ion or-o zrxm works c Lo r eLv with the
Church Unwl30 Moth~rs Pro,-r:.";\m, which is also directly under the LDS Soc i s l

Serv:ces. With the help of the Unwed Mothers Program the pros~ective mother
if she so desires can go away from home to have her baby and then return ho~e.

She would stay with an L.D.S. family. She is not nressured to put the child
up for adoption, and the family with whom she stays is cautioned to leave the
decigion to her. If she is in high school the program arranges for a tutor.

Adoption decisions take into account factors such as church membership,
Bishop's evaluation, age, mental and physical age, infertility, marriage

stability, size of family, financial situation, housing and reirnbur~ements.

After a child is adopted the child may be sealed to the new family,
and the new family is sealed to the child for eternity, in the appronriate
rituals in a church temple.

Polygyny

One of the most widely known facts~bout early Mormoni-=-:m is that whflt
Monnons typi.ca.lly call plural mar-r i.a ge was practiced for a while and then
discontinued, with the discontinuing thereof facilitating the achievement of
statehood for Utah.

Plural marriage was first accepted and initiated by Josenh Smith in
Nauvoo. The practice did not receive attention from non-Mormons untll under
the direction of Brigham Young in Utah the practice was officia lly announced
and openly practiced. During efforts to achieve statehood, the practice become
one of the major conflict points which led eventually to the pacsage of the
Edmunds Act in lB82 and the Edmunds-Tucker Act of 1887 which divested the
church of funds and assets which were confiscated and placed under the control
of government receivers. Houces of worship and burial grounds were excluded.
When the Supreme Court dec ided tha.t the act ViS con"titutiona.l, the Woodruff
mnnlfesto w~s issued which procla.irned the discontinua.nce of approval for the

l'r~-·tice of pol ygyny •

Marri~p;es which were contracted prior to the manifesto were generally
tolerRted. Some families were separ~ted. with the father being offici~lly

connected to but one family. Some Mormon le~ders did not accept the maniresto
and performed such marriages in Canada, Mexico and on the high seas. Such
m~rriages, while few in number, were a problem for the Church. In 1904
two members of the Apostles who had performed such marriages were disfellow­
shipned. Today the practice in not approved and when known may lead to rqpid
excommunfcat.Lon, (See Arrington)

In his analysis of plural marriap;es, lfulett (19 ) Ind Icated thRt among
the conseeuences of . this pattern of mar-r iage were the following:

o Contributed to the creation of a plA.ce for women in the offici~l

church program--i.e. the creation of the Relief Society.
o Provided freedom for ~ome of the wives ~uch as Eli7.a R. Snow, to become

act.ive in some civic progr~ms, in social work and in church prop'r~ms.

o Contributed to the establishment of political suffra.r-:e for females
o Married women could own and control separa.te property, which then provided

power for the wife which she could exert upon her husband.

o Facilitated fema.le involvement in such economic activities as teaching,
dressmaking, telegraphy, clerking and independent farming.
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In 1963 Christiansen, u~ing respondents from a small rural cowmunity in
central Utah, studied attit,'udes toward polygyny. He contacted 72 males and B2
females who were married and living with spouse when interviewed. He founa th~t

early Mormon polygyny practices were condoned by a majority of the respondents;
the po~sibility of practicing polygyny was rejected and possible future pr~ctices

were anticipated by only a minorit~r.

Cert~in similarities were noted in the attitudes of the contempor~ry MOMl0nS
and those of early Mormons. Fir~t, the attitudes of m~le3 and fem3les did not
differ greatly. Second, the principle reason given for practicing polygyny wt3·s
that it was a commandment of God. Third, even under legal and reli.giously a~'H'roved

circumst:].nces, only a minority wished to practice polygyny.

In r-espons-e to a queat.Lon "how do you feel about the pract.Lce of polygyny in
the early days of the Church?" the majority, 59% approved. Of the remainder,
B% gave responses which indicated a conditional approval of the practice, and
26% responded with an~wers which indicated disapnroval. Respon~es were similar
between the sexeg with no statistically significant differences. Two-thirds
aporoved to some extent.

In respon~e to a ~uestion, "how do you feel about the prJ3ctice tod3y?"
two thirds d tsaporoved without exp.lsnat.Lon, while others gave v:lried reasons
for their disapproval such as "again<"'t the laws of the land."

To a ,.,uo~tion, "Inder whClt e i.rcum-t.e nces would you pr~ c-tice polygyny?"
49% answered thf:lt they would not practice it under any circumstances. Forty

per cent ret>lied tha.t they w011ld practice it only if God commanded them, whi Le
6% renlied they "didn't know."

In two respects the modern answers were the same as those known to anp1y
to early Mormons. Women in both cases were generally in favor of the t>ractice.
Justification for the practice was similar in both cases--commandments from God.

Another question w~s, "Could you love your spouse as much if you were
practicing polygamy as you could if you were not?" Of the men, 36%, and of the
women 26% answered "Yes." whereas 49% of the men and 62% of the women an-wer-ed
"no." 15% (males) and 12% (females) answers couId not be placed in eithpr
c:itegory.

Oonsdder-ab.Le doubt was included in the answers to the euestd.on "How do
you feel about the pr.g,ctice in the next life?" Forty-three per cent who
be'l t eved it ~uld be practiced Lndtcated they would participate, with 10%
i nddcatdng th!:lt they might. The remainder, 36%, did not W!lnt to practice or
said they would not (11%) even though bel laving thRt the practice would exist

and be sanctioned by God.

Christian~en suggests that cont i.nued positive eva l.uat Ion of pO.lygyny is
related to the following four factors:

o Lderrt Lf'Lcat Lon with f'or-ebear-er-s who practiced polygyny.
o Acceptance, socially transmitted, of the practice as one of the M~rmon

mores.
o Bitterness over the har-eh tre.'1tment and humiLatdon bestowed upon

Mormon ance~tors and the Mormon Church during the nerrecution pp,riod.
o Cont~nuous religiouB beliefs th.f1t cert.tlin individuals will be in ,Ii

nolygynou~ rel~tion nfter death.
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Becker (1973) sensitize~ u~ to another potential conseouence of the
pr~ctice, indicating that engaging in socially disapproved beahvior, as in
deviant marri~ge patterns serve~ to tie those doing so to their group. The
groun is the only or the major source of validation or legitimation. Limitod
grou-p-spec; fic validation is involved. The Leader-s of <uch rrouns can also
benefit from the practices, 1n that once the sociR11y disapproved beh~vior ;s

initiSJted, those dof.ng so increa.se their loyalty and commitment to their p;roun
le.qoers. Leaders may u~e the socipt~l guilt component for their own pllrno~es.

They may use the anxiety or may even srou~e it, by calling attention to the
d evi.ancy, This may serve to keep the "deviants" docile and obedient for
further deviancy.

Divorce statistics for the state of Utah which includes Mormons Rnd
non-Mormons from 1961 to 1971 are provided in Figure 1. The slightly hlp;her
than av~r~ge (for the U.S.) differential has remained relatively consistent

during the time covered. Mormon divorce patt"'rns may be eomewhat, lower tha.n
for the entire state but with the same general pattern of change.

Fi?ure 1: Divorces per 1,000 population: U.S. ~nd Utah, 1961 - 1971.
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In 8. study of divorce patterns among Mormons, Kunz (1964) secur-ed f~mi l y
inform~tion from 451 student~ in introductory sociology classes at two western
universities. hom his data he concluded that the fewest divorces took pl~ce

took pLace among the Mormon group, with the next highe~t number being within
the mixed group and the most divorces occuring among -the non-Mormon Piouos.
Divorce relr,ted factors were anaLyz ed as follows:

Type of Marriage. Of the Mormon couples who had had civil marri~ges.

l2.3~re divorced while only less than 3.0% of the religious marriages of
Mormons had ended in divorce. WithiD the mixed cat.egory, 22/3% of the civi.l
m~rriages ended ~ divorce whereas none of the religious marriages was so
dissolved. For the non-Mormon group of those married in a civil ceremony
23.7% had divorced and 19.3% of the religious marriages had ended in divorce.

Church Attendance. Of the Mo~on parents who attended church always, 1.9%
of the fathers were divorced and 2.3% of the mothers were. or t.hor e who
attended church never, 18.2% of the fathers and 25.0% of the mothers were divorced.

Mormon Marriages. Data indic.qted that the civiJ marr1.~ges for Monnons are
more likely toterminate in divorce (12.3%) than either church (3.2%) or temule
marri~ges (2.2%)

The pattern of decrellsing divorce frenuency as one moves from temple
marriage to other religious marria.ge to civil marriage has been found in other
r-esearch as follows:

Christensen and Cannon (19§~. Of 5,157 marri~ges performed in Utah
between 1949 and 1951, after ten years of marr-Le ge there were -­

I in 7 divorces for tho~e married by civil authorities
1 in 10 divorces for LDS married by LOO autllorities in civil ceremonies
1 in 55 divorces for LOS temple marriages.

Widstoe (1952). Analysis of divorces for three areBs for 1936--Salt Lake,
St. George, and Arizona temple areas -- found the following

Tenple marriages: 6.4% divorced during 15 years
Civil marriage by ward and stake lea.ders: 15.6% divorced during 15 ye!'rr'
Civil m;Jrri~.ges: 19.4% divorced.

Evans, Richprd L. (1942). provides the following rF.!tios for 1940:
U.S. - 1 divorce for each six marri;:ges
LDS civil marriages - 1 divorce to 9.7 civil marria,ges
LDS temple marria.ges - 1 divorce to 27. n ma rr-Ls.gee
LDS all marriages - 1 divorce to 17.B mArriages

Mclay, David O. (1945) cites the following
1920 - 1922,

LDS temple & stake and ward
authorities 1 divorce to every 38.24 marriages

Civil

1923 - 1925
LOO temple & stake and ward
authorities

Civjl

17!~.

1 divorce to every 13.20 marriages

1 divorce to every 33 marriages

1 divorce to every 15 marriages



-- i

1938 - 1940
LDS Temple & stake-wa.rd 1 divorce to every 26.61 marri,tlp.:('s

LDS civil 1 divorce to every 10.13 marripf'-8S

1935 - 1937
LDS Temple & stake-wa.rd 1 divorce to every 37 marriFRes

LOS civil 1 divorce to every 12.52 marriages

Church Stati~tics. Kunz (1964) reports that in 1952 the church bec~me

aware that Church statistics secured from certain church forms were not
accurate, indicating that some reports of marriages were as much as 20% off.
The record were not always right. Many couples married by a bishop were
married by a bishop other than their own and some of these marriages were not
recorded in Church records. Then, often, when a couple got a divorce they
did not tell the bishop am the divorce was not recorded. A deci.sion Wc9S

made; therefore, that such information would not be given out since the data.
WRS not accurate enough for r-esear-ch purposes.

In a study of 419 couples married in 1955, Steed (1971) concluded th~t

the divorce rate for Mormons married outside the church was a.lmost twice 8.5

hiRh a.~' for those married in the church, but not in the temple. At the ti.me
of the study, 97.2% of the temple-married Monnons and 13.4% of the non-temple
married Mormons were not divorced. He also reports that when the age of the
bride WR.S 15 years or under, the divorce rate was 50%. Age 16 was aesoc Labed
with a divorce rate of 27.3% and 21 and over with a rate of 3.6%

Mitchell and Peterson (1972) analyzed f~mily histories of anproxim~tely

1 ,O~O eoun'Le s from the genealogical archives of the church. Infonnation Wf)t!I

incomnlete on some v8ri~bles. They utilized histories of four families, coverinf!
r-oughly 14.0 years from 1820 to 1960. Obviously the results csnnot be genera.li!?ed.
The following findings, however, are suggestive.

3.
4.
5.
6.

7.
8.

Temple-married Mormons have a lower divorce r~te than those married elsewhere.

Divorce was not related significB.ntly to urban residence
The lower the age at time of marri~ge the higher the divorce rate.
Age differential of mates was not related to divorce rate.
High residential mobility was related to lower divorce.
The lower the male educationa.l level the greater the 1iklihood of divorce.

The lower the occupational prestige the gre::lter the Jiklihood of divorce.

Whether or not the wife worked outside the famiJy was not a divorce related
factor. .

Harris and Butts (1925) provide the f'oJlowing inform,qtion a.bout marri~~e

patterns in Utah prior .to f925:

1. Utah ranked higher than the averv ge st.qte in divorce ra.te, with count.Les with
high Mormon percentage being considerably lower than oth~rs.

2. Church records indicated a Mormon marri;ge rate exceeded by very few other
sections in the U.S. and a divorce rate lower than all but four state~.

3. Bivorce from temple marria.ges was lower in proportion to the number of
marriages than perhaps any other large group in the U.S.
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Interfaith Marri~ge

AvaiJ:'lble statir.tics ....ldicate th~t in the last 40 or so years there h- s
been an increase in the rate of interfaith marriages among Mormons, particul,r1,y
women. The liklihood of entering such a marriege is related to several factors,

some of which are identified in the following research.

Reaea rch , Vincent (1964) reports on four studies of interf::lith marri~,ges

involving Mormons. The evidence indicqte'.-. that Mormon (and Cat.hoLLc ~nrl Luther-an)
females marry out sLde their church more often than maLer , with three females

for every two males doing so. A reverse pattern exists for Jews. The studies
reviewed by Vincent found the following "out-marriage" rates:

Los AnReles, 1937
Oakl:::nd, 1955

Berkeley
Salt Lake City, 1937

The liklihood. of a Mormon marrying a non-Mormon is relati'le to the area and
the t~me.

Anderson (1968) studied 26 Mormon academics and a representative s"'mnle
from the community in which the university was located, finding that 11% of
the non-ac-demics had inter-married while 19% of the faculty had. This sugge~ts

th~t those with higher education are more likely than those with less educp.tion
to select as a spouse someone from outside their church. Anderson also found
th::lt Monnons evidence greater opposition to intermarriage tha.n Prot.est.ant s who
in turn evidence greater oppo;ition than Catholics.

Christensen (1970) in a study of Salt Lake Cat.hoLi.c s found that, for those
he studied, the Monnons were the group least likely to be involved in an
interfaith marriage with Salt Lake Catholics.

Coombs (1962) studied married couples at the Iniv/·'rsity of Utph, with the
sample universe including many, but not being restricted to, Mo~ons. His
questionnaire was administered to 121 cou'Oles with husband and wife rerponding
largely independent of one another. His findings support the ~remise that
marria.ges tend to be socially homogamous. In each of the social characteri sties

studied, there was a disproportionate incidence of homognmy over heterogRmy. He
found that over 99% had married within racial bound~ries, 94.1% within nationality
lines and 79.5% within religi ous boundaries. Male:=; and females were alike.

He concluded that from his study it seems that the parental home exerts and
influences homogamy. There was a positive corr-el.atd.on between home influence
and homogamy as measured by chur~h affiliation for 87.8% of the couples who
communicated daily with their parents while living at home chose a mate of a

similar religious background. This percent~ge decreased to 79.6% when only one
of the pair was exposed to this influence and dropped to 63.6% when neither
was livin~ at home. Differences between groups and and three were significant
at the .05 level.

A study done in the Inglewood Stake (California) was reported by the
Prices (1967:7L) as follows:

The current mar-r-Lage statistics in Inglewood stake point to B.

nr-obl em among young adults, especially among young women. In 1965, of
the seventeen members of the Church who mArried non-Members, fiftep.n
were women. These fifteen represent 33% of the women in the st~ke who
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were married during the year and the two men r9present only 6t of the
men ma.rried during the year. The totals for the six yeA rs trom 19(,1'\
through 1965 <how tr.rl although the stake popul.at Ion conair.t.e of the
same number of single women as men, more than twice as many women
m~rried non~embers as men, and that more than one-third of all the

women's marri~ges were to non-members.

They also noint out (P. 7,7-78) that of the women married to non-membor-s , 41%
indic~ted thnt they would do so agpin, 41% said that they would not, while 18%
s -:dd th!1t they might. When asked to indicate the satif:factoryness of their
marriage, 41% indica.ted "satisfactory, " 41% "less than satisf~ctory" and 18%
pprtly satisfactory.

Jenkin (1973:20) suggest~ that the power structure of the Church may be
''''8. factor influencing these marriages. "The female does not have the same regulpr
succession of expected duties and offices, and occupies a secondary position.
Her primary role expectation is that of wife and mother. Therefore her concern
in dating and courting areas would tend to be higher." Monnons experience the
same societal conditions as other Americans and thus may be influenced by such
things as American beliefs about romantic love, parental authority changes,
the mass media, ecumenical orientations, woman' ~ liberation programs, and etc.

Age 0 f Marriage

Mormonism encourages ea.rly marriage. However , the official encour-agement,
of securing an educatd.on and being economically euccersful may serve to somewhat

at least neutralize this early marriage factors. EArly marriage is related to
hi~her birth rate of Mannon r ,

Means and Ends

As has been indicated, Mormons tend to highJy evaluate the famiJy. The
hip.;h intensity evaluation of the family is typically accompanied by high intensity
of the means believed to be necessary to create strong families. Highly evalu,.,ted
(HIVn) means tend to be associated with highly evaluated goals (HIVD go?ls).
If one is highly confident that a given procedure is a necessary factor in the
achievement of a given goal, he tends to defend and support the means rather
than to nuestion it. When QUestions may arise about the means concerning just
how essential the given means is, such Monnons may find thernselvps in a
high potential conflict situation.

