





























The Dyer-Quinn (1975) re-earch concerning the manner in which the
participating bishops and stake presidents interpreted their behavior which was
compared with the interpret :tions of such behavior by those with whom they
worked at the office, at church and at home, found that at home these fathers
tended to interpret their behavior as being less participatory or democratic
than the spouses and children perceived that behavior, The authors point out
that family members were cautious in what they told the father-husband, However,
they indicated that they got plenty of feedback and that they had some influence
in the relationship,

One way of interpreting this finding is that the male prie~thood holders
saw their behavior as being more patriarchal than did the other family members,
It apnears that those who think they should behave in a patriarchal manner
tend to view their actual behavior as being patriarchal even when the
"patriarchalners" of the behavior has been reduced, What we might call
"minimum patriarchalness" is labeled jurt patriarchal and thus in the same
category as '"maximum patriarchalness,"

What we might call the "expected patriarchal syndrome" seems to be reflected
in the hypotheses which Kunz reported for his research, He hyvothe-ized that
Mormon families would tend to be directive and have independence expectations
for their children to a higher degree than non-Mormons. Findings rejected his
expectations, It may be that Mormons expect other Mormons to be more patriarchal-
authoritarian than they are, and the Mormon male= expect themselves to be, and
experience their own behavior as being more patriarchal-authoritarian than it is,
Labels can be maintained even when the related behavior changes.

Working Wives

Family behavior is influenced by out-of-the-family 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 im-ortant component is whether 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 may nrovide
cross pressures in this area, Bducation is positively evaluated, as is oroviding
adequately for family, and stories are told of hard working widows (it is
always a widow, not a married women) who work long hard hours to put a child
thru college, Parents receive positive inforcement for the secular successes
of their children,

On the other hand, Mormons are also told that ruccess in the home is of
greater importance than success out of the home, and that doing without secular-
economic things does not justify doing without the mother in the home, The
afterlife rewsards of females are viewed as being related to mother-wife activities
rather than economic-professional achievements, The success of the leaders of
the Relief Society and the Primary A-sociation, however, are given positive
evalu~tion, and the church recommendation that members be actively involved in
their community affaire is not restricted to males,

Research reported in the chapt«r on economic matt<rs, indicates th=t a
sizeable percent of Mormon female~ are in the working force and thot the ner-tive
evaluation of such work by the Church has remained con<tant, As has been
suggested, this is a high conflict potential area,
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Some Parent-child Intor-ction

Parent-child relatiori-hips are of concern for the church and the fami'y
alike, While the family organization is seen as ideally being patriarchnal,
there is encouragement to hold family councils in which the children have an
opportunity to make meaningful input. The parents involved may be able to
sincerely accept the fact that children may have different interpret-tions
and values than do the parents, and to work out some configur-tion of elements
so that all members can have their input given serious attention, Other parents
may see the family council not as a mechanism by which the children can be heard,
but rather as an effective psychological technic by which parents can get the
children to accept what the parents have already decided, Most likely in
such situztion= the children, especially the older ones, are aware of the
manipulation involved and may develop anti-parental reactions,

Family Home Evening

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 activities
including recreational activities, No other Church activities are scheduled
for that evening--Monday, Mauss and Mauss (1970) researched some aspects
of the program. Respondents came from Salt Lake City and Northern California
between 1964 and 1969. Questionnaires were used, being ~ent to all homes in esch
of ten randomly selected Mormon wards in Salt lLake City, alternately to the
husband and to the wife at successive addresses, as well as to all unmarried
heads of households. The 960 questionnaires anonymously returned repre-ented a
return rate of 60%, The researchers conclude that their figures were most
likely indicative of the maximal levels of compliance with the program, The
seculsr verisbles they studied evidenced only an amhiguous relation to FHE
part‘cin=tion, Three religious v-riables all had very strong positive relation-
ships, particularly ritual religiosity. Those who were the most regul=r in
Family Home Evening particip=tion were the ones who were most regular in their
involvement in other religious rituals, The authors indicate that this finding
harmonizes with a previous finding from research by Robert Larson, who also
suggested that in the abzence of strong church sanctions the FHE particip~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 participation rzte were
twice as likely as non-participants to be highly knowledgeable about Mormon
scrinture and lore, Weekly participation was a very strong 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 leart among the church members who are participating,
but that those who would be considered most in need are not yet particiovating.

Parental Discipline and Achievement Demands

Kunz (1963) researched the question of whether the Mormon ideology has
an influence upon child~rearing behavior, testing the following hypotheses:

1, LDS parents are more strict than non-LDS parents in disciplining children,

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

He utilized questionnaire respon-es from 145 Mormon, 111 non-Mormon, and 12
Indevendent mothers, Respondents were secured by asking students from an
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introductory sociology class to send two questionnaire~ to LDS mothers and two
to non-LDS mothers from thei~ home area, Kunz defined "discipline" as some
negative sanctions of the child's behavior imposed by the child's parents,
"Achievement demands" was defined as tho-e 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 suprorted at a statistieally significant level,
In his analysis of this unexpected finding, Kunz sugrests that while Mormon
parents are serious about their child-resring obligations it seems that other
teachings in their religion neutralize the strict authoritarian family system,
This would include the doctrine that patience and perseverance should prev2il in
child rearing, He sugrests that while Mormon parents are striving to helr the
child accept responsibility and learn to do for him=elf, as indicated by the
early age at which they start the child to household 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,

Weigert and Thomas (1972) studied all members of the Mormon Church in a
small wertern university town of about 20,000 who attended Sunday School on
the d»y the questionnaires were administered, They studied the relationship-
between "parental -upport and control" and Mormon youth's perception and practice
of religion, satisfaction with the church, frecuency of attendance, and rzting
of religious Sunday School teachers. Previous resesrch involving non-Mormons
found consistent relationships between the degree of suprort, or positive affect,
which adole=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 religious
variables., The one difference in this research from that reported earlier
is that control emerges as a consistent source of variation in the dimensions
of religiosity. The finding with respect to church atterndance is at odds
with those reported earlier concerning religious practice, in that control is
more significant than support, Previous findings indicated thst in geners1l
support exnlained more of the variance in religious practice than did control.