In the 1970 Americen society a conflict notential exists for the following
f ami1y "means."

o Having the wife work out rLde the home.
o Changes in the patriarchial power structure

o Acceptance and practice of birth control
o pre-marital masturba.tion

Available research evidence suggests that for given couples in particul.s.r situ'1tion~,

within a given configuration of meaning, the prp.sumed relationship between means
and ends may not exist. However, a rejection of a given means does not mean th~t

the highly evaluated goal has been also rejected, It is easy for those who make
officlal pronouncements and those who seek officjal pronouncements to minimize,
overlook or even. reject such research findinp,~.
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CHl,-PTER EIGlrrEEN

SEXUAL BEHAVIOR AND HORHONISM

Introduction

On a strictly abstract level, it would be hi~hly surprisin~

if two aspects of be hivLor- as important as the sexual and religious
areas did not have strong interrelationships. It really 1s no
surprise that some aspects of sexual experiences are frequently
seen as being religious (or anti-religious) in nature and conversely
that some aspects of religion are frequently seen as being sexual
in nature or as having important sexual components. The inter­
relationships will be explored within the context of Mormonism.

Sexual behavior is never exclusively biolo~ical in naturA.
Sexual behavior is in response to sexual symbols, relative to the
audience and relative to the situation. The consequences of
beliefs or symbols about sexual behavior and of the behavior per se
extend in ripple-like fashion throughout the warp and woof of
human behavior, penetrating deeply tnto the religious component.
For instance, Westoff, et. al (1970) concluded from their studies
of fertility patterns that of the social factors they considered,
religion was by far the most accurate predictor of fertility
patterns. It is to the fertility of Mormons that our attention
1s first given.

Fertility Patterns

With reference to fertility, little is known about the
processes by which symbolic models or symbolicaly pre-created
behavior gets transformed into the biological belmvtor of conception.
The desire to have children and having the desired children are two
very different things. We do not know much about how the two get
interrelated. The fact that there is general Mormon encouragement
to have large families is well documented, as is the fact that they
do have families larger than the average in the U.S. society. The
differential is apparently generally maintained while change is
experienced tn both the societal and the church reproductive rates.
In addition to each other, church couples are obviously "listening
to" or responding to two "drunnners"--their society and their clturch.
This is most likely true of all behavior not just reproductive
behavior. Behavior is relAtive to the audience(s).

Hultiple audiences with multiple meanings (the symbolic
component of the ISAS paradigm) are involved in most behavior. The
details of the process of synthesizing the syMbolic input into
decisions which result in the actual conception-birth of children,
however are largely unknown and unstudied. Both official and un­
official behavior is most likely involved. Our analysis of Mormon
fertility provides some suggested insights into such phenomena o

The evidence suggests t hat the number of children considered
to constitute a "large ft family does not remain constant, however. It
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apparently involves a sliding scale, in which "large" mnans "lar~e
by comparison with whatever the current societal patterns are."
It is not a constant n~ber.

Research Evidence
I

Spicer and Gustavus (1974) provide research data about Mormon
fertility. Their researo~ involved (1) an examination of ohuroh
literature to ascertain the reproducti.ve ideals endorsed by church
leaders and (2) using data secured from the Historical Department
of the LDS Church, an investigation of fertility patterns between
1920 and 1969. The findings are summarized in Table I and FiguraL
During this period Mormons had higher birth rates than either
the total population of Utah (which includes, of course, the Mormon
portion thereof) or the U.S. population as reported in the census.
The pattern of change for each evidenced strong similarities.
All three groups show a decline from 1920 through the depression.
Around 1935 the rate started to increase. There was a sharp
increase durin~ the post World War II baby boom. This trend peaked
for all three populations in the mid 19$Os. There was then a rapid
drop 1n the birth rate until 1965 at which time both the Mormon
and the Utah rates increased slightly, while the U.S. rate continued
to decline. This latter period reflects the baby boom babies
coming into childbearing ages. Throughout the entire period the
differences in the rates is very stable.

Spicer and Gustavus concluded that Mormon leaders have not
specified an ideal f~1ly size as a guideline. Mormon couples,
however, know that the church generally supports high fertility.
Examination of Marmon and U.S. birth rates, however, indicated that
Mormon couples have apparently responded in planning their families
to the same set of societal circumstances that have influenced other
Americans during these periods--i.e. economic depressions, wars,
prosperity, and etc. Attention has previously been called to the
fact that Mormonism incorporates a significant amount of Americanism.
This may be a contributing factor to the fertility patterns.

Further supportive evidence of the influence upon Mormon
birth rate of societal input is found 1n a small stUdy of the birth
rate of Mormon Bishops who represent those in the higher-echelon
positions and who are 1n some respects different from (more orthodox)
the lay members. Nelson (in Hoult 1952) provides data on the
median number of children ever born to Mormon Bishops by year, in
an Idaho city, as follows:

Year
1925
1930
1935

Number of children born
to total sample

5.1
4.9
4.4

Number of children born to
those having oompleted families

7.6
6.ll
5.7

In a study of co11e~e females, WAstoff and P~tvin (1963:41)
found that Mormon women had more siblings than any other religious
group included 1n their stUdy and also the smallest percenta~e of
women with no siblings.
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1920
1925
1930
1935
1940
1945
1950
1955
1960
1965
1969

TABLE 1: Crude Birth Rates, Mormons, Utah Residents, and United

==========~~~~~~=~~gg~~~~gn:==~2~~to=~2~~======================
Mormon1 Utah2 u.s. 2

38 31.2 27.7
32 28.6 25.1
29.7 25.4 21.3
27.9 24.0 18.7
31.9 25.2 19.4
32.1 27.4 20.4
37.34 31.1 24.1
37.65 21.5 25.0
34.62 29.5 23.7
27.23 22.5 19.4
28.18 23.6 17.7

---------------------------------------~-------~-------------------------------------------------------------------------- - - - ---
Sources: 1 Historical Dept., L.D.C. Church; 2 Statistical
Abstracts of the United States, 1921 through 1970.

FIGURE 1: Birth Rates--Mormons, Utah and United States--1920-1969
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Writing in 1938, Fox (1938) from his critique of Mo~tallty
Statistics concluded t~at the Mormon population has a low median
age, and a high birth "'-ate wi th the aver-age family b e t ng large,
1.e. ln 1930 the average Utah family consisted of 4.4 peroons
compared with 4.1 for the entire United States.

Fairbanks (1974) points out that married women ages 15-24 in
Utah have in the past had a hl~h birth rate, but that the 1970
census figures show the birth rate for married women in Utah in
this age group to have decreased to 35th 1n the 50 states, and
thus below the national average. Fairbanks concludes that the
evidenoe is clear that married Utah women 15-24 inc1udive have
been a little more effective in practicing birth control than
other married women 1n this a~ group in the U.S. Utah women $till
marry younger than the national average and Utah women in 1970
ranked 37th in the nation 1n relation to the percentage of its
women 25 years and older having a four year college education.

Hastings and Bowers (1970) stUdied demographic data for 390
alumni of the University of Utah, including 225 males and 165
temales with mean ages of 50.3 and 48.4. The respondents represent
stable family units where family building was uncomplicated by
childlessness, plural births, child mortality or abortions. They
concluded that homogamous Mormon couples had higher fertility and
shorter time intervals between t heir children than non-Mormon
couples. Findings from this study cannot be generalized to the
entire church membership. It suggests, however, that Mormons as
a whole may have their children during a shorter time than do those
with lower birth rates.

DeHart using 1930 oensus data made a comparison of rural
oounties in Utah and adjacent states that had a high percentage
of Mormons living 1n them with 17 counties that had a low
peroentage of Mormons but were roughly similar in sooio-economic
struoture. He found that Mormon counties had a significantly
higher fertility ratio.

Pitcher, Peterson and Kunz (1974) utilizing Mormon genealogical
records of couples born between 1800 and 1940, studied birth rates
of Mormons living in three areas: (1) Utah, (2) Intermountain
states~ including Idaho, Wyoming, Colorado, Arizona and Nevada,
and (3J West Coast states of California, Oregon and Washington.
They assumed that Mormons living on tho West coast would be in a
minority status and thus living in an environment (situation)
somewhat foreign to "Mormon Country." They hypothes ized that
Mormon families bearing children in an environment favoring small
family size would tend to have smaller families themselves than
oontemporary Mormons living in predominantly Mormon areas. Their
research supported their hypothesis. The urbanization of the West
Coast may be a contributing factor. Mormon fertility was higher
than the overall population 1n all three areas.

Birth behavior of Mormons is relative to the larger situation
in which Mormons live.
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Merril and Peterson (1972) completed research using data
from the genealogical ~'""-'cords of the Mormon Church, securing
biographical records on 1,220 husbands with their families. A
random sample of 305 husbamds was selected, with the remaining
husbands being related to the original 305 thru a father-son
relationship for four generations. The study involved 350 cases
of four-generations each randomly drawn from the overall group. Of
the men, 78% and of the women 83% were considered to have been raised
in the Church and the remainder were classified as converts.

They confirmed their hypothesis that both male and female
converts would have significantly larger families than those born
into the Church. They also f~und that those married 1n the temple
tended to have larger families than those married elsewhere.
The conclusion concern converts harmonizes ,,"ith the previously
identified studies which found that oonverts tended to evidence
greater orthodoxy than non-converts.

Wise and CondIe (1972) using the genealogical resources of
the Church, randomly selected 400 families in which the wife was
born between 1825 and 1850, securing data on the lines of descent
of these persons. They utilized 1070 family group sheets spanning
140 years consisting of 402 families in the first generation, 329
second, 248 third and 89 fourth generations.

They hypothesized that a positive correlation would be found
between family size in successive generations and that the magnitude
of the correlation would decrease over time. They found that while
there was a relationship between the size of the family of orientation
and the family of procreation, there was erratic variation between
marriage oohorts ,and further that there was a negative correlation
or a reversal of the relationship between the 3rd and 4th genorations.

Meaning of Fertility

Mormons have large families. Having lar~e families is related
to beliefs about children and about families. He now turn attention
to such beliefs (definitions). That reli~ious beliefs in general
have an influence upon ferttl~ty is suggested by the following
relationship which Westoff and Potvin(1967) found between the stated
Lrrpor-uanc e of religion and the mean number of children desired for
the 383 Mormon college females included in their study:

Indicated Importance of
Religion

Very much
Much
Some
Very little

Indicated mean number of
Desired Children

5.3
3.9
3.h
2.8

Part of the Spicer-Gustavus (197!~) reseRrch to which we have
referred involved an examination of the literature of the Church
to see whether Mormon leaders advocated a specific number of children.
They ooncluded that in general, the position of the leaders 1s pro­
natalist o However, there is no recommended number. Apparently,
ideal size may vary with the emotional and physical circumstances
of the particular couple.
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These researchors su~gested that the high birth rate may be
related to social factors such as the early practice of polygyny
which set a precedent ...1".' Lar-ge families. The historical and
theological bases as Wbll strength the emphasis on family life,
and support couples in maintaining high levels of fertility.

Hastings, et al (1972) explored the relationship between
birth definitions at the ofticial and at the unofficial or lay
levels within the Church. They emphasize that f-'Iormon theology
plus a cohesive social organization leads to strong mot!vation
and support for large families. They examined the historical
position of the Church on birth planning, and such shifts in lay
members definitions and behavior as they could document from
available sources.

Two factors were identified as providin~ an early influence
on fertility definitions: (1) Geographic, econnmic and social
problems had to be solved to ensure physical survlval and (2)
religious activities and belief statements had to be systematized
for the Church to survive 1n the face of hostility from the outside
community. High levels of fertility enhanced the attaiument of
these goals. These authors point out that anti-polygamists and
Malthusian th1nkers threatened the high levels of fertility to
the point that some Mormon leaders contended that the very survival
of their religion and the fate of the nation was dependent upon
the outcome of the hotly debated issues.

The Church's stand against fertility limitations was also
based on theological considerations. The commandment to "multiply
and replenish the earth" was taken seriously. In addition the
doctrine of a "pre-existence" meant that the myriad of spirits had
to have bodies provided by the people here upon earth. The eternal
nature of the f~ily unit as perceived in theology elaborates the
importance of fertility to the Mormons. Many leaders have been
outspoken concerning the undesirability of birth control and
limiting the possibilities of "eternal progression." The "multiply
and replenish" admonition has been apparently interpreted to mean
multiply extensively and quickly, even though no such qualifications
are specifically included In the Biblical injunction.

The time frame involved in this conclusion has not been given
much attention. Mormons believe in the pre-existence of individuals
as has been indicated. It appears that many Mormons assume that
there is a limited amount of time during which the available
spirits can come to earth. This then relates to the belief that
Mormons have an obligation to have as many children as possible
during that time span to provide as many as possible with good
(i.e. Mormon) homes. If the time system involved 1s viewed not
as a unl1bnear phenomenon with pre-established component units
and a pre-established cut-off point, but rather as an "event time n
phenomenon 1n Which the time period starts when conditions are
properly prepared and ends when the event 1s completed rather than
according to some mechanical clock-time deadline, the "multiply
quickly" component of the belief in greatly reduced. The widely
quotthed bellef that no one knows the exact time when an event such
as e second coming of Christ is going to actually occur
incorporates an event~time perspective rather than a mechanical
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pre-determined perspective. The event will take place when the
situation including the individuals involved therein, is ready for
it.

The beltef that those who reach the highest degree of glory in
the afterlife will be married, facilitates marriage and having child­
ren. This orientation is expressed in the statement that there are
no "career girls in the Celestial Kingdom--only wives and mothers. tt

Review of the writings of the Church on the morality of birth
control fails to identify a definite pro or oon position. This
1s reflected in the rollowing quotations from a letter by the
First Presidency (David O. McKay, Hugh B. Brown and N. Eldon Tanner)
dated April 14, 1969.

;.; We seriously regret that there should exist a sentiment
or feeling among any members of the Church to curtail the
birth of their children. We have been commanded to multiply
and replenish the earth that we may have joy and rejoicing
in our posterity.

Where husband and wife enjoy health and vigor and are free
from impurities that would be entailed upon their posterity,
it is contrary to the teachings of the Church artifically to
curtail the birth of children. \ie believe that those who
practice birth control will reap disappointment by and by.

However, we feel that men must be considerate of their wives
who bear the greater responsibility not only of bearing
children, but of oaring for them through childhood. To this
end the mother's health and strength should be conserved
and the husband's consideration for his wife is his first
duty, and self-control a dominant factor in all their relation­
ships.

It 1s our further feeling that married couples should seek
inspiration and wisdom from the Lord that they may exercise
discretion tn solving their marital problems, and that they
may be permitted to rear their children in aocordanoe with
the teaohings of the gospel.

Westoff and Potvin (1967) studied the fertility value definitions
and the reproductive behavior of college women, concluding that
the Mormon college women specified a desired family size for those
who expected to plan both the number and the spacing of children
which was only slightly less than the number among a similar group
of Catholic women. The Mormon females who did not expect to plan
either the number or the spacing, indicated that the desired number
of children was higher than that specified by a comparable group of
Catholic women (6.3 va 6.0 chilrlren).

Ideal Size of Families and Willingness to Sanction
Deviations Therefrom

Using a purposive sample of married female University of Utah
students living in university housing, Spicer (197 ) secured data
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on what each considered to be the ideal size of family for hersel~

and data on her beliefs as to the ideal size family endorsed by
members of other religious groups. Questions were also asked
about respondent w1..1lin.isness to impose negative sanctions (verbal)
upon others for deviating from what the respondent considered to
be an ideal sized family.

With reference to the "avez-ace " American family, these f'emaLe
respondents tended to react negatively to couples who remain
voluntarily childless or who have only one child.

The Mormons were distinctive in that they expressed far greater
willingness than did the other respondents to plan the spacing
and the number of children. These Mormons were 1n favor of birth
planning, but contrary to typical U.S. patterns which endorse control
to secure small sized families, the control or planning endorsed by
these Mormons was to secure large sized families. The approved
control involved decisions about time interval between births. The
Spicer-Gustavus research to which we have referred, sug~ests that
the definable patterns in Mormon child birth are indicative of
effective birth control. The Hasting-Bowers (197 ) research which
found that Mormon couples in their srumple of graduates of the
University of Utah had a shorter time interval between births than
did the non-Mormons, sugrte s t a t hat the Spicer-identified planning
apparently becomes actualized in the lives of these Mormons.

There is a conflict potential involved. Those who accept the
premise that God decides when to send children, and those who see
themselves and other Mormons deciding when they will have children
may have problems working out an acceptable synthesis of the two
premises.

The stated ideal size family preferred for Mormons was higher
than that for Catholics. Mormon and Catholic wives indicated
higher boundaries and a larger range of acceptable behavior than did
the Protestants and the non-affiliated individuals.

The findings indicatad that a responoent tended to believe that
her friends tended to approve having fewer chiloren than she did

and also fewer than the respondent believed her pnrents would approve.
Friends were apparently viewed as being more responsive to
contemporary low fertility pressures than self or parents. The one
exception to this was that Catholics bel1Aved their friends approve
the smallest range.

Respondents indicated an essentially accurate a waroness of
the affiliation differentials we have been discussing. In indicating
the number of children they would be inclined to sanction, the
respondents took the affiliation differential into account. Non­
Mormons were more prone to sanction Protestants than Mormons for
having large families. They also evidenced greater tolerance
on the upper limits than on the lower family limits. Variations
1n the non-sanctionable limits varied more with the affiliation
of those doing the sanctioning than of those being sanctioned.
Each group expressed greater willingness to sanction typical Americans
than to impose sanctions upon members of s pacific religious groups.
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Respondents wO'lld take religious beliefs into arcount in decisions
abont potential sanctions.

The non-affiliated individuals were more willing than the
affiliated respondents to impose sanctions upon large families.
Mormons were more willing than others to impose sanctions for
smallness. catholics, Protestants and non-affiliated individuals
all expressed greater willingness to snaction largeness than small­
ness. Mormons on the other hand, were more likely to express
willingness to sanction smallness than largeness.

Mormons who know other Mo~lons better than do non-Mormons,
indicated that other Mormons Here more influenced by societal norms
than non-Mormons see Mormons being influenced thereby. Mormons
are probably more aware of intra-Mormon differences than are non­
Mormons who may tend to view Mormons as one big consensus-conscious
group, unwilling to deviate from authoritatively established standards.

Birth Meanings

Reproductive behavior is in response to the meaning of the
components thereof. Meaning is socially constructed and the same
act or the same phenomenon can be defined differently by different
people. Whatever meaning one constructs or real-izas becomes an
active component of the larger experience or frame. "Where do
babies come from?" 1s a frequently asked question, which may mean
something quite different to the children starting to be exposed to
the "facts of life" and to the adult searching for his larger-framed,
complex "facts of life." Once the facts about biolo~tcal reproduction
are known there is still a "Why" question unanswar-ed , Does God
send babies to a couple? Is God the determinin~ factor? Is the
birth process under the control or direction of supernatural factors
or 1s birth control a human process? Given the non-empirical or
supernatural nature of supernatural control, it is possible to
combine the two components in such a way that whatever happens at
the human biological level can be interpreted as being just what
God planned or produced. That God accomplished whatever happened
can't be empirically (saientifically or non-reli.;iously) disproved.
Whatever happens can be viewed as a joint endeavor.

Those who accept the premise that God decides when a couple
will "be glven" a child, may also wonder why if, as a l-1ormon song
says, God will not force the human mind, why he would "force the
human body." Questions may also center around questions about
whether if the glory of God is intelligence, Why intelligent human
decisions should not be given greater attention tha.n human biology.

Proscriptions and Prescriptions

Efforts to influence behav t or- may include both positive
and negative components, specifyin~ what should and should not be
done. These are not necessarily the exact opposite of each other.
Hith reference to birth behavior, the prescription to not practice
unapproved forms of birth control may be used. The positive pro­
scription to have children and to do certain things with those
children 1s also involved. Religious requirements that parents
have the responsibility to have children and to br-Ln.; them up 1n
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the church, including teaching thetr children the gospel are involved.
The joys of having children are also emphasized. This emphasis
extends in the Mormon Church beyond the grave, to incorporate the
Iteternal fami1y tt which the livinp; are able to pre-create and take
into account in meaningful ways. Eternal salvation as understood
by Mormons typioally incorporates a family component.

Sexual Behavior

Premarital tregnanct. Christensen and Cannon (1964) using a
technic of match ng marr age, birth and divorce records 1n two Utah
counties, found that by a considerable amount, MorrQons married in
the temple had the lowest premarital pregna.ncy rate. The "other
churchn marriage group came next. Mormon non-temple marriages were
1n third place. Those with a civil wedding had the highest rate.

Christensen and Carpenter (1962) and Christensen (1967)
compared the premarital sexual behavior and definitions thereof in
an intermountain state (Utah), a midwestern state (Indiana) and
Denmark. The intermountain group was composed ma.inly of Mormons.
They found that the midwestern respondents had a higher permissiveness
score and higher coital rates than did the Mormons. They also found
that

1. In all three areas, males had higher permissiveness rates and
coital rates than females, although the sex differences were
relatively small in Denmark.

2. In the Danish society, approval of premarital coitus ran ahead
of the actual practice, whereas for the American respondents
the reverse was true, the actual practice was higher than the
approval rate. The American respondents reported greater
associated guilt.

3. Of those who reported having experienced premarital intercourse,
the largest percentages reporting guilt, remorse, fear and the
like following the first experience were found for the Mormons.

4. Danish couples reported experiencing little pressure to step up
the wedding even when premaritally pregnant. Midwestern couples
however tended to marry right after the discovery of pregnancy.
Couples from Mormon oountry appeared to have hurried the wedding
once intercourse had taken place, without waiting for pregnancy
to force them into it.

4. Though each of the three groups showed higher divorce percentages
for the premaritally pregnant than the postmaritally pregnant,
this difference in divorce rate was very slight in Denmark, but
very large and the greatest of the three in Mormon country.

Of the three groups, MOrmons evidenced the highest percentage
engaging in terminal petting, which suggests that its very strict
prescription against premarital coitus may be resulting in an
excess of pre-coital activity carried out for its own sake. At
least there seems to be a tendency for Mormons, more than the other
groups, and especially the Danish, to draw the line separating moral
and immoral sexual behavior just short of chastity.
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Christensen and Carpenter from their research su~gest that there
1s evidence that sexual restrictiveness tends to converge male
and female attitudes per-l-s p s by ideal1.zing the male; while sexual
permissiveness tends to converge male and female behavior, perhaps
by liberalizing the female. Apparently, a Rossibly stronger male
sex desire causes males more than females in the restrictive groups
to "break over the traces," so that - in regards to behavior but not
attitude - cross-cultural differentials are less for males than females.

But, though the male in the restrictive culture seems to have the
greater discripancy between what he believes and how he behaves
sexually, both sexes within such cultures experience some discrepancy
that causes the gUilt feelings, the dulled sexual experiences, the
lack of satisfaction in courtship-marriige status, the higher divorce
rate, and possibly other negative effects which seem to be highest
in restrictive cultures. In other words, it may be the "value­
behavior discripancy" as much or even more than the behavior itself,
that 1s causing the difficulty.

In a 1975 comparison of University of Utah students and Denmark
students, Boregson found a comparable lower premarital freauency
rate for the Utah respondents, with an indication of an accompanying
higher-than-Denmark guilt component. The Utah students were largely

Mormon.

Premarital Intercourse. Wilford Smith (1974) using self reports
of \~estern college students for the years 1950, 1961 and 1972 found
a lower non-marital coitus rate for Mormons than for non-Mormons.
From 1950 to 1972 the differential increased, as did church attendance
for the Mormons. There was a correlation between these two factors.
Higher church attendance rates were associated with lower non-marital
coitus rates. During this period students at the state schools
evidenced greater permissiveness, whereas students from the Mormon
Church school (BYU) became more conservative. Differences were also
found between Mormon students at state schools and Mormon students
at BYU.

The changes in church attendance and non-marital coitus were
found for Mormon students at both BYU and the state schools, and
for males and females. Females however reported greater abstinence.
High-attendance Mormons at both BYU and at the stnte schools reported
similar patterns.

Sexual Devianc*. Approval of "normal" sexual behavior is
a part of LDS teac lngs. Concern with Itoriginal sinn defined as
sexual in nature is quite foreign to Mormon teaohings. Disapproval
of "non-normal" or deviant sexual behavior is strong. An evaluntton
of homosexuality, for instance, is provided by President Spencer W.
Kimball (lg6S) as follows:

Homosexuality is an ugly sin, repugnant to those who find
no temptation in it, as well as to many past offenders who
are seeking their way out of its clutches. Clearly, it is
ho s tile to God' s purpo s e s , in the tit ne f;B. t e s His fir s t and
flri~at commandment to mul tiply and replenish the earth. This t s
an abominable practice. Because of the seriousness of this
sin, it carries a heavy penalty for the unrepentant.
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Masturbation is also rejected by church leaders. The
contemporary conflict potential in this area is suggested by a
statement from Belnap ~nd Griffla (1968) in a book written for
LDS teenagers, in which they indicate that the best source for
information in this area is not psychologists, medical surveys,
associates in the locker room or girls at a slumber party but
the prophet of the Lord.

Ille~itmaCY. Fairbanks (1974) indicates that the illegitimacy
rate for tah as a whole is considerably lower than that for the
society. However, the age at first marriage 1s also lower than
the national average. This could tend to lower the illegitimacy
rate.

Summary

Mormons are ~enerally encouraged by church leaders to have,
want to have, and do have large families. The meaning of "large"
however is variable, changing as societal patterns change, t~us

permitting Mormons to maintain a fairly consistent degree of
being "a peculiar people" while still responding to the societal
conditions which lead to change. Mormon birth behavior is in
response to a complex conft~uration of Mormon-American meaning,
relative to Mormon-Amertcantlltd16nc8s.fand to the situation in which
they live. Those in a Mormon-majority area have higher fertility
than those in Mormon-minority areas. Converts tend to have more
children than "born" Mormons. Birth control-planning, including
having a shorter-than-average between birth intervals is effective.

Limited research indicatAs that the higher fertility character­
istic applies to Mormon Bishops as well as lay persons. According
to genealogical record research, those raised in large families
tend themselves to have large families, with, however, a reversal
of this pattern for fourth generation Mormons.

Beliefs that Mormons are expected to have large families
are derived primarily from individual statements by church leaders
not from official church pronouncements. A Church Presidency
letter for instance incorporates a relative rather than an absolute
evaluation. Actual birth behavior apparently takes into account a
complex oonfiguration of individual evaluations.

Non-marital sex 1s not approved by the Church and is lower
in Utah than the U.S. Midwest which in turn is lower than in
Denmark (the areas included in the reported research). However,
the Utah percent negatively evaluating premarital sex is lower
than the percent reporting having such experiences, with a
correspondingly high report of associated guilt definitions. This
contrasts with Denmark where the experience reported is lower than
the approval percentages.

Illegitimacy is lower in temple marrla~es than non-temple
marriages and lower for Mo~nons as a group than for Americans
generally, whioh may refleot 1n part the early age of female
marriages among Mormons.
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western Mormon students. both male and female. attending
BYU report lower nori-msc-t tal experiences and more frequent church
attendance than Mormon students attending state colleges, with
these differences being eliminated for frequent chu~ch attending
state-school Mormons who are similar to BYU students. Mormons
differ from non-Mormons in reportin~ lower non-marital activity
and more frequent church attendance with the differential
increasing from 1950 to 1972.
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CHAPTER NINETEEN

BIOLOGY AND MORMONISM

Introduction

Humans do not live by bread (biology) alone. Bread sustains
the biology of man, but bread must be defined as bein~ body­
sustaining before humans use it for that purpose. Words also
have to be coupled with the biology if interaction systems (including
religious systems) are to be created and sustained. Behavior of
biological beings is in response to symbols. The human cannot not
take his biology into account. This chapter focuses upon the ways
in which Mormonism does this.

Meaning of Biology

A frequent point of controversy when humans provide inter­
pretations as to why humans behave the way they do, focuses upon
the relative impact of biology and learnlng--nature and nurture.
To the religious individual the nurture-nature dichotomy may
become a tr1cotomy of nurture-nature-supernature. Which aspects
of behavior are caused by (1) nature or biology (2) learning or as
a result of learning experiences or by society and (3) by super­
natural powers, fo:rces or beings?' What does the individual cause;
what does God oause; what does society oause?

Humans, of oourse, are still in the process of trying to
come up with an adequate interpretation of human behavior.
Historioally many configurations of nature-nurture-supernature
have been created. What has been seen as being supe:rnatural has
frequently been related to the prior deoision as to what was
societal (nurture or man-made). A frequently-used procedure has
been to attribute to supernatural factors (to God) those aspects
of behavior whloh it appeared were not social tn origin, or whioh
were poorly understood. Thus, when the biological aspects of
tttwinning" were not understood, the conception and birth of human
twins was given a supernatural meaning. When the natural origins
of earthquakes and to:rnados were not well understood, supernatural
meanings were provided. In a certain sense, then, "God" beoame
the name that was used to explain the otherwise unexplainable.

Thus, in an age when the 8ocial-s~nbolic nature of human
interaction was poorly understood, it was easy to provide a
biological-supernatural interpretation of behavior. To the
biological behavior of the heart, for instance, was added c ertaln
oognitive or meaning aspects. Such an orientation or combination
is oontained in the statement ttl know it in my heart." liThe heart
has understanding of which man knows not." Actually the heart
beats, it does not "know. 1t The individual knows.

What happens is that when certain tnterpretations of events
were accepted or real-lzed, the heart b eat would increase. Not
knowing the biology involved, the increased heart beat then could
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be interpreted as a mes e age from a supernatural source that the
interpretation was corr3ct or was from God. "The kin,&;dom of
God 1s within you." Some interpret this 8.S "among you" collectively.
However, if literally interpreted, the meaning or proof of meaning
of God 1s within you.1 It is biological. The biological reaction
is, in such an interp~etation, seen as coming from God, without
introducing into the explanation the syrrmolic components which
1n effect "tri~gered" the biological reaction.

In such an interpretation, humans in effect deify their biology.

Also, 1n certain respects, they answer their own prayers, or
their biology provides an answer to their prayers. If as a result
of praying or of talking thru a problem with God, the individual
reaches a deoision which "makes him happy biologically," the
biological reaction can be interpreted as being supernatural 1n
origin. The individual hears or receives his own prayer s~nbols,

evaluates or reacts to .ht s prayer symbols, makes a tentative
decision, and then provides his interpretation~ his blolo~ical

reaction to his tentative decision about the problem. Believing
that he has a supernatural answer, becomes in some respects a self­
fulfilling belief. If one believes that God has dtrect8d that he
do such and such, this increases the liklihood that he will, in
fact, engage in the behavior pecessary to accomplish that behavior.
Believing that one can or should do something facilitates doing it.

If one does not well understand the natural factors which
contribute to his good health, it is easy (and in some respects
simplier) to attribute the good health to God and maybe to express
thanks to God for the good health one enjoys. To do so seems to
synthesize a whole series of factors including such things as the
health condition of his mother, his eating habits, diet, the level
of understanding of nutrition 1n his society" the level of medical
care available, and many more. To account for the natural elements
which have produced the good health is a much more difficult task
than to synthesize them all into one "supernatural" concept.

Non-Verbal or Body Communication

The ability to create symbols to which humans respond is
a most distinctive human characteristic. The spoken and/or written
symbols are the ones with which most individuals are most familiar.
However, involved in all interaction which includes visual contact,
1s a silent or non-verbal language which may go essentially un­
noticed by those involved or by observers. "Body language" is a
term used to identify this type of communication. The process by
which we learn the meaning of body language is not well understood.
The meaning of this type of Language is Lea r-ned and hence s ubje c b
to all of the characteristics of other learned symbols. Differences
of interpretation frequently occur. ~

Such symbols are involved in Mormon behavior. One major
type of behavior 1s ritualistic behavior. In their non-ritualistic
behavior Mormons utilize the same body language as their society.
Some illustrations of widely used body language in Mormon rituals
are as follows.
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LUting on of hands. In some rituals or ordinances, those
perform ng the ritual physically plaoe their hands upon the head
of the one, receiving t~le blessing. Feeling the hands of those
involved upon one's head adds significance to the verbal symbols
used. It 1s a physical evidence or maybe reminder that something
important is taking place. For the ritual to be effective, it is
believed that the hands must be physically placed upon the head of
the reoipient.

Baptism. In the Mormon baptism ritual the entire body of the
one being baptized is emersed or submerged in water. If s ome part
of the body such as a hand does not go completely under the water,
it is required that the ritual be done again. Importance is
attached to total emersion.

The one doing the baptizing also utilizes body langua~e in
that he raises his right arm in the air. bringinr.; the arm "to the
square lt or makinp; a right or square angle at the elbow. Note
that it is the ri~ht arm which is the right (appropriate) arm to use.

The baptismal prayer is one of the few Mormon prayers which
requires that the words (syniliols) be spoken in an exact prescribed
sequence. The sacramental prayers are also of this nature. For
the baptism ritual both the body language and the spoken symbols
have to be manipulated in the prescribed fashion in order for the
ritual to be viewed as valid.

Ngmlng a child. While giving a baby a name (the Mormon
christening ceremony) the baby is held in the hands of those
directly participating. ~en the father or father-substitute finds
it necessary to bold the baby to his body, possibly to quiet crying
or to fora tall crying or fear on the part of the child, the others
involved plaoe their hands upon the child in some fashion so that
physical contact is secured. Importance 1s attached to the physical
oontact.

Sustaining. When officers and/or teachers are chosen for
partioular roles, their name is typically presented to the
congregation members for a "sustaining vote." This is not a vote
to decide between two candidates, but rather is an indication that
the "voter" will sustain the named individual in the identified role.
Again, a physical evidence is involved. The congregation is

asked to indicate a favorable vote by ttthe uplifted hand", with
the hand being designated by the one officiating being the right
hand. Most likely nothing would be done if it were the left hand
used in this voting, but the expectation is that it is right to
use the right. The officiating individual who called for a sustaining
vote by "the uplifted left hand" would probably be called upon to
explain his behavior.

The physical act of raising one's hand in the susta.ining vote
p~vides the individual involved with blolo~ical evidenoe of his
commitment to sustain the one being sustained. This in turn most
likely encourages him to live up to his commitment. The fact that
such sustaining is done in a public meeting, means that it is done
in view of others. The one raising his hand then is aware that
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others have seen him do so and that they are accordin~ly aware of
his public conunltment. This then serves to increase the liklihood
of compliance. To the A):tent that this act becomes routinized it
loses much of this significance.

Sacrament. In the Mormon sacrament ritual, it is expected
that the one taking the bread or the water from the tray which is
passed to him, will do so with his rip;ht hand. Nothing official
would likely be done if the left hand were used, but it is the
expected pattern that the right hand be used. A~ain the right is
right. Mothers and teachers encourage children to use the right hand.

At one time it was not unco~~on that the priesthood holder
saying the sacrament prayer would bring his rip;ht arm "to the
square" as is done in the baptismal ritual. This practice has
however been discontinued. The individual saying the prayer,
however, is also required to place his body in a kneeling position
while the prayer is being repeated.

Sermonizing. Norman sermoni-zing frequently involves gAstures
to add emphasis to a particulA.l? point.

Informal Body Language

Included as a part of the body language is the movements of
the song leader. Mormons like to sing. A possibly unnoticed aspect
of song leading 1s what we might call the "interlude gesture."
This involves the one leadin~ the music turning his head slightly
toward the organist as an indication that at the end of the verse
being sung, the organist is expected to provide a brief music
interlude, after which the congregation will sinK the next verse.
It frequently appears from the audience that while the song leader
has made his movement and he knows he has done so, the organist
makes no return gesture to cov~unicate that the message has been
received. The audience then is left in ancticipatlon. Will the
organist provide the interlude which the leader has requested? If
the organist does not in fact play the interlude, the leader then
would be in the position of havin~ the organist "go on ahead with
the nAxt verse" while the "leader" waited for the interlude--a
potentially embarrassing ~ituation.