Geriatric Mormons

Writing in 1953, Carruth identified the followine factors 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
considerable prestige,

o The church welfare plan is a source of subsistence security for them

o In many church-owned businesses, elderly neople are not retired but are
retained in positions commensurate with their abilities.

o Age is a factor in advancement in the levels of the authority hi~rarchy;
therefore older people are generally honored and given seniority,

o Belief in the eternal nature of marri~ge and family relationships
predominate and therefore those with large posterity have relative status,

Adoption

The Church started its own adoption agency in 1916, Today 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-sibility of a world-wide
service within the church. The adontion proeram works clo-ely with the

Church Unwed Moth-rs Pror --m, which is also directly under the LDS Soci~l
Services, With the help of the Unwed Mothers Program the prosvective mother

if she so desires can go away from home to have her baby and then return home,
She would stay with an L.D.S. family., She is not pressured to put the child
up for adoption, and the family with whom she stays is cautioned to leave the
decision 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 reimburcements,

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 approvriate
rituals in a church temple,

Polygyny

One of the most widely known facts =bout early Mormoni-~m is that what
Mormons typically call plural marrisge 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 Joseph Smith in
Nauvoo, The practice did not receive attention from non-Mormons until under
the direction of Brigham Young in Utah the practice was officially 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 1882 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 decided that the act was con<titutionsal, the Woodruff
menifesto was issued which proclaimed the discontinuance of approval for the

pra-tice of polygyny.

Marringes which were contracted prior to the manifesto were generally
tolerated., Some families were separated, with the father being officially
connected to but one family. Some Mormon leaders did not accept the manifesto
and performed such marriages in Canada, Mexico and on the high seas, Such
marriages, while few in number, were a problem for the Church., In 1904
two members of the Apostles who had performed such marriages were disfellow-
shipred, Today the practice in not approved and when known may lead to rapid
excommunication, (See Arrington)

In his analysis of plural marriages, Hulett (19 ) indicated that among
the consequences of - this pattern of marringe were the following:

o Contributed to the creation of a place for women in the official
church program--i,e, the creation of the Relief Society.

o Provided freedom for ~ome of the wives ~uch as Eliza R, Snow, to become
active in some civic programs, in social work and in church programs,

o Contributed to the establishment of political suffrage for females

o Married women could own and control separate property, which then provided
power for the wife which she could exert upon her hucband.

o Facilitated female involvement in such economic activities as teaching,
dressmaking, telegraphy, clerking and independent farming.,
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In 1963 Christiansen, using respondents from a small rural community in
central Utah, studied attitudes toward polygyny. He contacted 72 males and 82
females who were married and living with spouse when interviewed, He found th=t
early Mormon polygyny practices were condoned by a majority of the resvondents;
the porsibility of practicing polygyny was rejected and possible future practices
were anticipated by only a minority,

Certain similarities were noted in the attitudes of the contemporary Mormons
and those of early Mormons. First, the attitudes of m2les and females did not
differ greatly, Second, the principle reason given for practicing polygyny was
that it was a commandment of God, Third, even under legal and religiously ap~roved
circumstances, only a minority wished to practice polygyny.

In respon-e to a question "how do you feel about the practice of polygynv in
the early days of the Church?" the majority, 59% approved., Of the remainder,
8% gave responses which indicated a conditional approval of the practice, and
26% responded with ancwers which indicated disaporoval., Responzes were similar
between the sexes with no statistically significant differences. Two-thirds
aporoved to some extent,

In respon<e to a guestion, "how do you feel about the practice today?"
two thirds disaprroved without explanation, while others gave varied reasons
for their disapproval such as "again-t the laws of the land,"

To a ru~stion, "Wnder what circum-tances would you practice polygyny?"
4 9% answered that they would not practice it under any circumstances, Forty
per cent replied that they would practice it only if God commanded them, while
6% replied they "didn't know,"

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

Another oquestion was, "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-wered
"no." 15% (males) and 12% (females) answers could not be placed in either
category,

Considersble doubt was included in the answers to the auestion "How do
you feel about the practice in the next l1ife?" Forty-three ver cent who
believed it would be practiced indicated they would participate, with 1N%
indicating that they might., The remainder, 36%, did not want to practice or
said they would not (11%) even though believing that the practice would exist
and be sanctioned by God.

Christian-en suggests that continued positive evialustion of polygyny is
related to the following four factors:

o Identification with forebearers who practiced polygyny.

o Acceptance, socially transmitted, of the practice as one of the M rmon
mores,

o Bitterness over the harsh tre~tment and humilation bestowed upon
Mormon ancestors and the Mormon Church during the vercecution period,

o Cont inuous religious beliefs thnt certain individuals will be in a
polygynou- relation after death,
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Becker (1973) sensitizes ur~ to another potential conseauence of the
practice, indicating that engaging in socially disapproved beahvior, as in
deviant marrisge patterns. serves to tie those doing so to their group. The
groun is the only or the major source of validation or legitimation, Limit-d
group-specifiec validation is involved. The leader= of -uch grouns can also
benefit from the practices, in that once the socially disapproved behavior is
initinted, those doing so increase their loyalty and commitment to their groun
leaders, Leaders may u-e the societal guilt component for their own purnoses,
They may use the anxiety or may even srou-~e it, by calling attention to the
deviancy., This may serve to keep the "deviants" docile and obedient for
further deviancy.

Family Stability

Divorce statistics for the state of Utah which includes Mormons and
non-Mormons from 1961 to 1971 are provided in Figure 1, The slightly higher
than average (for the U.S.) differential has remained relatively con=istent
during the time covered, Mormon divorce patt=rns may be somewhat lower than
for the entire state but with the same general pattern of change,

Fisure 1: Divorces per 1,000 population: U.,S, and Utah, 1961 - 1971,
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In a study of divorce patterns among Mormons, Kunz (1964) secursd f2mi'y
information from 45]1 students in introductory sociology classes at two western
universities, From 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 grouvs,
Divorce rel-ted factors were analyzed as follows:

Type of Marriage, Of the Mormon couples who had had civil marringes.
12.3% were divorced while only less than 3.C% of the religious marrisges of
Mormons had ended in divorce. Withim the mixed category, 22.3% of the civil
marriages ended im 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 Mormon parents who attended church always, 1,9%
of the fathers were divorced and 2.3% of the mothers were, Of those who
attended church never, 18.2% of the fathers and 25,0% of the mothers were divorced,

Mormon Marriages, Data indicated that the civil merriages for Mormons are
more likely toterminate in divorce (12,3%) than either church (3.2%) or temnle
marrizges (2,2%)

The pattern of decreasing divorce freouency as one moves from temple
marriage to other religious marriage to civil marriage has been found in other
research as follows:

Christensen and Cannon (1964). Of 5,157 marriages performed in Utah
between 1949 and 1951, after ten years of marrizge there were --

1 in 7 divorces for those married by civil authorities

1 in 10 divorces for LDS married by LDS autdorities in c¢ivil ceremonies

1 in 55 divorces for LDS temple marriages,

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

Temple marriages: 6.4% divorced during 15 years

Civil marriage by ward and stake leaders: 15,6% divorced during 15 yerr-

Civil m~rriages: 19.L% divorced.

Evans, Richsrd L., (1942), provides the following r=tios for 19.40:
U,S, -~ 1 divorce for each six marri-ges

LDS civil marriages - 1 divorce to 9.7 civil marrisges

LDS temple marriages - 1 divorce to 27.0 marri-ges

LDS all marriages - 1 divorce to 17.8 marriages

McKay, David O, (1945) cites the following

1920 - 1922,
LDS temple & stake and ward
authorities 1 divorce to every 38,24 marriages
Civil 1 divorce to every 13,20 marriages
1923 - 1925
LDS temple & stake and ward
authorities 1 divorce to every 33 marriages
Civil 1 divorce to every 15 marriages
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1938 - 1940

LDS Temple & stake-ward 1 divorce to every 26,61 marriages

LDS civil 1 divorce to every 10.13 marrispes
1935 - 1937

LDS Temple & stake-ward 1 divorce to every 37 marrisges

LDS civil 1 divorce to every 12,52 marriages

Church Statistics., KXunz (1964) reports that in 1952 the church became

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 ard the divorce was not recorded., A decision was
made, therefore, that such information would not be given out since the data
was not accurate enough for research 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 almost twice as
high a~ for those married in the church, but not in the temple, At the time
of the study, 97.2% of the temple-married Mormons and 13,4% of the non-temnle
married Mormons were not divorced, He also reports that when the age of the
bride was 15 years or under, the divorce rate was 50%., Age 16 was associated
with a divorce rate of 27,3% and 21 and over with a rate of 3.6%

Mitchell and Peterson (1972) analyzed family histories of approxim-tely

1,070 counles from the genealogical archives of the church., Information wes
incomnlete on some wzrisbles. They utilized histories of four families, covering
roughly 140 years from 1820 to 1960. Obviously the results connot be generalived,
The following findings, however, are suggestive,

1,
2,
3.
ha
5
6.
7.
80

Temple-married Mormons have a lower divorce rate than those married elsewhere,
Divorce was not related significantly to urban residence

The lower the age at time of marriage 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 educational level the greater the liklihood of divorce.

The lower the occupational prestige the greater the liklihood of divorce.

?hether or not the wife worked outside the family was not a divorce related
actor,

Harris and Butts (1925) provide the following information about marrizge

patterns in ¥Wtah prior to 1925:

1.

Utah ranked higher than the aver-ge state in divorce rate, with courties with
high Mormon percentage being considerably lower than others,

Church records indicated a Mormon marrizge rate exceeded by very few other
sections in the ¥.S, and a divorce rate lower than all but four states,

Divorce from temple marrizges was lower in proportion to the number of
marriages than perhaps any other large group in the V¥.S.
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Interfaith Marrisge

Available statictics .adicste that in the last 40 or so years there h-s
been an increase in the rate of interfaith marriages among Mormons, particularly
women, The liklihood of entering such a marrisge is related to several factors,
some of which are identified in the following research.

Research, Vincent (1964) reports on four studies of interfaith marriages
involving Mormons, The evidence indicate: that Mormon (and Catholic and Lutheran)
females marry outcide their church more often than males, 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 Angeles, 1937 2n% Berkeley 304,
Oakl:snd, 1955 L7% Salt Lake City, 1937 7%

The 1iklihood of a Mormon marrying a non-Mormon is relative to the area and
the t me,

Anderson (1968) studied 26 Mormon academics and a representative s~mvle
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 suggests
thst those with higher education are more likely than those with less educstion
to select as a spouse someone from outside their church. Anderson also found
that Mormons evidence greater opposition to intermarriage than Protestants who
in turn evidence greater opporition than Catholics,

Christensen (1970) in a study of Salt Lake Catholics found that for those
he studied, the Mormons were the group least likely to be involved in an
interfaith marriage with Salt Lake Catholies,

Coombs (1962) studied married couples at the University of Utzh, with the
sample universe including many, but not being restricted to, Mormons, His
questionnaire was administered to 121 couvles with husband and wife re-ponding
largely independent of one another, His findings support the nremise that
marriages tend to be socially homogamous, In eich of the social characteristics
studied, there was a disproportionate incidence of homogamy over heterogamy. He
found that over 99% had married within racizl bound2ries, 94.1% within nationality
lines 2nd 79,5% within religious boundaries. Males and females were alike,

He concluded that from his study it seems that the parental home exerts and
influences homogamy. There was a positive correlation between home influence
and homogamy as measured by churech 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 living 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 (1967:7.) as follows:

The current marriage statistics in Inglewood Stake point to a
oroblem among voung adults, especially among young women, In 1965, of
the seventeen members of the Church who married non-Members, fifteen
were women, These fifteen represent 33% of the women in the st=zke who
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were married during the year and the two men represent only 6% of the
men married during the year, The totals for the six years from 1960
through 1965 <how th~t although the stake population consists of the
same number of single women as men, more than twice as many women
married non-members as men, and that more than one-third of all the
women's marriages were to non-members,

They also voint out (p, 77-78) that of the women married to non-members, L1%
indicated thot they would do so again, 41% said that they would not, while 18%
s7id that they might, When asked to indicate the satisfactoryness of their
marriage, 41% indicated "satisfactory," 4l1% "less than satisfactory" and 18%
prrtly satisfactory.