Prayers in the M~rmon Church are usually given by members of
the ward. Most can be called upon to give an openin~ or a closin~

prayer. In some meetin~s which involve separate classes, the closing
prayer may be given in each class by someone from that class.
Hhen the one called to give the prayer is sitttng in the audience,
he typically will stand. He also typically moves his body away
from his initial standing position. Doing so apparently signifies
that praying is not a seating-activity, but rather a distinctive
type of behavior--addressing God.

Hand shaking. When Mormon meets and greets Mormon at church
meetings or in non-church affairs, a firm handshake is seen as not
only appropriate but expected. Informal comments vlill most likely
be made a.bout those whos e handshake is weak or "like a dishrag.
Htssionaries are expected to use a firm [~rip while shaking hands,
with the belief that this communicates something important to the
one receiving the handshake. In some non-U.S. societies such as
the Maori, appropriate bringing together of noses and/or other
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parts of the face are utilized.

Biologz_as a Validating Mechanism

The Book of Mormon contains the statement addressed to the
reader that after one has read the book, he can determine the truth­
fulness tl:ere of by (1) praying to God inquiring if it is true and
(2) checking to see if he experiences a "burning within" which he
is told is the appropriate way for God to answer that particnlar
prayer. The belief is that God will communicate to the individual
thru his biology or by creating a particular type of biological
reaction in response to his question. No attention is given in
Mormon circles as to why this type of communication is used.
It is just the proper way to do it. If one uses as his starting
premise the Mormon statement that nthe glory of God is intelli.g,;ence"
one could conclude that communications of truthfulness should come
thru language or symbols rather than thrn biology. Ho .ever-, there
is no reason why an intelligent God could not communicate thru
biology or any other way for that matter.

Whatever actually happens, the belief that God causes the
internal response tends to, in effect, deify man's biology.

Ascribed or Achieved Roles

One of the most significant conflicts in the early church
centered around the death of the first prophet, Joseph Smith.
The question was whether the succession of leadership should be
dotenained by biology or otherwise--whether the role of church
president was an ascribed one or an achieved one. The initial
division between the Reorganized Church (RLDS) and the "Utah
Mormons" (LDS) was drawn along these lines. The Reorganized Church
accepted the ascribed procedure, and Joseph Smith's son eventually
become the official head of this Church. The group going to Utah
utilizing an "achieved" orientation eventually selected Brigham
Young as its leader.

The office of Church Patriarch is officially viewed as being
ascribed, thus requiring a descendant of Hyrum Smith to fill that
position.

The Body PHr Se

Among Mormons the body per s e is typicaJly r~iven a very pos 1. ti ve
evaluation. Mormon theology places a strong emphasis upon the
importance of the spirit receiving a body. Individuals are belinvod
to have a swiritual existence as identifiable entities before
being born 'on earth." Receiving the body is seen as a ne ce anar-y
part of the progression of the spirit. Part of the rejection of
birth control relates to this belief, in that Mormons are at times
instructed that they should provide bodies for as many spirit children
as they can or at least provide for a large number. Qualification
are however introduced.

The positive evaluation of the body is likely reflected in
the Mormon definition of crer~tion which is permitted but not
encouraged. Burying the body in the ground is seen as more respectful
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and nnatural" than cremating it, despite the fact that once
decomposition occurs the body 1s equally destroyed by either method.
Likew1se, fire is as natural as decomposition processes.

Most Mormons believe in a literal resurrection of the body.
This resurrection involves a reuniting of the spirit and the body.
The body 1s essential for the eternal salvation of the individual.
God is believed to have a resurrected body.

The positive evaluation of the body is inoreased by the
belief that the body is the earthly tabernacle of the spirit.

The "Natural m.an"? A frequently-used Mormon statement is
that the "natural man" is an enemy of God. If nnatural man" is
equated with "biological mann such a statement contradicts the
positive evaluation of human biology we have been presenting. Also
at times sexual behavior is defined as be1ng "of the body" and

thus by imp11cation at least, as being inferior to more splr1tual
behavior which is presuma.bly "not of the body.1t Human appetites,
urges and etc. are sometimes considered to be biological in origin
or nature and are thus at times negatively evaluated. As has been
implied there is a conflict potential in such definitions.

S'ummary

Behav10r of biological beings in response to symbols has
two or dual major components--biological and symbolic. Biological
including internal components are labeled and responded to in
the typ1cal symbol using manner. Biological components, however,
can be symboled (interpreted) 1n any number of different ways.
Mormons have adopted many of the societal ways such as attributing
to the heart a "knowing" power. They also in the right situation
wi th reference t 0 the right aud1enoe attribute truth validating
ability to internal "burnings."

Mormons make use of nonverbal, body communication in such
pract~ces as laying on of hands, complete body baptism, the
sustaining vote, sacrament service and sermon1zing, with the
nonverbal accompanying the symbo11c oommunication. Informal
body language is involved 1n the "interlude gesture tt , in
praying space and posture and in shaking hands. While rejecting
presidenoy transition determined by birth, Mormons do endorse
b1olog1cal determin1sm for the role of Patriarch. The body
pe~ se 1s typically given a positive evaluation, although the
"natural man" may be defined as an "enemy of God."
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HEALTH, ILLN:~SS, AND DEATH

Introdu.c tion

Health, i.llness and death all have t-npor-t.an t b LoLo.t l ca L
conponents. Many view each of these as being prir1arily if not
exclusively b l ol ocLc aL in nature. The fact that a d t s c uas Lon of
these phenomena is included here in an analysis of religion,
suggests that each of these is much more than just b t oLord.c aI ,
Each has a social aspect. Ench has a reli~tous aspect. It is
wi th the soc ial-s~rmboltc-relip;iousaspects wi th which we are
here concerned. The material included in this chapter is closely
relRted to that presented in the chapter on the Biological Aspects
of l1or ll1on1sm.

Health Code

Mormon scripturos contain what has come to be called the
tf\rJ'ord of Wisdom" which in certain respec ts is a heal th code vii th
which church members are expected to comply. The typical inter­
pretation of this code is that it prohibits the use of tea, coffee,
(tlhot drinks") alcohol, tabacco, and specifies the use of meat
sparingly and the use of fruits "in the season thereof." In
practice, mo~e attention has becn ~iven to the four taboos than
to the restricted use of meat. Some with-in ~roup conflict has
centered around the use of cocoa and choc oLa t e drinks as vreLl, as
cola 'drinks. Some include within the "hot d r-Lnks" c a t error-y cocoa
and chocolate drinks while othor's do not. Although popular
interpretations of the coffee tahoo see the taboo as relatin~ to
the cafeen contained therein, the use of cola drinks which contain
cafeen (some 0 f which is taken from decafinated coffee) is not
officially restricted.

Exac t Ly wha.t the biological and social consequences of having
and living the Word of 1rftsdom are is uncertain. There is some
limited resea.rch which indicates that there may be identifiable
consequences which stem from this health code.

Health History. A suggestion that Horr10ns may, as a group,
experience a higner health level than some othors is found in
the data presented in Table I, which comes from Vernon's 196e
study of death-related behavior. Respondents were asked to
respond to the question, "How would you describe your health
history?" As can be seen, Morm.ons and :;;xpisopalians had 69.1%
and 69.9% who answered "excellent" with the other groups all
having a pez-cenbate in this c a t.egor-y below this level.

Death Patterns

Vernon and Haddell (1974) provide evidence that l1ormons as
a group have a distinctively low death rate •. U-sah, with 72;'~ of
its population claimed by the Mormon Church in 1971, had the
lowest death rate of any s ta. te in continental U. <, See Table 2.
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Table 1: Answers to question "How would you describe your
heal th hi story'? 11

Religious N Excellent
Generally

AveraGe PoorAffiliation Good
Independent 85 34.1 L~5. 9 11.8 h.7
Catholic 466 49.8 42.3 6.ll .6
l1ethodist 269 48.0 39.9 11.5 1.5
Presbyterian 34- 60.0 37.1 2.9
Episcopalian 73 69.9 27.4 2.7
Congregational 208 51.9 39.9 7.2 .5
Lu.theran 58 48.3 L~3.l B.5
Baptist lBl 36.5 52.5 B.8 2.2
!vlonnon 275 69.1 27.6 2.2 .7
"Protestant" 43 48.8 30.2 20.9
Total Non-Jewish1693 51.8 39.2 6.6 1.1
Jewish 150 46.7 L~6.7 l~. 7 2.0

United Statesb

13.0
11.8
11.3
10.9
10.5
10.6

9.6
9.3
9.5
9 .}~

9.h

Ta.ble 2:

Year
1920
1925
1930
1935
1940
1945
1950
1955
1960
1965
1970

Death Rates per 1,000--Normons, Utah Residents, and the
United States Population: 1920 - 1970

Mormona Utahb

9.0 l~
7.7 9.3
7.6 9.9
7.3 9.8
6.5 8.9
6.1, 7.9
6.0 6.8
5.5 6.7
5.3 6.8
5.2 6.7
4.8 6.9

QHistorical Dept., Church of Jesus Christ of Latter-Day Saints.
b Statistical Abstraots, 1922 through 1972.

These findin~s are also presented in Figure 1 on tho next pa~e.

Death Causes. Table 2 indicates that accord ing to the lJ .;~.

Statistical Abstracts, heart, cancer and liver-related diseases,
three of the ten leadinr; causes of death i.n the TT.~. which are
somewhat related to smoking and drinking, are less prevalent in utRh
than in the U.S. generally. However, with respect to death by
accident and early infancy diseases, there appears to be no
significa.nt differences between Utah a nd the rest of the H.,S. Thus,
1. t 1s possible that Mormon death behavior is parttca l1y in response
to health-related symbols such as the "Word of Wisdom."

Cancer Deaths. Research by Lyon (1975) and collea~ues at
th.e University of Utah checked the occurrence of cancer in Utah
from data reported in the Cancer Registry and from death certificate
data, comparing the Third National Cancer Survey and white U.S.
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Figure 1: Death Rates per 1,000--Mormon, Utah and the United states:
1920 - 1970
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population. Utah WAS found to have 20% less cancer than expected.
Cancer sites associated with cigarette smolring and alochol consumption
accounted for nearly half of this reduction. Consumption of tabacco
and aloohol among Utah residence is approximately half that of the
U.S·. averages and agrees closely with this reduction. The researchers
suggest that the high proportion of Mormons in the state likely
explains some of the dcreased cancer occurrence.

They also found that several major sites unrelated to smoking
were also reduced. These include colon, rectum, female breast,
uterine cervis and ovary. Lip cancer was three to four times more
common than expected.

Research by Enstrom and Phillips found that the cancer rate for
Mormons and Seventh-Day Adventists is 50 to 70 per cent lower than
the cancer rate for the total population of California, de pe nd Ln.t
on the cancer site. Since the life styles of these two r-eLt rLous
groups 1s somewhat alike, the research sugges t s that tho low cancer
rate is related to the way Adventists and Mormons live.

Using data secured from the genealogical library of the r1ormon
Church. Merril and Peterson (1972) reasoned that if converts have
large families (as they do) and if those with larger families live
lonr;er, then converts should live longer than non-converts. They
found that for wives, there was a ve~r slight indication that this
might be true, but for husbands there was no relationship found.
Interestingly, however, husbands married in the temple consistently
lived longer than those not so married.
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Harris and Butts (1925) from their analysis of the death rates
for years 1911 to 1920 found that Utah was third from the top
with a rate of 11.0 per ~,OOO population. The societal avera~e was
14.0. In Utah the counties with high Mormon percenta~es had a
lower rater than the others. They also point out (P. 92) that
Utah stood well in the top ranks of states with low death rates
from preventable causes. The low death rates for tuberculosis,
cancer of tho buccal cavity, kidney diseases, and perhaps other
causes of this ~ature.

Hospitals

Support of hospitals is a frequent concern of religious groups.
The Mormons are no exception. According to ArrinGton (1973) the
Normon Church in 1973 maintained 1.5 hospitals 1n Utah, IdarlO and
~yom1ng. The Primary Children's Hospital in Salt Lake City, received
patients from the Americas and from the South Pacific as well. Aid
was provided for non-paying welfare cases. The hospital was Utah's
major pediatric center. Recently, however, the church divested
itself of hospital ownership, turning the hospitals over to a
non-church organization established specifically for this purpose.
Church efforts are now directed more to providin~ health services
for members world-wide, rather than providing hospital services for
for members living within limited geograph.ical areas.

Death-Related Behavior/Beliefs

Sorenson (1962) engaged in research concerning the manner in
which Mormons faced death and burial occasions. Data were obtained
from a variety of sources Lnc Lud Lng participant observation,
literature, interviews and questionnaires both in the Los Angeles
area (1956 and in Utah. He hypotihe s Lz ed two axes of change, one
involving Mormons in the national trend from fundamentalist religious
orientation to liberal views and another suggested by movement
toward the urban end of a folk-urban dichotomy. He concluded that
Hormon patterns were more similar to old, funda mentiaLt s t , "f'oLk "
ways than to modern, liberal practices. still he found clear
evidence of change in Hormon practices in the past generation
toward. Lnc r-ee s t ng Ly secular, liberal "Amo r-t oant sm;"

Vernon studied more than 1500 American respondents thrqughout
the U.S. who were primarily of 00118r,;e age. These respondents
are not representative of any larf~or group and the results are
consequently su~gestive of relationships between vari~bles, but should
be applied to any par-t Lc e Lar- group wi th caution. The pe r-c e nt.a-te s
reported for the Mormon respondents are not applicable to the
entire membership. There is research evidence that colle~e students
in general and Mormon college students in particnlar are not
a representative sample of any church.~~arlier chapters here have
explored the way in which educational variables were foun~ to bo
related to various aspects of Mormonism.

It is interesting, however, to a naLy ze t.ho se find1nr~s and
consider possible explanations for the differences which wore
found.
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The study restricted compar-isons to those re ltgious groups for which
there were at least 35 members included in the universe of study. The groups
included are Independent, Roman Catholic, Methodist, Presbyterian, Epis­
copalian, Congregational, Lutheran, Baptist, Mormon, "Protestant" and Jewish.
"Independent" is the name used to identify those who indicated that they did not
belong to any formal church group. "Protestant" is used to identify those who
did not specify affiliation with a particular Protestant group.

One caution is needed. 'The answers which will be here considered
should be related only to the particular question as stated in the research.
Religious meaning is frequently a complex phenomenon. Changing the wording
of a question may introduce different meaning. Comparisons with other research
should always take this factor into account.

For purposes of this presentation questions with a direct specific reIi­
gious content will be analyzed first and separated from those which are not so
directly related to religion, even though some religious factors may influence
the answers given.

Religiously Oriented Dimens ions

In this analysis, the eleven groups are ranked from high to low according
to the percent of each group who answered the question in a particular way. We
are concerned here only with the relative rank of the Mormon respondents, ig­
noring for purposes of this analysis the particular percentages involved other
than to merely identify the percent of the respondents who answered each ques­
tion in the category or combination of categories used in making the ranking.

The wording of the question as it appeared on the questionnaire is used.

1 . Is it your personal belief that there will be a future existence of
some kind after death? Percent answering "yes": Mormon 92.0, Catholic 77.5,
Baptist 70.7, Lutheran 69.0, Jewish 65.3, Methodist 61 .0, Episcopalian 52.1,
Congregational 49.5, "Protestant" 48.8, Presbyterian 48.6, and Independent 25.9.

2. Do you have a strong wish to live after death? Percent answering
"yes": Mormon 88.4, Lutheran 63.8, Catholic 61.1, Baptist 59.7, Jewish 52.7,
Methodist 50.2, Presbyterian 45.7, "Protestant" 44.2, Congregational 4:L H,
Episcopalian 37 .0, and Independent 20.0.
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3. Do you anticipate reunion with your loved ones in an after life? Per­
cent answering "yes": Mormon 90.2, Catholic 52.8, Baptist 52.5, Lutheran
51 .7, Presbyterian 42.9, Methodist 40.9, "Protestant" 34.9, Jewish 34.7, Con­
gregational 34.1, Episcopalian 28. 8, and Independent 16.5.

4. Do you feel that religious observances by the living can somehow
benefit the state of those already dead? Percent answering "yes": Mormon 67 .6,
Catholic 65.7, Jewish 38.0, "Protestant" 18.6, Episcopalian 13.7, Baptist 13.3,
Methodist 11.9, Independent 11.8, Presbyterian 8.6, Lutheran 8.6, and Congre­
gational 7 . 2 .

5. Have your religious experiences in general served to increase or
decrease fear toward your own death? Percent answering "Decrease fear":
Mormon 85.8, Lutheran 63.8, Jewish 60.7, Presbyterian 60 .0, Methodist 59.5,
Episcopalian 58.9, Catholic 57.1, Baptist 56.9, "Protestant" 55.8, Congrega­
tional 51.9, and Independent 20.0.

6. Please indicate which of the toll.owing best expresses your concept of
immortality: Biological, social, work accomplishments, transcendental, don't
believe in immortality. Percent answering "Transcendental": Mormon 68.7,
Lutheran 65.5, Catholic 61.,2, Baptist 53.0, Methodist 39.0, Jewish 35.3, Pres­
byterian 34.3, "Protestant" 27.9, Episcopalian 27.4, Congregational 26.9, and
Independent 8.2.

7. If you knew positively that there was no life after death in store for
you, do you think that your manner of Jiving in the present would be changed?
Percent answering "Considerable change" and "Extensive change": Mormon
46.6, Catholic 30.6, Jewish 22.0, Episcopalian 21.9, Baptist 21 .0, Lutheran
19.0, Methodist 17 . 1, "Protestant" 16.3, Congregational 12.5, Independent 9.4,
and Presbyterian 8.6.

8. Does the question of a future life worry you considerably? Percent
answering "no": Presbyterian 85.7, Mormon 80.7, Congregational 78.4, Inde­
pendent 75.3, Methodist 74.0, Episcopalian 74.0, "Protestant" 69.8, Lutheran
63.8, Catholic 62.7, Jewish 62.0, and Baptist 59.7 .