Jenkin (1973:20) suggests that the power structure of the Church may be
~a factor influencing these marriages. "The female does not have the same regulsr
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," Mormons 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's liberation programs, and etc,

Age of Marriage

Mormonism encourages early marriage. However, the official encouragement
of securing an education and being economically succersful may serve to somewhat
at least neutralize this early marriage factors. FEarly marriage is related to
higher birth rate of Mormonrc,

Means and Ends

As has been indicated, Mormons tend to highly evaluate the family. The
high 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
(HIVD) means tend to be associated with highly evaluated goals (HIVD gonlc),
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 cuestion it, When questions may arice about the means concerning just
how essential the given means is, such Mormons may find themselves in a
high potential conflict situation,

In the 1970 Americen society a conflict votential exists for the following
family "means,"

o Having the wife work out-ide the home,

o Changes in the patriarchial power structure
o Acceptance and practice of birth control

o pre-marital masturbation

Available research evidence suggests that for given couples in particular situstions,

within a given configuration of meaning, the presumed relationship between means

and ends may not exist. However, a rejection of a given means does not mesn th-t
the highly evaluated goal has been also rejected, It is easy for those who make

official pronouncements and those who seek offlcnal pronouncements to minimize,
overlook or even reject such research findinge,
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CHAPTER EIGHTEEN

SEXUAL BEHAVIOR AND MORMONISM

Introduction

On a strictly abstract level, it would be highly surprising
1f two aspects of beh-vior as important as the sexuval and religilous
areas did not have strong Interrelationships. It really 1s no
surprise that some aspects of sexual experiences are frequently
seen as being relicious (or anti-religious) in nature and conversely
that some aspects of religlon are frequently seen as bheing sexual
in nature or as having important sexual components, The inter-
relatlionships will be explored within the context of Mormonilsm.

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

Fertility Patterns

With reference to fertility, little is known about the
processes by whlch symbolic models or symbolicaly pre-created
behavior gets transformed 1nto the blological behavior 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 1s general Mormon encouragement
to have large families is well documented, as 1s the fact that they
do have famllles larger than the average Iin the U.S., soclety. The
differential 1s apparently generally malntained while change is
experienced in both the societal and the church reproductive rates,
In addition to each other, church couples are obviously "listening
to" or responding to two "drummers''--their society and their church,
This is most 1likely true of all behavior not just reproductive
behavior, Behavior 1s relative to the audieunce(s),

Multiple audiences with multiple meanings (the symbolic
component of the ISAS paradigm) are involved in most behavior. The
detalls 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,

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

T

Spicer and Gustavus (197l) provide research data about Mormon
fertility. Thelr research involved (1) an examination of church
literature to ascertain the reproductive ideals endorsed by church
leaders and (2) using data secured from the Historical Department
of the LDS Church, an lnvestigation of fertility patterns between
1920 and 1969, The findings are summarized in Table 1 and Figurel
During this period Mormons had higher birth rates than either
the total population of Utah (which includes, of course, the Mprmon
portion thereof) or the U.S. population as reported in the census,
The pattern of change for each evlidenced strong similarlties,

All three groups show a decline from 1920 through the depression,
Apound 1935 the rate started to increase. There was a sharp
increase during the post Weorld War II baby boom, This trend peaked
for all three populations in the mid 1950s, There was then a rapld
drop in 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,

Research Evidence

Spicer and Gustavus concluded that Mormon leaders have not
specified an ideal family size as a gulideline, Mormon couples,
howesver, 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 socletal circumstances that have influenced other
Americans during these periods--i,e, economlc 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 1s found In a small study of the birth
rate of Mormon Bishops who reprecsent those in the higher-echelon
positions and who are in 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 Iqaho city, as follows:

Number of children born Number of children born to

Year to total sample those having completed families
1925 S.l 7.6
1930 L.9 6.1
1935 Lol 5.7

In a study of college females, Westoff and P,tvin (1963:41)
found that Mormon women had more siblings than any other religious
group included in thelr study and also the smallest percentapge of
women with no siblings.
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TABLE 1: Crude Birth Rates, Mormons, Utah Residents, and Unitad
States Populetion: 1920 to 1969

———

Mormon?! Utah? U.S.2_
1920 38 31,2 277
1925 32 28,6 25.1
1930 29,7 25.0 21.3
1935 27.9 2.0 18.7
1940 31.9 25,2 19.l
1945 32.1 27 o1 20,
1950 37.3) 31.1 2ho1
1955 37.65 21.5 25.0
1960 34.62 29.5 237
1965 27.23 22.5 19.h
1969 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 1l: Birth Rates--Mormons, Utah and United States--1920-1969

1920 1925 1930 1935 1940 1945 1950 1955 1960 1965 1969

Mormon -~ - - - -~ -
Utah -

U.S.
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Writing in 1938, Fox (1933) from his critique of Mortality
Statistics concluded that the Mormon population has a low median
age, and a high birth ate with the average family being large,
i.e., in 1930 the average Utah family consisted of L.l percons
compared with lj.1 for the entire United States.

Fairbanks (197) points out that married women ages 15-24 in
Uteh have in the past had a high birth rate, but that the 1970
census figures show the birth rate for married women in Ugah in
this age group to have decreased to 35th in the 50 states, and
thus below the national averapge, Falrbanks concludes that the
evidence is clear that married Usah women 15«24 includive have
been a little more effective in practicing birth control than
other married women in this age group in the U.S. Ugah women still
marry younger than the national average and Utah women in 1970
ranked 37th In the natlon in relation to the percentage of 1its
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 Ugah, including 225 males and 165
females 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 thls study cannot be generallized 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 census data made a comparison of rural
counties in Utah and adjacent states that had a high percentage
of Mormons living in them with 17 countlies that had a low
percentage of Mormons but were roughly similar in socio-economic
structure. He found that Mormon counties had a significantly
higher fertillty ratio.

Pitcher, Peterson and Kunz (1974) utilizing Mormon genealoglical
records of couples born between 1800 and 19,0, studied birth rates
of Mormons living in three areas: (1) Utah, (2) Intermountain
States, including Igaho, Wyoming, Colorado, Arizona and Nevada,
and (35 West Coast states of California, Oregon and Washington,
They assumed that Mormons living on the West coast would be in a
minority status and thus living in an environmment (situation)
somewhat foreign to "Mgrmon Country." They hypothesized that
Mormon families bearing children in an enviromment favoring small
family size would tend to have smaller families themselves than
contemporary Mormons living in predominantly Mormon areas., Their
research supported thelr hypothesis, The urbanization of ths West
Coast may be a contributing factor. Mormon fertility was hicner
than the overall population in all three areas.

Birth behavior of Mormons is relative to the larger situation
in which Mormons 1live,
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Merril and Peterson (1Y72) completed research using data
from the genealogical r»cords of the Mormon Church, securing
biographical records on 1,220 husbands with their families. A
random sample of 305 husbafids 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 hypothesls that both male and female
converts would have significantly larger families than those born
into the Church., They also found that those married in the temple
tended to have larger families than those marrlied elsewhere,

The conclusion concern converts harmonizes wlith the previously
identified studies which found that converts tended to evidence
greater orthodoxy than non-converts,

Wise and Condie (1972) using the genealogical resources of
the Church, randomly selected [JOO 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, 28 third and 89 fourth generations,

They hypothesized that a positive correlation would be found
between famlly size in successlive 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 cohorts and further that there was a negative correlation
or a reversal of the relationship between the 3rd and Lth generations,

Meaning of Fertillty

Mormons have large families, Having large famlilies is related
to beliefs about chlildren and about famlilies. We now turn attention
to such beliefs (definitions). That relifious beliefs in general
have an influence upon fertil'ty is suggested by the following
relationship which Westoff and Potvin(1967) found between the stated
Importance of religion and the mean number of children desired for
the 383 Mormon college females included in thelr study:

Indicated Importance of Indicated mean number of
Religion Desired Children
Very much 5.3
Much 30 9
Some 3.l
Very little ‘ 2.8

Part of the Spicer-Gustavus (197)) research 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 concluded that In general, the position of the leaders is pro-
natalist, 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 researchers suggested that the high birth rate may be
related to social factors such as the early practice of polygyny
which set & precedent of large families., The historical and
theologlcal bases as well strength the emphasis on famlily 1life,
and support couples in maintaining high levels of fertility.

Hastings, et al (1972) explored the relationship between
birth definitions at the official and at the unofficial or lay
levels within the Church., They emphasize that Mormon theology
plus a cohesive soclal organization leads to strong motivation
and support for large famllies, 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 ldentiflied as providing an early influence
on fertility definitions: (1) Geographlc, economic and social
problems had to be solved to ensure physical survival and (2)
religlious activities and bellef statements had to be systematized
for the Church to survive iIn the face of hostility from the outside
community. High levels of fertility enhanced the attalmment of
these goals, These authors point out that anti-polygamists and
Malthusian thinkers threatened the high levels of fertility to
the point that some Mormon leaders contended that the very survival
of thelr religion and the fate of the nation was dependent upon
the outcome of the hotly debated 1ssues,

The Church!s stand agalnst fertility limitations was also
based on theologlcal 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 family unlt 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 limlted amount of time during which the availlable
splrits 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
(1.e. Mormon) homes, If the time system involved 1s viewed not
as a uniltmear phenomenon with pre-established component units
and a pre-established cut-off point, but rather as an "event time"
phenomenon in which the time period starts when conditions are
properly prepared and ends when the event is completed rather than
according to some mechanical clock-time deadline, the "multiply
quickly" component of the belief in greatly reduced, The widely
quoted belief that no one knows the exact time when an event such
as the gecond 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 belief that those who reach the highest degrce of glory in
the afterlife will be married, facilitates marriage and having child-
ren, This orientation 1ls expressed in the statement thmt there are
no "career girls in the Celestial Kingdom--only wives and mothers,”

Review of the writings of the Church on the morality of birth
control falls to identify a definite pro or con position, This
is reflected in the following quotations from a letter by the
First Presidency (David 0. McKay, Hugh B, Brown and N, Eldon Tganner)
dated April 1, 1969.

eees We seriously regret that there should exist a sentiment
or feeling among any members of the Church to curtail the
birth of thelir 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 1s contrary to the teachings of the Church artifically to
curtail the birth of children, We believe that those who
practice birth control will reap disappointment by and by.

However, we feel thet men must be considerate of thelr wives
who bear the greater responsibility not only of bearing
children, but of caring 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 relatlon-
ships,.

It is our further feeling that married couples should seek
Inspiration and wisdom from the Lord that they may exercise
discretion in solving their marital problems, and that they
may be permitted to rear thelr children in accordance with
the teachings of the gospel.