9. Would you prefer to know about the future life positively or would
you prefer to have it left a matter of faith or belief? Percent answering "know
positively": Independents 51 .8, Mormon 51 .3, Catholic 43.8, Presbyterian
37.1, Jewish 36.0, Lutheran 34.5, Methodist 32.7, Congregational 31.7, Bap­
tist 31.5, "Protestant" 27.9, and Episcopalian 23.3.
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Of the nine items which had a religious content, the Mormons ranked at
the top of the distribution for seven items and were next to the top for the other
two.

Non -religiously Oriented Questions

1 . How frequently do you think of your own death? Percent answering
"very rarely" and "rarely": Mormon 61.1, Presbyterian 48.5, Jewish 47.:3,
Independent 47.0, Episcopalian 46.6, Lutheran 44.9, Methodist 44.2, Congre­
gational 44.2, "Protestant" 44.2, Baptist 37 .0, and Catholic 39.7.

2. Do you approve of cremation for others? Percent answering "no":
Jewish 51.3, Mormon 45.1, Catholic 28.3, Baptist 21.0, Lutheran 19.0, "Prot­
estant" 14.0, Methodist 11 .9, Congregational 10.1, Independent 9.4, Pre sbyter­
ian 8.6, and Episcopalian 6.8.

3. Do you approve of cremation for yourself? Percent answering "no":
Jewish 84.0, Mormon 78.5, Catholic 60.9, Baptist 51.9, Lutheran 50.0, Meth­
odist 43.5, Presbyterian 40.0, "Protestant" 32.6, Congregational 30.8, Epis­
copalian 23.3, and Independent 17.6.

4. Childhood questions about death were generally answered adequately.
Percent answering "yes": Mormon 81.5, Episcopalian 72.6, Congregational
71.6, Baptist 71.3, Catholic 70.8, Presbyterian 65.7, Lutheran 65.5, Methodist
62.5, "Protestant" 60.5, Jewish 54.7, and Independent 47 .1.

5. It has been suggested that a unit of study on the "mental hygiene of
grief" be developed and taught in our schools, much the same way that physical
hygiene is taught. What do you think of this idea? Percent answering "I agree":
"Protestant" 32.6, Mormon 32.0, Presbyterian 31.4, Independent 30.6, Baptist
26.5, Congregational 25.5, Methodist 24.9, Catholic 23.2, Episcopalian 20.5,
Jewish 19.3, and Lutheran 10.3.

6. Do you feel that you could currently adequately face the death of a
loved one? Percent answering "yes": Mormon 62.2, Independent 50.6, "Protes­
tant" 48.8, Congregational 45.2, Catholic 43.6, Methodist 42.0, Episcopalian
39.7, Lutheran 36.2, Baptist 35 .9, Presbyterian 34.3, and Jewish 29.3.

7. Have you eve~ seriously discussed the subject of death--not in refer­
ence to a specific incident or disaster, but as a general concept which applies
universally to all human beings? Percent answering "yes": Mormon H3. 6,
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Episcopalian 74.0, Presbyterian 71 .4, Jewish 69.3, Congregational 69.2, Catholic
68.9, Independent 63.5, Baptist 61.9, Lutheran 60.3, Methodist 58.0, and "Prot­
estant" 53.5.

The Mormons as a group were also distinctive in their answers concern­
ing non -religiously oriented aspects of death. On four of the seven questions
they exceeded all other groups in endorsing or accepting certain premises. On
three items they had next to the highest percentage.

Further, Mormon respondents tended to answer either positively or nega­
tively rather than select an "undecided" category. Their only high "undecided"
category was with reference to a hygiene of death question. The research sug­
gests the Mormons when compared with others have given more extensive con­
sideration to death -related matters which in turn appears to be related to more
clarity or definitiveness of answers. It would appear that death is less of a taboo
topic for Mormons than for the others included in the study.

Knowing that a particular group has the highest percentage in some cate­
gory tells us nothing about the significance of the percentage. There is a big
difference between 30% and 89% being higher than any others. What this particu­
lar article does is call attention to the distinctive pattern of Mormon beliefs.
Clearly as a group they differ from others. The significance of any particular
belief merits specific attention in its own right.

Apparently there are aspects to what we might call the "Mormon experi­
ence" which led to a distinctive interpretation and experience of death.

Religious Items

From this limited evidence the attitudes of the Mormons toward death can
be characterized as including more strongly than the other groups included a
strong transcendental belief in a future existence coupled with a strong wish to
live after death and in that existence to experience reunion with loved ones whose
after-life existence they believe can be influenced by what they do here on earth.
They do not worry considerably about or fear this future life and they see this
orientation as being related to their religious experiences. If a choice were
possible they would prefer to know the truth about a possible future life rather
than leave it a matter of faith and they believe that knowing that there actually is
no such future life would lead to extensive change in their life style here. Such
potential change might be related to the acceptance of a moral system which is
other-worldly oriented rather than viewing the good life as being its own reward,
and to church programs such as genealogy work.
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It may be well to mention again, that not every Mormon fits this picture.
In. fact on everyone of these items, there are church members who endorse
contradictory interpretations. The point being made here is that as a group
they more closely than the other groups studied, approximate this model or con­
figuration. In this respect they are distinctive.

Analysis of the groups who most closely approximate the Mormons in
these beliefs indicates that more than any of the other groups included in the
study, the Catholics closely approximate the pattern we have just described.
The Catholics, however, evidence greater fear and worry about death than the
Mormons. On particular items there is similarity between the Mormons and
the Jewish, the Lutheran and the Independent respondents.

Non -religious Items

On items not specifically religious, the Mormons again are somewhat
distinctive, although not so much as on the religious items. They more than
other groups, indicate that their childhood questions about death were answered
adequately, that they have discussed death as an abstract subject, approve of
school study of the mental hygiene of grief, but rarely think of their own death.
They reject cremation both for self and others, and believe that they could ade­
quately face the death of a loved one. No single other group closely approximates
the identified pattern. As on the other items, there are various percentages of
Mormons who reject each of these items. The pattern, however, is distinctive.

It is interesting to note that the group most closely approximating the
Mormons in the belief that they could adequately face the death of a loved one
was the Independents or the unaffiliated respondents. Belonging to a church
for some individuals then is not necessary to develop the conviction that they
can adequately face death. Other research indicates that the content of the fear
or the concern about death IS different for church members and Independents.
Church members are more likely to be concerned about the afterlife and about
the sinfulness of their own state or condition when they enter such an existence,
whereas the non-church member is more concerned about this-worldly rnatters
such as what will happen to his family and projects.

It would appear that having engaged in discussions about death in the ah­
stract is related to a lowered fear of death.

Clearly from the material we have analyzed, the meaning of death endorsed
by the Mormons is somewhat distinctive in comparison with the other groups involved.
The distinctiveness has been identified, but the fuller meaning of these patterns can­
not be explored from the data available. Additional research seems to be called for.
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Return from the Dead Stories

Canning (1965) has provided an analysis of return from the
dead stories from Normo l l respondents, from research limited to
firsthand accounts of seven apparently normal ane. reliable persons
who were believed to have died and were adjudged dead by objective
standards and then returned to life and described the experience.
He reached the following conclusions.
1. The typical description of death was a displacement of the
consc50us self from the physical body. Host subjects reported
seein~ the shell of the body lying in death. Not only consciousness
remained, but somehow a superconsclousness as well.
2. Travel thru time and space was frequently reported.
3. All except one reported that there was no delay in leavin~ the
earthly environment.

4. Host implied an anthropomorphic (human like) spirit form,
f~equently with increased powers of perception, travel and insi~ht.

5. The spirit was not visible to those around the dead body.

6. Two reported interaction or a relationship with a guardian
angel or guide.
7. Descriptions of the physical features of the afterworld differed.
8. Activities tn the ai'terworld were characterized by orderliness
and pleasant busyness, frequently involvinr; church work.
9. Sevnral subjects described conversations with friends or
relatives who had died.
10. Only one respondent gave tnforrnation bearinr.; upon the questton
"Were the dead now the same a~e as at the time of their death?"

11. Two reported on clothing patterns--usunlly dressed in white.
12. No information was given as to whether individuals handicapped
in life were whole in the afterlife.
13. Only three respondents reported that they resisted returning
to live.
14. Five described the sensations of returning to life.
15. Respondents differed in whether the experience had moral meaning.
16. The majority reported aocial rewards for themselves from telling
of their experience.

Bi:r-th and Death

A previous chapter has reported the ~ligher than aver-ave birth
rates of Mormons. One possible interpretation of the bigh birth
rate is that this is one of the Mormon methods of overcoming death.
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TIl,ffi DEFINITIONS

Time is one of the dimensions of living which humans def~ne

and then respond to their de r t n l t Lons thr'reof. The experience of
time 1.s always mediated thru the symbols used to identify and define
it. There are more than one time system in which or thru which humans
operate. O'Dea (1970) presents an ~nalysis of the Mormon conception
and experience of time, upon which we draw heavily for the analysis
presented here.

A frequently used interpretation of time utilizes the circle
or circular model, in which time is seen as being experienced,
re-experienced, and experienced again. The journey thru time is
circular in nature, involving an eternal returning to a previous
point.

A contrasting model cuts the circle of time and stretches
the time line into a straight upward line, which continues even
beyond the human ability to perceive the end. It goes on indefinitely
or eternally and the upward movement of that line is suggestive
of change or progress. This perspective 1s incorporated in the
Mormon expression "eternal progression." Progress (change) is an
eternal phenomenon. In the Mormon conception where one in effect
"enters" the eternal pro~ression is stronp;ly influenced by the
here and now. If in the after life one enters the time system
in a different caste than does another person, he will continue
eternally to have this relative pro~ress1on differontial. In his
efforts to achi8ve the top eternal reward, man is in effect a
collaborator with God.

O'Dea indicates that the Mormons are a typical American
religious movement. As such, he se os }1ormonism presenting a
heightened, a more explicit formulntion and a summation of the
American experience of time and of America's timeliness.

To the Mormons, man is essentially free from past or pre-earth
determining characteristics. Mormon theology rejects pr-ede s bi na t Lon ,
Thore is, however, a belief that certain lead~rs at least were
chosen for their leadership position before they c arne to earth. This
however was contingent upon their worthiness and was not a guaranteed
result. They were "f'or-eor-da Lned" not p r-e de s t t ned , Han's activity
on earth has an eternal pro~ression component or directionality.
""1 th hard work, and by doing the right things, what h~ pens today
influences the future. Today is a part of a broad historical past
and a potential future which provides purpose and meanlng. Past
and future elements are ac oor-d lnn.Ly incorporated into cont.empor-a r-y
interpretations of life in its broadest menning as well as in
here-and-now living.

O'Dea sees the Mormon perspective as providin~ additlonal
meaning and strength to the American belief that their entire
society was a society of future potential in which the past couln be
for~otten or at least discountod. This is transcendentalism within
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time itself. The Horr~on concept i on of time is a conception
wi t 110Ut an' end. It is the pr-oLonged moment of becomi ng--the
moment of fruition never quite but always to be realized.

Working with this conception of time, it is easy to create
a strong deferred gratification orientation. Such an orientation
includes the belief that some of the important rewards for behavior
now will be received at some future time. They are deferred.
The belief that God will provide such future rewards is frequently
incorporated into M0~non interpretations of what is done today.
One does not live the good life just to obtain immediate re~ards~ but
also to secure future blesstn~s for oneself and possibly for one's
posterity. Such a time perspective is included in beliefs about
the family, including the belief that the family unit roay be
perpetuatod eternally.

Socially Constructed Time Systems

Time per se exists independent of man's labels. The precise
way in which time is subdivided, however, is determined by man.
Seconds, minutes, hours~ day and years do not exist for man to
discover. Humans in effect symbolically cut up the time continuum
into units which have been humanly constructed. In a less preo18e
way humans also cr8ate infancy, childhood, adolescence, young
adulthood, adulthood, and o~d age. As identifiable perio~of time
these do not exist independent of our classificatory system. Humans
cr-ca t e them by Labe l.tng them. 'I'hey are frequently treated as tho
their existence was somehow predetermined by nonhuman, posstbly
biological forces.

One such time system is incorporated within the priesthood
system, within which there are six major components, themselves
cOMbined into two lar~er cate~ories as follows:

Aaronic Priesthood: Deacon, Teacher, Priest
Melchizedek Priesthood: Elder, Seventy, High Priest

Within the Aaronic Priesthood, movement from one office to another
involves a time component plus a worthiness component. It 1.8 the
time component with whtchwe are concerned here. When the boy is
of sufficient age, he can, if considered to be worthy, be advanced
to the next higher level. The point here is that these cate~ories

are constructed by humans, not discovered.

Transition within the Melchizedek PT'iesthood has no specified
time component, although there appears to be an unofficial concern
for what might be called the "over-aged Elder" who is then moved
into the High Priest category.

Time and Free Agency

The belief in the freedom from pre-earth determinism is
related to the Mormon conception of Free Agency. "Free Agency,"
however, is given somewhat different interpretations by different
people within the church. An interpretation which harmonizes well
with the Symbolic Interactiontst perspective being used in our
analysis, is that behavior which is in response to symbols or which
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involves a spirt tual-s;nnbolic component is behavior which could
not at the same time be biologically determined. S~nbols have
socially constructed m0aning, not biologically provided meaning.
Behavior which is in response to synbols is behavior without a
direct (non-symbolic) connection to the empirical-biological world.
Responding to symbols is a distinctively human process. ThUS,
assuming that pre-earth influences would be incorporated within
the biology which the individual acquires in the process of
conception and birth, the absence of biologically determining
factors would permit symbol-audience influences to operate.

The individual then is free from biolor;ical determining
factors or forces and is consequentlY free to respond to symbols
or to make decisions about his behavior:--He-is not free from
social influences or from being influenced by an~n turn influencing
other humans. Behavior is always relative to the audience.
Being asked to grant to some agency such as the state, the community
or the church, the right to make certain decisions is sometimes
viewed as being contrary to free agency. Such an interpretation
is contrary to the one here employed. Having o~ not having some
social (Individual-Audience) right or decisional power, is something
which interacting humans decide. In the absence of biological
determiners (being free from biolo~ical forces) in fact carries
wi th it the fact that relating t 0 other humans is a requisi te of
human behavior. It is not a question of whether the individual
will engage in intoraction, the only questions concerns what type
of interaction. Who will make which ~ype of decision is not
determined biologically. It is determined socially-symbolically.
If free agency is a God-~iven characteristic, it could not be
voided by human decisions. If I give my family, my employin~

organization or my church the right to make certnin decisions, I
am not losing my free agency. I am using it in a particular way.

Hope and Faith

Hope 1s future oriented. It involves acceptance, maybe just
tentatively, of a symbolically pre-created future, which the
hoping individual has faith will materialize as each future day
becomes the present. Those with a strong commitment to a future,
are likely to take that future (symbolically pre-created) tnto
account as they make on-going decisions in their daily living.
To the typical Mormon the after-life is very real. The future is
very real, and thus is an important factor to take tnto account.

This strong future orientation has several potential present
consequences, depending upon the confl~uration of ISAS elements
involved. Potential consequences include the followinp;:

o An individual may define himself as working with God,
or as involved in some eternal scheme of things. With
such a definition the involvement is not just a passive
thing but rather is an active phenomenon.

o An individual may use fear tactics in effort to control
others. Children or others over whom an individual has
influence may be told in sophisticated or simplistic
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terms that they had better do such and such or they will
be punished or maybe not receive certain blessings in the
afterlife. Conformity then may stem more from fear not to
to something than from a desire to do something.

o Motivation for deferred gratification is provided. This
of course 1s related to the fear-tactics element just discussed.

o Eternal human relationships, such as family relationships,
may be real-ized.

Event-Time Systems

A rather widely-used but poorly understood time system is
what could be called "event time." This system does not emphasize
pre-determined starting and stopping times. The event which is
happening 1s the important thing, not the clock. At a :t-10rmon
meeting in the chapel, the clock-time system 1s involved in startin~

the event and 1n stopping the ovent. Sunday School starts at 10:30
and classes should be dismissed at 12:00. The interaction which
takes place in the foyer after the meeting is dismissed however,
functions within an event-time system. The srQall group who start
talking about something had no predetermined startin~ time. They
have no set stopping time. They started the event when they were
ready and they stop when· they decide to stop. Some events are very
short. Others are prolonged. The point is that the time system
1s constructed by those involved.

Many human activities utilize such an event-time system. The
Indians who says that time is what happens when the corn grows and
matures are familiar with an event-time system. Teachers who in
order to cover a predetermined amount of material within a predetermined
amount of clock time, may stop an interesting discussion before the
dlecussion event is completed. To them clock time is of more
importance than event time.

It would appear that broader human-superhtunan experiences also
utilize such a system. The statement that no man knows the hour
when Christ will rnturn suggests that the per-coming episode will
be terminated when certain thin~s have happened not when a certain
amount of time has passed. The e pLaode will be over when it is over.
It might also be that in an eternity with no death-imposed deadlines
that extensive use may be made of event-time systems.

Summary

The 110rmon conception of time rejects circularity of time and
accepts a linear conception whl ch 1.. s incorporated into the b ae Lc
concept of eternal pro~ression, which facilitates acceptance of
a deferred gratification orientation. Hormons believe that in a
limitless time system, individuals as individuals have always and
will always exist as individuals, with the earth-time peri0Q
being basically free from pre-existence carryover, and thus I nc Lud t nr;
freedom to respond to symhols with the crnattve potential thereof,
including symbolically pre-creating futurA tln18 and in now time
take into account hope and faith tn thllt future.
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C:LI\PTER T\VE1T1fi TWO

SPACE DEFINITIONS AND SPACING

Introduction

All behavior takes place in some space or "upon some stage."
The spatial components influence behavior in many different ways.
Space per se is a part of the "situational" component of the ISAS
paradigm. As with all other factors, humans define space and then
respond to the space definitions. Space per se and space definitions
have influenced Mormonism. This chapter considers such matters.

Spatial distributions in Salt Lake Valley

Cox (1975) describes the spatial distribution of Mormons in
the Salt Lake Valley, especially Salt Lake City. She indicates
that previous research has shown that from the time of the first
n~n-Mormon immigration into Salt Lake Valley there have been
distinctive Mormon areas and distinctive non-Mormon or Gentile
areas. These distributional patterns have persisted until
contemporary times.

Although the Church did not encourage it, early Mormons did
sell land to outsiders who established their own businesses and
the businesses did flourish. Z.C.M.I. was set up in part to
discourage trade with non-Mormons. This contributed to a separation
in the business district, with Mormons locating largely in the
northern part and non-Mormons largely in the southern section.
An influx of non-Mormons was facilitated by the introduction of the
railroad, the expansion of the mining industry involving primarily
non-Mormons and a grow1n~ number of government employees. These
individuals supported the non-Mormon businesses.

By World hTar I, Sn.It Lake City proper was predominantly
non-Mormon. This trend however, was reversed durinr, the next
fifty years, being influenced by the high Mormon birth rate and
their low death rate. Cox indicates that the Mormon majority
probably reached a peak in the late 1950's and has steadily
declined, being influenced by increasing non-Mormon immigration
and the movement of Mormons to the suburbs.

Cox points out however the the physical segrv-ga t t on is
related to more than strictly religious factors.

By 1960, Cox indicates, the number of predominantly non-normon
areas had decreased, wi th the number of predominantly Morrr'lon areas
increasing even though the overall proportion of Mormon population
experienced a decrease. She indicates that

••• this indicates decreasing religious segre~ation, if
indeed segregation is the proper word. }'or the Hormon
population had always been numerous enough to preclUde
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its exclusion from any area, and the Gentiles had often
been wealthy enough to settle into any area they chose.

Drawing on recent s~udies. Cox indicates that in the 1960s
the areas with highest and lowest percentages of Mormons were
essentially all outside the formal city limits. For example,
residents of Greenfield Village (2000 East, 7000 South) were 605G
Protestant with three f'our-bhs of them being active members. Hany
of these were non-native Utahans and spontaneously indicated to
the researcher that the similarity of the area to their previous
home area as a maior- factor in their decision to live there.

In a 1937 study of Murray, a ccmmun l tv south of Salt Lake
City, Clegg reported on the conflict which existed between
Mormons and non-Mormons. He indicated that this clash exhibtted
itself in the sharp division or the community into Eqst and vJest
sides with the accompanying evaluations that the Wost side with
its inadequate housing facilities was good enough for "foreigners."

Rural-Urban Differences

The physical space tn which the majority of early Mormons
lived was rural in nature. utah has. of course. been involved
in the urbanization process which the whole society has been
experiencing. The present generation of Mormons is the first
one in the history of the Church to be predominantly urban. The
Mormon Church has accordin~ly been stron~ly influenced by the
urbanization process. In their discussion of the Family Home
Evening, Mauss and Mauss indicate that the Church has chosen to
Itstand and fight" the urban secularization process and has focused
upon the family as its vanguard in the struggle.

The urbanization of Utah Mormons has been accompanied by
an expanding l-1ormon population located in cities outside Utah. The
growing percentage of Church members outside the Mountain wost,
was rela ted to the pol icy after \'!orld 1,Tar II in which converts were
encourar;ed to remain in the area of t heir conversion instead of
migra t i ng to "z ion" (Utah).

Smith's (1959) research on the use of non-approved 'Word of
\-lisdom items by Mormons found that rural families were significantly
more orthodox on such behavior than were urban families. He also
found that non-Mormon rural families did not differ significa.ntly
from non-Mormon urban families except 1n claimed possess,1on liquor
and beer in their homes. The rural families claimed greater abstinence.
Rural responses fell into fewer categories than the responses of
urban Mormons. Rural Mormons evidenced greater homogeneity and
great er or-bhodoxy than did urban ·Morr'1ons.

Urban Planning: The City of 7.ion

Early Mormons created their own blueprint for their ideal
city. During their experiences in Missouri, Illinois and Ohio,
a plan for "the City of Zion" was developed. This plan was created
during a period characterized by the followlng~ (1) a strong
spirit of nationalism 1n which the Mormons defi-ned their society
as a choice land, (2) econornic disorganization and industrial
unrest, (3) the doctrine of free land, and (4) a major emphasis
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on agriculture. The plan vias believed to be an ideal arrangement
for a city in which the Saviour would dwell when he returned.

, According to the olueprint, all people were to live within
the city limits, the same being one mile square. Blocks were
divided into 10 acreas, each cut in half, thus making 20 half
acre lots, allowing 20 houses on a block. The streets were eight
rods wide, intersecting one another at right angles and running
north and south, east and west. There was a middle tier of blocks
half again as large as the 0 thers. The three middle blocks
"Tere to be used for schools, churches and pub Ltc buildings. All
farm lands were north and south of the city and barns and stables
were located outside the city limits.

This plan was used in Kirtland, Ohio (1934) Far West (1836)
Adamondt-Ahman, Missouri and Nauvoo, Illinois (1~37). S~lt Lake
City and Escalante, Ephraim and American Fork were also laid
out following this blueprint.

In its physical characteristics the plan was patterned after
the rectangular survey method of the federal government and the
New England town. Yet, the religious belief' behind its comb fna t i on
of the two became the major force involved. When they moved
the in essence took their city with them--or at least set about
to build the new City of Zion.

Nelson (1952b) points out that the Great Basin was a favorable
location for this type of city. Because of its geographic features
it provided security, facilitated cooperative efficiency, and an
effective social intercourse between leaders and members. He
suggests further that the Mormon settlements in the west today are
a result of this plan, the deveaopment of a group solidarity, and
a favorable setting in the Great Basin. (The above discussion
draws heavily upon Nelson's work.)

Sopher (1967) describes the city of ~ion as follows •

••• Under the guidance of a reli~ious hierarchy that
for a while maintained a true theocracy, the Mormon
settlement was built as a religiously inspired representation
of the City of Zion, with square bLoc k s , t..ride streets,
fields bordered by Lomba rdy populars, frame church of
unpainted cedar, and a compact arran~ement of irriGated
land around the nuclear settlement •••

Symbolic and Physical Space

In formal meetin~s, meaning is frequently attached to the
arrangement of people 1n physical space. Knowing where one behaves
tells us something. about how he behaves. In the general conferences
of the Church, for instance, the General Authorities have a
required and thus an expected seating arrangement. The general
pattern 1s that they arrange themselves 1n order of seniority.
The longer an individual has been an Apostle, for instance, the
nearer he sits to the President of the Church. The physical
seating arrangement becomes symbolic of how close (in symbolic
space) a given apostle is to becoming the next President. Thus,
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to those observers from the congregation or on rrv, 8. visual cue
is provided as to who 1s "next in linen for the Presidency and one
is able to roughly calculate the chances that Apostle X will become
the President of the Church before he dies.

Spatial meaning is also incorporated 1n the fact that the
temples of the Church are built facing east. As has been indicated
elsewhere, extensive ritualistic use is made of the "right right"
hand. Space may be given a sacred definition as Is the case with
the "Sacred Grove" where Joseph Smith is believed to have received
his first vision. 1-1ovement thru symbolic space 1s included in the
concept of "moving up" In the priesthood.

Summary

Religious distinctions between Hormons and non-Horli1ons in
Salt Lake Valley have frequently been associatod with spatial
distinctions (segregation) which have taken religio-econoMic
factors into account. Over the years a predominantly rural
church has been replaced with a predominantly urban church.
Brigham Youn~'s blueprint for cities of Zion involved arrangenlsnts
of 11ormons in space to achieve related goals.

Mormons take sJ~bolic space into account as evidenced in the
seating arrangements of the General Authorities tn official meetings,
the "racing" of the church temples, and the upward movement (thru
symbolic space) associated with priesthood changes.

214



CHAPT~:R TWENTY THREE

SOME ASPECTS OF
SOCIOLOGY OF FAMILIAR MORMONISM

The S'oclology of the Familiar focuses a.ttention upon the
world most taken for granted by those involved there tn. The
components of this familiar, taken-far-granted world which includes
human aDd non-hwan elements are aocepted at face value, and hence
are not sorutinized very olosely. One doesn1t ask why do we to
this; one just does it. It 1s not problematic. It happens
regularly. Our concern here is to focus attent10n upon some of
these components of Mormonism. The material presented comes not
from any formal research, but largely from years of participant
observation. The material may have to be modified as research
in the areas 1s oonducted. It is presented, then. in a tentative
manner 1n an effort to call to attention the aspects considered.

prestdin~ Officers Introducto~Words. Any episode ot behavior
1s separated rom continuous sptso as by some symbolic boundary
marker,s which are frequentl,. ritualistic in nature. Doing 80
permits those involved to ldentlfy the segment of behavior as a
unity or as an entity and present their behavior ln the manner
considered to be appropriate for such an episode and likewise to
interpret the behavior of thelr audiences as a part of that on­
going episode, with awareness that they are providing the s~e

boundaries for interpretation of his behavior. '

In the Mormon religious meeting, such as Sunday School, what
is identified as prelude muslc, usually on the organ or a piano
if an organ ls not available, serves as a cue to the participants
that the meeting is about to start. When the presiding officer
stands at the podium th1s 1s a cue to the organist and the
congregation that he is ready to present his introductory or meettng­
starting words. A major component of these remarks is to welcome
those attending.

"Weather Comments. 11 Frequently included 1n the introductory
"package" Is a comment upon the weather. It the weather 1s oonsldered
to be nice, this 1s commented upon. If the weather is considered
to be bad this 1s also commented upon wlth maybe a word of pralse
to those who are attending despite the bad weather. The current
state of the weather has no direct involvement in the religious
service. The consistent inclusion of the "weather comment" then
appears to be somewhat ritua11stic in nature. It is expected as a
part of the "paokage" while it serves no direct function for the
religiou8 service per see Whatever the actual weather, one comments
upon it. Qu1te possibly one reason for, the establishment of this
practice t s that the weather is a II safe" topic upon whioh there
is likely to be no dlfferences of opinion whioh might serve to
divide the congregation into opposing factions.

"Would Like TO•••". The introductory comments are also
likely to include some variation of the statement "1 would like
to welcome ••• " which as stated incorporates a future orienta.tion.
Taken literally, it would mean that the officiating person ls
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oommunicating the fact that he would like to do something. He,
however, never does get ~~ound to doing it. The statement of
intention or desire is accepted as the aotual welcome. "! welcome
you•• 0" is a more d~.rect statement. This introductory time
orientation may be a component part of a broader time orientation
of Mormons about which O'Dea has written and which will be discussed
later.

Space Definitions and s~atial Distribution. Mormons by their
behavior provide a strong en orsernent for those who arrive first
at a meeting sitting in or near the back. Occasional suggestions
or "invitations" for the congregation to move to the front are
honored for that one time, after which the baok-area seating is
ra-instituted.

Directionality. It is typical that Mormons living in the
intermountain west use the expression "back east" rather than just
"east.". This suggests a continuation of the pioneer perspeotive
when the lilorrnons were establishing themselves in Utah, and were
ooncerned with what they were and what they were not, which included
where they were and where they were not. Signiricance 1s also
attached to directionality in such practices as having the temple
always face east, and in locating the head of the per80n being
buried toward the west.

In Mormon thinking, directionality and morality are at times
combined since the right is right. Ritualistic use 1s made of the
right hand, as when the person performing a baptism raises his
right band to the square. Those partaking of the sacrament are
expected to do so with the right hamd. The sustaining vote is
accomplished by raising the right hand. In these cases, then,
it is right to use the right, and would be wrong to use the left.
This 1s not a distinctive Mormon practice, but 1s found throughout
many parts of the world.

Brother and Sister Labels. It is customary that group members
are referred to as brother and sister. Doing so serves to facilitate
defining the congregation in family terms, with the Bishop as the
father of the ward. It also indirectly calls attention to the
brotherhood-fatherhood components of the Godhead. What is not so
well known is t hat the major exception to this labeling occurs
when it 1s a "doctor" being ident1ried. He is frequently referred
to as "Dr." rather than brother. In some inrormal assessment
prooedure,it has apparently been decided that the Doctor label
takes preoedence over the brother label.

Home Teaching Admonitions. One of the best known and least
recognized tnforma! ritualist1c behavior utilized in some formal
meetings, especially priesthood meetings, 1s a reminded ror those
attending by those conducting to "get their home teaching done. 1I

If there were any direct relationship between the number of times
members are requested to do this teaching and the actual accomplishment
of the task, the success rate should certainly be 100% or maybe
101%. What seems to happen is that the speaker or the "rem1nderer"
gets satisfaotion from making the ritualistic reminder, while the
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"ram1ndeen gets satisfaction from his ritualistio awareness of
being reminded and then everyone ~ad1ately forgets about it.
The ritual has been accomplished and can be comfortably forgotten
until the next time for this particular reitualistie exchange.

Meeting Participation. one of the basic foundation stones of
IIdoing Mormonlsmu 1s participation in meetings. Considerable time
and effort 1s spent in planning for meeting, holding meetings,
and cr1tiquing meetings already held, in part to secure information
upon which to plan other meetings. It is a rare Mormon who asks
whether this is the most effective way to be religious. It 1s
likewise an unresearohed question as to what are the consequences
of frequent meeting involvement. The belief that the consequences
are no doubt positive 1s widely accepted, just what the specific
positive oonsequences are is most usually left undetermined.

Without meetings in whioh to get involved, it would seem that
many Mormons would be somewhat re1igto~ly lost.

The importance ot meeting participation is related to the
near universal "holding of the priesthood" which requires that
the responsibility for holding meetings rests with the members
rather than with a paid professional clergy.

Record Kee~. Closely related to the extensive involvement
in meetings Is KeePing a record of meeting attendance, plus other
"effectiveness" analyses of past meetings and programs. It may be
that the record keeping beoomes for many somewhat an end in ttself.

-I Why do we keep so many reoords? Because Mormons a.re a record­
keeping people. The general positive evaluations of ,rtaking roll"
1s suggested by the concern of non-officiating class members that
the roll gets around to everyone present, or to see that everyonets
name is included on the roll. Class members do not consider it
to be out of place during a lesson, to stand up and hand the roll
book or sheet to those in another section of the room.

The emphasis upon roll keeping and roll taking oauses those
involved to be concerned with the symbols (names or labels) which
re-present church members, and it may be that the concern with their
records or symbols may be generalized to a concern with the
individuals whose names are so judicially shephered. On the other
hand, it may not.

Use of full names. One method utilized to add emphasis and
significance to rituals 1s the use of an individual's complete
name, which typically includes the full middle name, rather than
just an inttial. Doing 80 serves to set the rela ted behr.v t or- apart
from non-ritual behavior as something spec tal.

"Gentiles. II An item in a "believe it or not" newspaper column
indicated that Salt Lake City was the only major city in which a
Jew was also a Gentile. Mormons dichotomize the entire human group
into two categories--Mormons and Gentiles. No symbolic middle ground
1s available. If you are not with us, you a re against us. The
"gentile" concept 1s related to the Mo~on praotice of identifying
themselves as being of the "House of Israel lt • In that sense, the
Jews, who are also of the House of Israel, would teohnically not
be gentiles.
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1fTestimony Love." It is connnon in Testimony Meetings tha.t
the person bea.ring testl'1ony will make a public statement about
how~much the spouse and ramily members are loved. The non-Mormon
obaer-vez- might wonder why such expressions of love are made 1n
public. "Doesn't he tell his wife at home that he loves her?"

Significant numbers. Attention 1s given to certain numbers
in church organization. The signiflcance thereof stems from the
practices rather than from specific symbolic tmportance being given
thereto. The numbers which show up disproportionately 1n Mnrmon
organ1zations and activities are as follows:

Three. The presidenoy of the various organizations consists
typically of three individuals. This ls, however, not an unbending
regulatlon since at one time there were five members of the First
Presidenoy. The Gophead or l101y Trinity has three oomponents.

Twelve. The apostles as a body are twelve in number and are
known as tfThe Twelve." A Deacon's quorum has twelve members tTeachers quorum 24 and a Priest's quorum 48 (mUltiples of l2J.
In the temple, there are twelve oxen holding up the baptismal ront.

7 and 70. The Quorum of the Seventy 1s one of the major bodies
of genera! authorities. The directing body or that group consists
or the 7 Presidents of Seventy. This leadership pattern is followed
in the lower-echelon counterparts.

Temple Recommend. The manifest function or purpose of a
temple recommend fs that it permits one to enter a church temple
and participate in the sacred activities which take place there.
It is a "pass key." There ls, however, a latent function whioh
1s also 1m.portant. The reconnnend tn effect becomes a "badge of
orthodoxy'" for many non-temple evaluations. Knowing who has and
who does not have a recommend pennits one to hierarohiallze
themselves and others into meaningful categories. This use is
facilitated by the fact that the recommend per se is Identtfiable
and visable. To secure one requires going thru an established
procedure which terminates in being given the important Identity
document. The recommend is interpreted by many as poof of the
person's righteousness. Those who have recorrnnends then are
oonsidered to be living right.

The fact that members need a reoommend to attend temple
sessions provides the Bishop with an indirect justification for
interviewing ward members to check on their religious behavior.
This in turn provides the ward members an opportunity to check
on themselves. The reoommend interview functions somewhat the
same as a confessional procedure 1n other churches. The temple
recommend is not only a means of gaining entrance into the temple
it 1s also one of many structural factors which encourage Mo~nons

to live in acoordance w1th Mormon standards.

218



LITER,l\TUHE CITF:D

Allen, James B., 1966. "l'ccl.es i.as t ical Influence on Local Covemment in the
Territory of Utah," Arizona and the West, 7 (Spring) :35-48.

Allen, }~rk K., 1955.
Authoritarianism.

Personality and Cultural Factors Related to Religious
Unpublished Ph.D. dissertation, Stanford University.