Westoff and Potvin (1967) studied the fertility velue definitions
and the reproductive behavior of college women, concluding that
the Mormon collegce women specified a desired famllv 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 Cathollic women. The Mormon females who did not expect to plan
either the number or the spacing, indlicated that the desired number
of children was higher than that specified by a comparable group of
Catholic women (6.3 vs 6.0 children),

Ideal Size of Families and Willingness to Sanction
Deviatlions 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 herself
and data on her beliefs as to the ldeal size family endorsed by
members of other religious groups. Questions were also asked
about respondent willinzness to impose negative sanctions (verbal)
upon others for deviating from what the respondent considered to
be an ideal sized family,

With reference to the "average'" American family, these female
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
willlingness than did the other respondents to plan the spacing
and the number of children, These Mormons were in favor of birth
plamning, but contrary to typlical U,S. patterns which endorse control
to secure small sized families, the control or planning endorsed by
these Mormons was to secure large slized families, The approved
control involved decisions about time interval between births, The
Spicer-Gustavus research to which we have referred, sugpgests 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 sample of graduates of the
University of Utah had a shorter time interval between births than
did the non-Mormons, sugrests t hat the Spicer-identified planning
apparently becomes actualized in the lives of these Mormons.

There 1s 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 1deal 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 then did
the Protestants and the non-affiliated individuals,

The findings 1iundicatad that a resmondent tended to believe that
her friends tended to approve having fewer children than she did
and also fewser than the respondent belleved her parents would approve,
Friends were apparently viewed as belng more responsive to
contemporary low fertility pressures than self or parents. The one
exception to this was that Catholics belleved thelr friends approve
the smallest range.

Respondents Indicated an essentially accurate a wareness 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. Variatiouns
In 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 specific religious groups.
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Respondents wo1ld take rellgious beliefs Into account in decisions
about 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, Cathollics, Protestants and non-affiliated indlviduals
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 Meormons better than do non-Mormons,
indicated that other Mormons were more influenced by sccietal norms
than non-Mormons see Mormons being influehced 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 1s in response to the meaning of the
components thereof. Meaning is soclally constructed and the same
act or the same phenomenon can be defined differently by different
people. Whatever meaning one constructs or real-izes becomes an
active component of the larger experlence or frame, '"Where do
babies come from?" is a frequently asked question, which may mean
something quite different to the children starting to be exposed to
the "facts of 1life" and to the adult searching for his larger-framed,
complex "facts of life," Once the facts about biological reproduction
are known there 1is still a "why" question unanswered. Does God
send babies to a couple? Is God the detsermining factor? Is the
birth process under the control or direction of supernatural factors
or i3 birth control a human process? Given the non-emplrical or
supernatural nature of supernatural control, it 1s possible to
combine the two components In such a way that whatever happens at
the human blological level can be interpreted as being just what
God planned or produced., That God accomplished whatever happened
can't be empirically (seientifically or non-rel’! ;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 Mormon song
says, God will not force the human mind, why he would "force the
human body." OQuestions may also center around questions about
whether 1f the glory of God is intelligence, why intelllgent human
decisions should not be glven greater attention than human blology.

Proscriptions and Prescriptions

Efforts to influence behavior may include both positive
and negative components, specifyving what should and should not be
done, These are not necesssrily the exact opposite of each other.
With 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
chlldren is also lnvolved. Religious requirements that parents
have the responsibility to have children and to bring them up in
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the church, including teaching their children the gospel are involved.
The jovs of having children are also emphasized., This emphasis
extends in the Mormon Church beyond the grave, to incorporate the
"eternal family" which the living are able to pre-create and take

into account in meaningful wavs., Eternal salvation as understood

by Mormons typically 1incorporates a family component,

Sexual Behavior

Premarital pregnancy. Christensen and Cannon (196l) using a
technlc of matching marrisge, birth and divorce records intwo Utah
counties, found that by a considerable amount, Mormons married in
the temple had the lowest premarital pregnancy rate. The "other
church" marriage group came next. Mormon non-temple marriages were
in third plece. Those wlth 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
Demmark, The intermountain group was composed malinly of Mormons,
They found that the midwestern respondents had a higher permlissiveness
score and higher coital rates than did the Mormons, They also found
that

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

2. In the Danish soclety, 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
assocliated guilt,

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

. 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 country 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 Demmark, 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 1ts very strict
prescription against premarital coitus may be resulting in an
excess of pre-coltal 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 thelr research suggest that thers
is evidence that sexual restrictiveness tends to converge male
and female attitudes pertaps by 1ldeallizing the male; whlile sexual
permissiveness tends to converge male and female behavior, perhaps
by liberalizing the female., Apparently, a possibly 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 bshaves
sexually, both sexes within such cultures experience some discrepancy
that causes the guilt feselings, the dulled sexual experlences, the
lack of satisfaction in courtship-marriage 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 Uhiversity of Utah students and Demmark
students, Boregson found a comparable lower premarital freauency
rate for the Utah respondents, with an indication of an accompanying
higher-than-Demmark gullt component. The Utah students were largely

Mormon, :

Premarital Intercourse, Wilford Smith (1974) using self reports
of Western college students for the years 1950, 1961 and 1972 found
a lower non-maritel coitus rate for Mormons than for non-Mgrmons,
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
coltus 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 Mgrmon 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 state schools reported
similar patterns.

Sexual Deviancy. Approval of "normal" sexual behavior is
a part of LDS teachings. Concern with "original sin" defined as
sexual in nature 1s qulite foreign to Mormon teachings. Disapproval
of "non-normal" or deviant sexual behavior 1s strong. An evaluation
of homosexuallty, for instance, 1s provided by President Spencer W,
Kimball (1965) 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 thelr way out of its clutches. Clearly, it is
hostile to God's purposes, in that 1t nerates His first and
er~at commandment to multiply and replenish the earth, This is
an abominable practice. Because of the seriousness of this
8in, 1t carries a heavy penalty for the unrepentant,
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Masturbation is also re jected by church leaders. The
contemporary conflict potential in this area is suggested by a
statement from Belnar and Griffim (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.