Anderson, C. H., 1968. "Religious Communal i ty AIrong White Protestants, Catholics,
and MoTIlPns," Social Forces, 46: 501- 8.

Anderson, C. LeRoy, 1967. "A Preliminary Study of Generational Economic
Dependency Orientations," Social Forces, 45 (June):5l6-20.

Anderson, Nels, 1937. "The Morman Family. It American Sociological Review 2
(October) :601- 8.

Andros, Hyrum'L. , Liberalism, Conservatism and MOTIlPnism, Salt Lake City:
Deseret Book Company.

Arrington, Leonard J., 1951. "Property Among the MJrmons ,It Rural Sociology,
16: 339-53. 1966, "Scholarly Studies of Monnonism in the ThTentieth
Century," Dialogye I, 24, 27 (Spring). 1974, "Crisis in Identity:
MJnnon Responses in the Nineteenth and Twentieth Centuries", Paper
presented at B.Y.D.

Bacon, Selden D., 1957. "Social Settings Conducive to Alcoholism: A Sociological
Approach to a Medical Problem," Journal of the American Medical Association,
164 OMay):177-181.

Beal , George M., II and Evan T. Peterson, 1972. "Beyond Grays: The Belief in an
Absolute Source of Knowledge," Institute of Genealogical Studies, Working
Papers, Brigham Young Universi ty, November, No.8.

Bendix and Lipset, Class, Status and Power, page 389 (This is a reference
concerning the overall low social class of Momons , The original reference
is from Herbert Schneider's Religion in Twentieth Centur:v Arreri.ca, Appendix,
page 228.)

Bishop, Clarence R., 1967. A History of the Indian Student Placement Program of
the Church of Jesus Christ of Latter-Day Saints. Unpublished Master's Thesis:
Universi ty of Utah.

Blulm, Harry Pollei, 1965. Educational and Occupational Aspirations and the
Mennon Education Ethic, Ann Arhor, Michigan: University of Michigan
Microfilms (August).

Brasher J Ruth S., 1969. Influence of Religious Ideology on Extended Kinship
Behavior. Unpublished Ph.D. Dissertation: Utah State University.

219



Brewer, David L., 1966. Utah Elites and Utah Racial NOTIns, Salt Lake City:
University of Utah Press , 1970, "Religious Resistance to Changing
Beliefs About Race," Pacific Sociological Review, 13, 3 (Sumner):163-70.

Bush, Lester E., .Ir , , 1969. "A Comnentary on Taggart's Book: Monnonism's
Negra Policy: Social and Historical Origins," Dialogue, 4 (Wlnter) :86-103.

Bush, Lester E., .Jr , , 1973. "Mrrmonism's Negro Doctr ine : An Historical Over­
view," Dialogue: A Journal of ~bnnon Thought, Vol. VIII, No.1, (Spring):
11-68. (Tingey)

Buchanan, Frederick S., 1973. '~ublic Schools as a Vehicle of Social Accom­
modations in Utah: The Strangers within our Gates," paper presented at
the Utah Academy of Arts, Sciences and Letters, Logan, Utah, April, 13, 1973.

Brodie, Fawn, "Can We Manipulate the Past?",

Brodie, Fawn, 1972. No Man Knows My History, The Life of Joseph Smith, 2nd ed; ,
New York: Alfred Knopf.

Bennett, Douglas Foster, 1974. "The Priesthood and the Negro," Unpublished
paper, May 30, 1974, University of Utah, Salt Lake City, Utah (Tingey).

Bennion, Lowell, 1970. "A Black Mrrmon Perspective," Dialogue: A Journal of
Monoon Thought, Vol. V, No. 4 (Winter): (Tingey).

Berrett, William E., 1967. "The Church and the Negroid People ," In Stewart,
John J., Monronism and the Negro, Provo, Utah: Bookmark Division of
Community Press Publishing Co. (Tingey).

Borgesen , Borge, 1975. A Comparison of Danish and Intermountain Sexual
Attitudes and Behavior, Wlpuhlished Master's thesis, University of Utah,
Department of Sociology.

Belnap, W. Dean, M.D. and Glen C. Griffin, M.D., 1968. About Life and Live-­
Facts of Life fOr L.D.S. Teens, Salt Lake City, Deseret Book Co.

Brockert, John E. and Lyman J. Olsen, 1971. Marriage and Divorce in Utah, 1971,
Utah State Division of Health.

Canning, Ray R., 1965a. Changing Patterns and Problems of Family Life in Provo,
Utah, 1905-1955. Unpublished Ph.D. Dissertation: University of Utah.
1956b "Courtship and Wedding Patterns of Three Generations of Jvbnnons ,"
Utah Academr of Science, Arts and Letters, 33.

Canning, Ray R. and Dennis C. Lothrop,
(Academy

220

An Index of Utah's Brain Drain,



Cardwell, Jerry D., 1974. Church Attendance and Perceived Powerlessness: f\.
Study of t-bnnon M'al<::::s and Females. Paper read at the armual meeting of
the Society for the Scientific Study of Religion, Washington, D.C.,
October, 1974.

Cardwell, Jerry D. and Donald Lindsey, 1974. "A Factor-Analytic Study of Ma1e­
Female Differences in MOTITOn Religiosity, It Measuring Monronism, Vol. 1,
Salt Lake City.

Carlson, Renee P., 1968. "A Time of Trans i t i.on ," Dialogue: A Journal of MJnnon
Thought, Vol. III, No.3, (Autumn):53-57.

Caruthers, Sandra T., 1969.
and Charles Legendre,

"Anodyne for Expansion: Weisi Japan, The :tvbnnons
"Pacific Historical Review, 38 Qvny):129-39.

Champion, H. Lavon and J. Lynn England, 1972. "Intergenerational Status
Transmission," Institute of Genealogical Studies, Working Papers,
Brigham Young University (November), No.3.

O1ristensen, Harold T. and George R. Carpenter Jl 1962. "Value-Behavior Discre­
pancies Regarding Premarital Coitus in Three Western Cultures," American
Sociological Review, 27:66-74 (Fall). Reviewed in Journal of Marriage
and the Family, 25, Fall, 1963, p. 115.

Christensen, Harold T., 1960. "Cultural Relativism and Premari ta.l Sex Nonns,
American Sociological Review, 25:31-39 (February). 1966, "Scandinavian
and American Sex Nonns: Some Comparisons, With Sociological Implications,"
Bibliography, Journal of Social Issues, 22 (April) :60-75. 1967, "The
New :tvbrality: ResearCh Bases for Decision in Today's World," B.Y.U. Forum
Address, June 29, 1967; B.Y.U. Studies, VIII, 1 (Autumn).

Christiansen, John R., 1963. "Contemporary MJrlTDns' Attitudes Toward Polygynous
Practices," Journal of Marriage and the Family, 25 (May) :167-70.

Christiansen, John R., John W. Payne and Kermeth J. Brown, 1963. "Church
Participation and College Desires of Rural Youth in Utah," Rural Sociology,
28, 2:176-85.

Christiansen, JOM R., N. Sheridan and John W. Payne, 1959. ItIndustrialization
and Rural Li fe in 'TWo Cent ral Utah Count ies, Utah," Utah Agr. Exp. Sta.
Bulletin, 416, 12.

Christensen, Harold T., 1948. "Mormon Fertility: A Survey of Student Opinion,"
American Journal of Sociologr, (January):

Christensen, Harold T. and Kermeth L.. Cannon, 1964. "Temple Versus Nontemple
Marriage in Utah: Some DelTDgraphic Considerations," Social Science, 39
(January) :26-33.

221



Christopherson, Victor A.) 1953. Family Life and Family Life Education in the
Mlnnon Church From Earl.y Times to the Present Day. Unpublished Ph. D.
Dissertation: Colurrvia University, New York. 1956, "An Investigation
of Patriarchal Authority in the Monnon Family," Journal of Marriage and
and the Family, 18 (November): 328-33.

Clark, John, 1973. Perceived Status of the General Authorities of the
Church of Latter Day Saints. Unpublished Master's thesis, Universi ty of
Utah, Department of Sociology.

Cline, Victor B. and James M. Richards, Jr., 1965. "A Factor Analytic Study
of Religious Belief and Behavior," Journal of Personality and Social
Psydhology, 1, 6:569-578.

Cook, Rufusg, 1969. "The Political Suicide of Senator Fred T. Dubois of Idaho,"
Pacific Northwest Quarterly, 60, 4, 10:193.

Coorrbs, R. H., 1962. "Reinforcement of Values in the Parental Home as a
Factor in Mate Selection," Journal of Marriage and the Family, 24:155-57.

Cowgill, Donald 0., 1960. "The Ecology of Religious Preference in Wichita,"
The Sociological Quarterly, Vol. 1, No.2, April 1960, 87-96.

Cox, Barbara, 1975. A Factorial Ecology of Salt Lake City. Unpublished paper,
University of Utah.

Davenport, Frederick Morgan, 1905. Primitive Traits in Re1i~ious Revivals,
Negro Universities Press, New York, Chapters 10, 11, an pp. 292, 300.

Davidson, G. W., 1965. "Monnon Missionaries and the Race Question," The
Christian Century, September 29:1183-1186.

Davies, Douglas J., 1973. "Aspects of Latter Day Eschatology" in Michael Hill,
Ed., A Sociological Yearbook of Religion in Britain, 6, S()f Press Ltd.,
London, pp. 122-135.

Davies, J. Kermeth, 1960. A Study of the Labor Philosophy Developed Within the
Church of Jesus Christ of Latter-Day Saints. Unpublished Ph.D. Dissertation:
Economics Department, University of Southern California. 1962, "Morrmrri.srn
and the Closed Shop," Labor Histo~, 3 (Spring): 169-187. 1963, "The
!'>brron Church: Its Middle Class ropensities ,If Review of Reli ious Research,
4: 84-95. 1966, "Utah Labor Before Statehood," Ut lstorlca uarter ,
34 (Sumrner):202-217. 1968, "The AccollDdation 0 nnonism an POlltlCO-
Economic Reality," Dialogue , (Spring).

Deboer, Ray L., 1951. A Historical Study of Mornnn Education and the Influence
of Its Philosophy on Public Education in Utah. Unpublished Ph.D. Disserta­
tion: University of Denver.

222



Dean, William H., 1954. The Morrrons of El Dorado Stake and the Valley City
Ward: A Study in Social Norms and Their Effectiveness. Unpublished
Ph.D. Dissertation: w'1ashington University, St. Louis.

DeHart, William, 1941. "Fertility of Morrrons in Utah and Adjacent States,"
American Sociological Review, 6 (December):8l8-29.

Depillis, H. S., 1968. "Social Sources of Mrrrrorri.sm ," Church History, 37
(March) :50-79.

Detton, D. Dan, 1975. ~1.A. thesis).

Devoto, Bernard, 1930. "The Centenn.ial of MJnoonism: A Study in Utopia and
Dictatorship," Forays and Rebuttals, Boston, pp. 82-83. This essay is
an expanded and extens i ve reVlSea version of an article that had appeared
in American Mercury, XIX (January, 1930):1-13.

Directory of NOrmans in Higher Education, B.Y.U. Library 1967.

Done, G. Byron, 1937. A Study of MJnnon-Gentile Intennarriage in Los Angeles.
Unpublished Mas t er ts thesis: University of Southern California. 1939,
The Participation of Latter-Day Saints in the Community Life of Los
Angeles. Unpublished Ph.D. Dissertation: University of Southern
California.

Douglas, Ella D. Lewis and Annand L. Mauss, 1968. "Religious and Secular
Factors in the Race Attitudes of Logan, Utah Residents," Utah Academy
of Science, Arts, and Letters, 45, 2 (Fall).

Dunford , Franklyn W. and Phillip R. Kunz, 1972. "Will the Real Ox in the Mire
Please Stand Up;" Ensi8E of the Church of Jesus Christ of Latter-Day Saints,
Jtme, 1972, 2, 6:18-21. 1973, "Neutralization of Religious Dissonance,"
Review of Religious Research, 15:2-9 (Fall).

Dyer, William G., 1956. ''Development of a Monnon Line Community," Rural
Sociology, 21, 2:181-82;

Dyer, William G. and Robert Qui1U1, 1974. "But I Am Different At Work" A Study
on the Viariability of Leadership Style.

Ely, Richard T., 1903. "Economic Aspects of J\bnnonism," Harper's Monthly
Magazine, CVI (April) :667.

Emenhiser, JeDon A., 1969. '%e 1968 Election in Utah," Western Political
Quarterly, 22:526-35.

England, Eugene, 1973. "The Mormon Cross," Dialogue: A Journal of MJrmon
Thought, Vol. VIII, No. I (Spring) :78-86 (Tingey).

223



Fairbanks, Rulon R., 1974. "A Comparison: Utah Monrons with Non-Mormons and
Other Utah Statistics". Unpublished report prepared for the L.D.S. Social
Services, Salt Lake Crty , 1974, ''Divorce Statistics in Utah". Unpublished
report prepared for the L. D.S. Social Services, Salt Lake City.

Finner, S. L., 1971. "Religious Hembership and Religious Preference: Equal
Indicators of Religiosity?", Journal fo'r the Scientific Study of Religion,
2:154-161.

Follett, E. J. N.) 1959. A Study of Interfaith Marriages AnPng MOnIDllS in
Berkeley, California. Unpublished Master's thesis : University of
California at Berkeley.

Foster, D. L., 1965. ''Unique Gospel in Utah," The Christian Century, July 14:
890 ff.

Frederickson, Carmen D., 1959. "The Impact of Women Leaders of Davis County
on a Changing Order," Logan, Utah, Agr. Exp. Sta. Bulletin, 406.

Gagen, Daniel H., 1968. "A Personal Conmitment to Civil Equality", Dialogue:
A Journal ofMlnron Thought, Vol. III, 'No. 3, (Autunm):5l-53.

Gardner, Hamil ton, 1917. "Cooperation Among the Mmrons ," Quarterly Journal
of Economics, 31 (Hay): No. 462. 1922, "Conmunisrn Among the Monrons, tt

Quarterly Journal of Economics, 37 (November): No. 134.

Gardner, Martin R., 1973. "A Response to Hugh Nibley and Eugene England,"
Dialogue: A Journal of Monnon Thought, Vol. VIII, No. 2:102-106 (Tingey).

Gockel, Galen L., 1969. "Income and Religious Affiliation: A Regression
Analysis," American Journal of Sociology, 74 (May) :632-49.

Gordon, Albert 1.,1964. Intermarriage, Boston: Beacon Press.

Hamilton, Andrew, 1966. "Their Indian Guests: Indian Student Placement
Program," Saturday Evening Post, 233:43 (September 17, 1966).

Hansen, Klaus J., 1963. The Kingdom of God in M:>rmon Thought and Practice
(1830-1896). Unpublished Ph.D. Dissertation: Wayne State University.

Hardy, B. C., 1965. "Cultural Encystment as a Cause of the ~nnon Exodus
From Mexico in 1912," Pacific Historical Review, 34:439-54.

Hardy, Kermeth R., 1974. "Social Origins of Arrerican Scientists and Scholars,"
Science, Vol. 185, (August 9): pp. 497-506.

Hartley, William G., 1974. "Samuel D. Chambers ." The New Era, Vol. 4, No. 6
(June):46-50 (Tingey).

Harris, Franklin Stewart and Newberg Isaac Butt, 1925. The Fruits of
Monronisrn, New York: The Macmillan Co.

22l~



Hastings, D. W., C. H. Reynolds and Ray R. Canning, 1972. "~nnonism and
Birth Planning: The Discrepancy Between Church Authorities Teachings
and Lay Attitudes, l' :'opulation Studies, 26, 1 (March): 19.

Heaton, Tim and J. Lynn England, 1972. "The Patterns of Conflict in Utah
County," Institute of Genealogical Studies, Working Papers, Brigham
Young University, October, No.2.

Hill, Marvin S. J 1970. "The Manipulation of History," Dialogue: A Journal
of Monnon Thought, Vol. V, No.3 (Auturrm):96-99. (Tlngey)

Hill, Reuben, 1965. "L 'appartenance Religieuse Ches Les Monnons (Religious
Factors Among the ~.bnnons)," Social Compass, 12, 3:171-76.

Hulett, J. E., Jr., 1939. The Social and Social Psychological Aspects of
the Monnon Family. UnpUblished Ph.D. Dissertation, Universi ty of
Wlsconsin, Madison.

Jenkins, Don Wentz, 1973. Initial Steps in the Development of an Assessment
Device for Premarital Counseling with L.D.S. Students. Salt Lake City:
University of Utah, Department of Educational Psychology.

Johnson, Martin A. and Gary L. Bunker, 1975. "Etlmicity and Resistance to
Compensatory Education: A Comparison of ~nnon and Non -Monnon Ethnic
Attitudes," Review of Religious Research (Winter)16:74-82.

Jolley, Jerry Clyde, 1972. "Clergy Attitudes About Drug Abuse and Drug Abuse
Education: A Case Study," The Roc M::>untain Social Science Journal,
9, 3 (October). 1974, "An sessJrent 0 lergy Attlt es out ruge
Abuse CounselLing : A Hypothetical Case Approach," Research on Momonism,
Salt Lake City: Association for the Study of Religion.

Jonas, Frank H. and Dan E. Jones, 1971. "The 1970 Election in Utah," Wes tern
Political Quarterly, 24 (June):339-4~.

Jones, G. N., 1964. "Integration of Political Ethos and Local Government
Systems: the Utah Experience with Counc.i l-Manager Covernment ," Human
Organization, 23 (Fall) :210-23.

Keinig, D. W., 1965. "The M:Jnnon Culture Region: Strategies and Patterns in
the Geography of the American West, 1847-1964," Annals of the Association
of American Geographers, 55,2 (June):19l-220.

Kemper, Ursula Helga, 1952. Cooperative MJvements in Momon History From a
Socio Economic Viewpoint. Unpublished Master's thesis: University of
Utah.

Kimball, Spencer W., 1974. "Guidelines to Carry Forth the Work of CJOd in
Cleanliness," The Ensign, May, p. 8. 1969, The Miracle of Forg~veness,

Salt Lake City: Bookcraft Publishers.

225



Kunz , Phillip R., 1963. "Religious Influences on Parental Discipline and
Achievement Demands ." Journal of Marriage and the Family, 25 (Hay) :224-5.
1964, "Mormon and Non-rorrron Divorce Patterns," Journal of Marriage and
the Family, 26 (Hay):2ll-13.

Kunz, Phillip R. and Merlin B. Brinkerhoff, 1970. "Growth in Religious
Organizations: A Comparative Study," Social Scjence, 45 (October):
215-22.

Lake, Bruce ~1cAllister, 1968. The Organization and Function of the Latter­
Day Saint Student Organization in Southern California. Unpublished
ED.D. Dissertation: University of Southern California.

Larsen, Knud S. and Gary Schwendiman, 1968. "The Vietnam War Through the
Eyes of a ~TIIDn Subculture,'" Dialogue, III: 3 (AutlIDU1) :152-62.

Leona, M. D., 1970. "Measurement of Monnon Values," read at the American
Anthropological Association Meetings, November, 1970, at San Diego,
California.

Linford, Orma , 1964. The Monnons and the Law: The Polygamy Cases. Ph.D.
Dissertation, unpublished: lJniversity of Wisconsin.

Lund, JOM Lewis, 1967. "The Church and the Negro,"

Lundwall, N. B. (ed.) , 1951. TIle Vision. Kaysville, Utah: Bookcraft.;'

Lyon, Joseph L., 1975. ~1elville R. Klauber, John W. Gardner, and alarles R.
Smart, "Cancer Incidence and ~rtality in Utah," mimeographed copy of
paper submitted to Cancer, March 1975.

Madsen, Gary Ephraim, 1968. A Comparison of the Direct and Indirect Methods
of Religious Measurenent . Unpublished Master ' s thesis. 1974, "Campus
Religious Group Participation and DO~latism as Factors Related to
Changes in Religious Connnitment of Momon College Students," ~~asuring

~nnonism, Vol. 1, Salt Lake City.

Haag, Margaret, 1971. "Thesis on Discrimination Against the Negro in Utah",

Mauss, Armand L., 1954. "MoTIIDnism and the Avoidance of Sectarian Stagnation:
A Study of Church, Sect, and Incipient Nationality," American Journal of
Sociology, 60 (November): 285-93. 1966, ''!'1onnonism and Secular Attitudes
Toward Negroes," Pacific Sociological Review, 9,2 (Fall):9l-99.
1967, "Monoonism and the Negro: Fai th, Folklore and Civil Rights,"
Dialosue, II: 4 (Winter) :19-39. 1968, "Honnon Semitism and Anti­
Sanitlsm," Sociological Analysis, 29:11-27 (Spring). 1969, "Dimensions
of Religious Defection," Review of Religious Research, 10 (Spring):128-3S.
1969, "Seminary and Salvation: Religious Instruction and Religiosity ,
Among the MOTIIDns," presented at the annual meetings of the Pacific
Sociological Association, Seattle, April, 1969. 1970, }brmonism and
~finorities, unpublished Ph.D. Dissertation: University of California
at Berkeley. 1974, Monrons and Minorities, University of California
Press, Riclunond, Ca1ifomia.

226



Nauss, Gordon E., 1969. Religious and Secular Correlates of the LDS Family
Home Evening Program. Unpublished :Master's thesis: Brigham Young
University.

t.i:Bride, Don Wallace, 1951. The Deve10pnent of Higher Education in the
Church of Jesus Christ of Latter-Day Saints. Unpublished Ed.D.
Dissertation: East Lansing, ~1ichigan State University.

McConkie, Bruce R., 1958. !'-tnmon Doctrine. Salt Lake City: Bookcraft, Inc.

Mc~brrin, Sterling M., 1968. The Negroes Among the Monnons

McMurrin, Sterling M., 1970. "Educator Cites ~t:Kay Statement of No Negro
Bias in L.D.S. Tenets," article by Roger O. Porter, Salt Lake TriblUle,
January 15, 1970.

~rril1, Stan W. and Evan T. Peterson, 1972. "Some Aspects of Family Size:
Stress and Utility," Institute of Genealogical Studies, Working Papers,
Brigham Young University, August, No.4.

Meyer, George A., "A Critique of 'Mmronism and the Negro, '" mineographed
available in Western Americana, University of Utah library.

MacDougall, Allan B., 197. A Comparative Study of the Relationships Among
Values, Value-Systems and Intercultural Connmnications. B.Y.U. thesis
(or dissertation) Department of Speech and Dramatic Arts).

Mitchell, Sydney and Evan T. Peterson, 1972. "A Longitudinal Study of Factors
Associated with Divorce Among Mbrmons," Institute of Genealogical Studies,
W;)yking Papers, Brigham Young University, August, No.6.

rvb1, Hans, 1966. Religion and Race in New Zealand. National Counci.I of Churches,
New Zealand.

Montayne, T., R. F. Mulberry and K. R. Hardy, 1971. "Assessing Prejudice
Toward Negroes at Three Universities Using the Lost-Letter Technique,"
Psychological Reports 29:531-537.

Morgan, Dale L., 1958. "The Contemporary Scene," (1941) in William 'Mulder
and A. Russell Mortensen (eds.), Among the Mormons, New York: A. A.
Knopf, 474.

~.tllder, Win. A. and Russel MJrtensen (eds ,') , 1958. Among the ~bnnons: Historic
Accounts by Contenporary Chservers, New York: A. A. Knopf.

Mullen, Robert, 1966. The Latter-Day Saints: The MOnTIOns Yesterday and Today,
New York.

Nelson, Lowry, 1952a. "Education and Changing Size of ~bnnon Families,"
Rural Sociology, 17 (December):33S-42. 1952b, The Mormon Village:
A Pattern and Teclmique of Land Settlement, Salt Lake City: Univers i ty
of Utah Press.

227



New York Tines, 1972. "~,bnnons Operating a Special Meeting Unit for Blacks,"
Thursday, April 6,

O'Dea, Thomas F., 1949. A Study of Monnon Values. Working papers, No.2,
October, LaboratorY of Social Relations, Harvard University, pp. 71-84.
1953, ~bnnon Values: The Significance of a Religious Outlook for
Social Action. Unpuhlished Ph.D. Dissertation: Harvard University.
1954a, "The Effects of Geographical Position on Belief and Behavior
in a Rural M:>nron Village," Rural Sociology, 19 (December) :358-64.
1954b, ''1'lorrronism and the Avoidance of Sectarian Stagnation: A Study
of Church, Sect, and Incipient Nationality," .American Journal of
Sociology, 60:285-293 (November). 1964, The M:>rrnons, Olicago:
University of Chicago Press (paperback edition), pp. 172-73 and 253-55.
1970, ''f\bnoonism and the American Experience of Time ," Western Humanities
Review, 8 (Sumner) :181-90. Also Chapter 8 in Sociology and the StUdy of
Religion, Basic Books, Inc.

Olson, J. A., 1967. "Proselytism, Immigration and Settlement of Foreign
Converts to the Monoon Culture of Zion," J. West, 6 (April):189-204.

Palmer, Howard D.,
I, B.Y•U., NEW.

"Mrrnon Political Behavior in Alberta," Tangenta ,

Paul, Rodman W., 1967. "The M:>nnons as a Theme in Western Historical Writing,"
Journal of American History, 54, 3 (December):5ll-23.

Payne, David E., 1972. "Socioeconomic Status and Leadership Selection in the
Monnon Missionary System," Review of Religious Research, 13, 2 (Winter) :18-26.

Peck, Granger, 1974. "Study of L.D.S. Academics", unpublished

Pitcher, Brian L. and Evan T. Peterson, 1972. Residency Differentials in Mbrmon
Fertility," Institute of Genealogical Studies, Working Papers, Brigham
Young University, October, No.1.

Poll, Richard D., 1967. "What the Church Means to People Like Me," Dialogue:
A Journal of Mbnnon Thought, II (Winter):107-17.

Preston, J. D., 1969. "Religiosity and Adolsecent Drinking Behavior," Sociological
Qyarterly, 10 (Summer):372-83.

Price, Deon and Ken, 1967. ''Why Latter-Day Saint Girls Marry Outside Their
Church: A Study and Implications," Dialogue, 2:74-80, (AutlUIlIl).

Raab, Earl, 1964. Religious Conflict in America, Garden City, New York:
Doubleday &Co., Inc.

Rapport, Robert N., 1954. "Changing Navaho Religious Values," Papers of the
Peabody Museum of American Archeology and Ethnology, XII, No.2.

Richardson, James T. and Sandie Wightman Fox, 1972. "Religious Affiliation as
a Predictor of Voting Behavior in Abortion Reform Legislation," Journal

. for the Scientific Study of Religion, 11, 4 (December):347-6l. ------

Riddle, C., 1966. "Points to Ponder," No. 17, 16, November, "Two Frames of
Mind," dittoed copy.

228



Roberts, B. H., The Contributor, VI 296, 297, (as quoted by Jerald
and Sandra Tanner, "Joseph Smith's Curse Upon the Negro," p. 4.

Robinson, Phileon B., 1970. The Senior Citizen in Utah County, Provo:
Brigham Young University Press.

Roucek, Joseph S., 1966. "Special Characteristics of Religious Minorities in
the United States," Indian Sociological Bulletin, 4, 1:55-64.

Sainz, Javier, 1974. Mental Health Movement in Utah. Unpublished Ph.D.
Dissertation, University of Utah, Sociology Department.

Seggar, John F. and Reed H. Blake, 1970. "Post-Joining Nonparticipation:
An Exploratory Study of Convert Inactivity," Review of Religious Research,
11, 3, (Spring):204-l0.

Seggar , John F. and Phillip R. Kunz, 1972'. "Conversion: Evaluation of a
Step-Like Process for Problem-Solving," Review of Religious Research,
13, 3 (Spring):178-85.

Sellars, Marie Lane, 1971. Mental Health of Proselyting Missionaries. Unpub­
lished Ph.D. Dissertation: University of Utah. 1974, Mental Health of
Proselyting Missionaries," Measuring Mormonism, Vol. 1, Salt Lake City.

Sellars, Marie and Ray R. Canning, 1971. "A Social-Psychological Approach to
Mental Health of Proselyting Missionaries," Utah Academy of Sciences,
Arts and Letters ProceedinB2~ Vol. 48:39-42.

Shepherd, Gary A., 1971a. "Joseph Smith and Brigham Young: A Difference in
Charisma," Unpublished paper. 1971b, Religious and Political Ideologies:
A Comparative and Theoretical Analysis. Unpublished Master's Thesis.

Shipp, Royal, 1968. "Black Images and White Images: The Combustibility of
Common Misconceptions,' I Dialor;e: A Journal of Monnon Thought, Vol. I I I ,
No.4, (Winter):77-9l (Tingey.

Smith, Calvin N., 1965. (Ph.D. Purdue University) A Critical Analysis of the
Public Speaking of Joseph Smith, First President of the Church of Jesus
Christ of Latter-Day Saints. Ph.D Dissertation, Purdue Univeristy,
August, 1965.

Smith, James E. and Phillip R. Kunz, 1972. "Family Reconstitution Used in
Conjunction with Census Data, Tooele, Utah," Institute of Genealogical
Studies, Working Papers, Brigham Young University, August, No.7.

Smith, Joseph Fielding, 1943. The Wa~to Perfection. Independence, Missouri:
Zion's Printing and Publishing Co. 1962, Deseret News, Church Section,
June 14, p. 3.

229



Smith, T. Lynn, 1948. Population Analysis. New· York: MCGraw-Hill Book Co.,
Inc., pp. 179, 180, 182, 184.

Smith, Virgil B., 1970. "Ideals of ~nnons and Gentiles in Utah and Other
States," B.Y.U. Studies, Vol. X, No.4 (Summer).

Smith, Wilford E., 1952.. A Comparative Study of Indulgence of Mormon and Non­
~rmon Students in Certain Social Practices Which Are Authoritatively
Condemned by the C»urch of Jesus Christ of Latter-Day Saints. Unpublished
Ph.D. Dissertation: University of Washington. 1959, "The Urban Threat
to Mormon Nonns," Rural Sociology, 24, 4:355-61. 1961, "Adolescent
Adjustment in Anomique Society," Utah Academy of Science, Arts, and Letters,
38.

Sorenson, John L., 1962. Industrialization and Social Change: A Controlled
Comparison of Two Utah Communities. Unpublished Ph.D. Dissertation.
1962, "Patterns of Mormon Funeral Behavior," Utah Academy of Science,
Arts and Letters, 39. 1967, "The Recent Growth of the LDS Church in
California." An'unpublished paper much of which was presented at the
August 28, 1967, meeting of the Mormon Historical Association at Stanford
lhliversity.

Spicer, Judith C. and Susan o. Gustavus, 1973a. "Mormon Fertility Through
Half a Century: A Test of the Americanization Hypothesis," Social
Biology, forthcoming.

Spicer, Judith Cox, Religious Affiliation and Family Size Norms.
M. A. thesis, University of Utah, unpublished.

Steed, Seymour P., 1971. Master's thesis, B.Y.U., results reported in
The New Era, January; 1971, p. 48.

Stewart, John J., 1967. Mormonism and the Negro. Provo, Utah: Bookmark
Division of Community Press Publishing Co., (Tingey).

Taggart, Stephen G., 1970. Mormonism's Negro Policy: Social and Historical
Origins, Salt Lake City: University of Utah Press.

Talmage, James E., 1899. Articles of Faith. Salt Lake City, Utah: The
Church of Jesus Christ of Latter-Day Saints, 1970.

Tanner, Jerald &Sandra, 1967. The Negro in Mormon Theology. Salt Lake
City: Modern Microfilm Co.

Tanner, Jerald &Sandra, "Joseph Smith's Curse Upon the Negro," p. 4
quotes B. H. Roberts, The Contributor, VI, 296, 297.

Tanner, N. Eldon, 1974. "No Greater Honor: The Woman's Role," The Ensign,
January, p. 10.

Taylor, Phillip A. M., 1962. "Recent Writings on Utah and the lvbrmons,"
Arizona and the West, 4 (Autumn):260.

230



Trice, Harrison M., 1966. Alcoholism in America. New York: McGraw-Hill
Book Co.

Vallier, Ivan, 1962. "Church, Society and Labor Resources: An Intra­
denominational Comparison (Mbrmons/Reorganites)." AJS, 68:21-33.

Vernon, Glerm M., 1955. "An Inquiry Into the Scalability of Church Orthodoxy,"
Sociology and Social Research, 39, 5 CMay-June):324-27. 1956, "Back­
ground Factors Related to Church Orthodoxy," Social Forces, 34 (March):
252-54. 1967, "Racial Integration and the Church--A Comparative Note,"
Dialo~e: A Journal of rvbrmon Thought, Vol. 2:148-149, (Sunnner).
1968,The Religious 'Nones': A-Neglected Category," Journal for the
Scientific Study of Religion, 7 (Fall):2l9-29. 1973, "Comparative
Mormon Attitudes Toward Death," Death Meanin~s, Glenn M. Vernon (ed.)
Salt Lake City: The Association for the Stu y of Religion, pp. 75-81.
1970, The Sociology of Death. New York: Ronald Press.

Vernon, Glerm M. and Charles E. Waddell, 1974. "Dying as Social Behavior:
Mormon Behavior Through Half a Century," Journal of Death and Dying:
Omega.

Vernon, Glerm M. and Jerry D. Cardwell, 1972. "Males, Females and Religion,"
in Types and Dimensions of Religion edited by Glenn M. Vernon, Salt Lake
City: The Association for the Study of Religion, Inc., pp. 103-132.

Vogt, Evon Z. and Ethel M. Albert (eds.), 1970. People of Rimrock: A Study
of Values in Five Cultures, New York: Atheneum.

Walton, Brian, 1971. "A University's Dilenma: B.Y.U. and Blacks," Dialogue:
A Journal of Mormon Thought, Vol. VI, No.1 (Spring):30-36 (Tingey).

Weigert, Andrew J. and Darwin L. Thomas, 1972. "Parental Support, Control and
Adolescent Religiosity: An Extension of Previous Research," Journal for
the Scientific Study of Religion, 11, 4 (December):389-95.

West, K., 1965. Cardston: The Temple City of Canada. II Can. Geography
Journal, 71-162-9 N 65.

Westoff, C. F., R. G. Potter, Jr., and P. G. Sagi, 1970. The Third Child.
Princeton, N. J.: Princeton University Press.

Westoff, C. F. and R. H. Potvin, 1967. College Women and Fertility Values,
Princeton, N. J.: Princeton University Press.

Williams, J. D., 1966. "Separation of Church and State in Monnon Theory and
Practice," DialOgue, 1, 2 (Summer):30-54.

Wilson, B. R., 1967. "Migrating Sects: Review ArtiCle," British Journal of
Sociology, 18:303-17.

231



Wise, Genevieve M. and Don M. Carter, 1965. "Def.in.ition of the Role of l lome
Maker by Two Generations of Women," Journal of Marriage and the FamiLy ,
27:531-2.

Wise, Jeffrey M. and Spencer J. Condie, 1972. "Trends in Intergenerational
Fertility Variations," Institute of Genealogical Studies, Working Papers,
Brigham Young University, August, No.5.

Wooten, Richard T., 1956". Religious Orientations of Utah Scientists Related
to Certain Problems of Latter-Day Saints Church Education. Unpublished
Ed.D. Dissertation: University of Utah.

Wright, Paul A., 1970. The Growth and Distribution of the rvt:>rmon and Non­
Mbrmon Populations in Salt Lake City, 1970. Unpublished Ph.D.
Dissertation: University of Chicago.

White, O. Kendall, Jr., 1972. "lvbrmonism's Anti-Black Policy and Prospects for
Change," Journal of Religious Thought, 19, 2 (Autunm-Winter):39-60.

232