Illegitmacy. PFairbanks (1974) indicates that the illegitimacy
rate for ﬁEaE as a whole 1s considerably lower than that for the

soclety. However, the age at first marriage is also lower than
the national average. Thls could tend to lower the 1llegitimacy
rete,

Summary

Mormons are generally encouraged by church leaders to have,
want to have, and do have large families, The meaning of "large"
however is variable, changing as socletal patterns change, thus
permitting Mormons to malntain a falrly 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 configuration of Mormon-American meaning,
relative to Mormon-American swdidnces:and to the situation in which
they live. Those in a Mormon-ma jority area have higher fertillity
than those in Mormon-mlnority 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 indicates that the higher fertility character-
1stic applies to Mormon Bishops as well as lay persons, According
to genealoglcal record research, those raised in large families
tend themselves to have large families, with, however, a reversal
of this pattern for fourth generation Mormons,

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

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

Illeglitimacy is lower in temple marriages than non-temple
marriages and lower for Mormons as a group than for Americans
generally, which may reflect in part the early age of female
marriages smong Mormons,
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Western Mormon students, both male and female, attending
BYU report lower non-mzr~ital experiences and more frequent church
attendance than Mormon students attending state colleges, with
these differences beling eliminated for frequent church attending
state~-school Mormcens who are similar to BYU students, Mormons
differ from non-Mormons in reporting 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 belng 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,

Meanlng of Blology

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 blology and learning--nature and nurture,
To the religlous indlividual the nurture-nature dichotomy may
become a tricotomy of nurture-nature-supernature., Which aspects
of behavior are caused by (1) nature or bilology (2) learning or as
a result of learning experiences or by soclety and (3) by super-
natural powers, forces or beings? What does the individual cause;
what does God cause; what does soclety cause?

Humans, of course, are still in the process of trying to
come up with an adequate interpretation of human behavior,
Historically many configurations of nature-nurture-supernature
have been created. What has been seen as being supernatural has
frequently been related to the prior decision as to what was
socletal (nurture or man-mede)., A frequently-used procedure has
been to attribute to supernatural factors (to God) those aspects
of behavior which i1t appeared were not social in origin, or which
were poorly understood, Thus, when the biologlcal aspects of
"twinning" were not understood, the conception and birth of human
twins was given a supernatural meaning, When the natural origins
of earthquakes and tornados were not well understood, supernatural
meanings were provided, In a certain sense, then, "God" became
the name that was used to explain the otherwlise unexplainable,

Thus, in an age when the social-symbolic nature of human
interaction was poorly understood, it was easy to provide a
bilological-supernatural interpretation of behavior, To the
biological behavior of the heart, for instance, was added c ertain
cognitive or meaning aspects, Such an orientation or combination
1s contained in the statement "I know it in my heart." "The heart
has understanding of which man knows not." Actually the heart
beats, 1t does not "know."™ The individual knows.

What happens 1s that when certain interpretations of events
were accepted or real-ized, 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 message from & supernatural source that the
interpretation was corrcct or was from God, "The kingdom of

God 1s within you." Some interpret this as "among you" collectively.
However, 1f literally interpreted, the meaning or proof of meaning
of God 1s within you.: It 18 biological., The biological reaction

is, in such an interpretation, seen as coming from God, without
introducing into the explanation the symbolic components which

in effect "tricgered" the biological reaction.

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

Also, in certain respects, they answer their own prayers, or
tnelr biology provides an answer to theilr prayers, If as a result
of praving or of talking thru a problem with God, the individual
reaches a decision which "makes him happy blologically," the
biological reaction can be interpreted as being supernatural in
origin, The individual hears or recelves his own prayer symbols,
evaluates or reacts to his prayer symbols, makes & tentative
decision, and then provides hls interpretationaof his biological
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 directed that he
do such and such, this increases the liklihood that he willl, in
fact, engage in the behavior necessary to accomplish that behavior,
Believing that one can or should do something facilitates doing it.

If one does not well understand the natural fectors which
contribute to his good health, it is easy (and in some respects
gimplier) 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 condlition of his mother, his eating habits, diet, the level
of understanding of nutrition in his soclety, 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 interactlon 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 ldentify this type of communlcation, The process by
which we learn the meaning of body language 1s not well understood.,
The meaning of this type of language 1s learned and hence subject
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 is ritualistic behavior, In their non-ritualistic
behavior Mormons utilize the same body language as their society.
Some 1llustrations of wldely used body language in Mprmon rituals
are as follows.
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Laying on of hands, In some rituals or ordinances, those
performing the ritual physically place their hands upon the head
of the one recelving the 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, 1t is
believed that the hands must be physically placed upon the head of
the recilipilent,

Baptism. In the Mormon baptism ritual the entire body of the
one belng baptized is emersed or submerged in water., If some part
of the body such as a& hand does not go completely under the water,
i1t 1s required that the ritual be done again., Importance is
attached to total emersion,

The one doing the baptizing also utilizes body language 1n
that he raises his right arm in the air, bringing the arm "to the
square" or meking a right or square angle at the elbow, Note
that it is the right arm which is the right (appropriate) arm to use,

The baptismal prayer 1s one of the few Mormon prayers which
requires that the words (symbols) be spoken in an exact prescribed
sequence., The sacramental prayvers are also of this nature, For
the baptism ritusl both the body language and the spoken symbols
have to be manipulated in the prescribed fashion 1n order for the
ritual to be viewed as valid,

Neming & child. While giving a baby a name (the Mormon
christening ceremony) the baby 1s held in the hands of those
directly participating. Wnen the father or father-substitute finds
it necessary to hold the baby to his body, possibly to quiet crying
or to forstall crying or fear on the part of the child, the others
involved place their hands upon the child in some fashion so that
physical contact is secured., Importance is attached to the physical
contact,

Sustalning. When officers and/or teachers are chosen for
particular roles, their name is typically presented to the
congregation members for a "sustaining vote." This is not a vote
to decide between two candldates, 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 1s

asked to indicate a favorable vote by "the uplifted hand", with

the hand being designated by the one officiating beilng the right

hand., Most 1likely 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 bshavior,

The physical act of raising one'!s hand in the sustalning vote
provides the individual involved with blological evidence of his
commitment to sustaln the one being sustained, This in turn most
likely encourapges 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 accordingly aware of
his public commitment, This then serves to increase the liklihood
of compliance. To the esxtent 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 right hand. Nothing official
would 1likelyv be done 1f the left hand were used, but 1t is the
expected pattern that the right hand be used, Again the right is
right., Mothers and teachers encourage children to use the right hand.

At one time 1t was not uncormon that the priesthood holder
saying the sacrament prayer would bring his right 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 requlired to place his body in a kneeling position
while the prayer is being repeated,

Sermonizing. Mormon sermonlzing frequently involves gestures
to add emphasls to a particular 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 is what we might call the "interlude gesture.,"
This involves the one leading the music turning his head slightly
toward the organist as an Iindication that at the end of the verse
being sung, the organist is expected to provide a brief music
interlude, after which the congregation will sing 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 communicate that the message has been
received, The audience then is left In ancticipation, 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 having the organist "go on ahead with
the next veéerse" while the "leader" waited for the interlude--a
potentially embarrassing nituation,

Prayers in the Mermon Church are usually given by members of
the ward, Most can be called upon to give an opening or a closing
praver, In some meetings which involve separate classes, the closing
praver may be glven in each class by someone from that class,
Then the one called to glve the praver is sitting in the audience,
he typically will stand, He also tvplcally moves his body away
from his initial standing positlon., Doing so apparently signifies
that praying 1s not a seating-activity, but rather a distinctive
type of behavior--addressing God.,

Hand shaking. When Mormon meets and greets lMormon at church
meetings or in non-church affairs, a firm handshake is s een as not
only appropriaste but expected, Informal comments will most likely
be made about those whose handshake is weak or "like a dishrag.
Missionarles are expected to use a firm rrip while shaking hands,
with the belief that this communicates something Important to the
one receiving the handshake., In some non-U.S. sancletles such as
the Maori, appropriate bringing together of noses and/or other
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parts of the face are utilized,

Biologr as a Valldating 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 t'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 particular
prayer., The belief is that God will communicate to the individual
thru his biology or by creating a particular type of blological
reaction in response to his question. No attention is given in
Mormon clrcles as to why this type of communication is used.

It is just the proper way to do it. If one uses as hls starting
premise the Mormon statement that "the glory of God is intelligence"
one could conclude that communications of truthfulness should come
thru language or symbols rather than thru biology. Ho'ever, there
1s no reason why an intelligent God could not communicate thru
blology 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 Achicved 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 successlon of leadership should be
determined 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 Per Se

Among Mormons the body per se 1is typically #iven a very positive
evaluation., Mormon theology places a strong emphasis upon the
importance of the spirilt receiving a body. Individuals are belinved
to have a spiritual existence as ldentifiabls entities before
being born "on earth." Receiving the body is seen as a neces:ary
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 cremation which is permitted but not
encouraged, Burying the body in the ground 1s s een as more respectful
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and "natural" than cremating it, despite the fact that once
decomposition occurs the body 1s equally destroyed by either method.
Likewise, fire 1s 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 is essential for the eternal salvation of the individual,
God 1s belleved to have a resurrected body.

The posltive evaluation of the body is increased by the
belief that the body is the earthly tabernacle of the spirit,

The "Natural man"? A frequently=-used Mormon statement is
that the "natural man" 1s an enemy of God, If "natural man" is
equated with "biologlcal man" such a statement contradicts the
positive evaluation of human blology we have been presenting. Also

at times sexual behavior is defined as being "of the body" and
thus by implication at least, as being inferior to more spiritual
behavior which is presumably "not of the body." Human appetites,
urges and etc. are sometimes considered to be blological in origin
or nature and are thus at times negatively evaluated. Ag has been
Implied there is a conflict potential in such definitions,

Summary

Behavior of biological beings in response to symbols has
two or dual mejor components--biological and symbolic., Biological
including internal components are labeled and responded to in
the typlcal symbol using manner. Bilological components, however,
can be symboled (interpreted) in 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
with reference t o the right audlence attribute truth valldating
ability to internal "burnings."

Mormons make use of nonverbal, body communication in such
practices as laying on of hands, complete body baptism, the
sustaining vote, sacrament service and sermonizing, with the
nonverbal accompanyling the symbolic communication, Informal
body language 1s involved in the "interlude gesture", in
praying space and posture and in shaking hands. While rejecting
presidency transition determined by birth, Mormons do endorse
blological determinism for the role of Patriarch. The body
per se is typlcally glven a positive evaluation, although the
"netural man" may be defined as an "enemy of God,"
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CHAPTHFR TWENTY
HEALTH, ILLN#SS, AND DEATH

Introduction

Health, 1llness and death all have ilwportant biolonical
components, Many view each of these as being primarily if not
exc lusively biological in nature, The fact that a discussion of
these phenomena is included here in an analysis of religion,
supgests that each of these is much more than just biological,
Fach has a social aspect. ¥ach has a religious aspect, It 1is
with the social-symbolic-religious aspects with which we are
here concerned, The material included in this chanter is closely
related to that presented in the chavter on the Blologlcal Agpects
of Mprmonism,

Health Code

Mormon scriptures contain what has come to be called the
"Word of Wlsdom" which in certain respects is a health code wilth
which church members are expected to comply. The typical inter-
pretation of this code 1s that it prohibits the use of tea, coffes,
("hot drinks") aleohol, tabacco, and specifies the use of meat
sparingly and the use of fruits "in the season thereof." In
practice, more attention has becn piven to the four taboos than
to the restricted use of meat, Some with-in group conflict has
centered around the use of cocoa and chocolate drinks as well as
cola drinks. Some include within the "hot drinks" catermory cocoa
and chocolate drinks while others do not., Although popular
interpretations of the coffee taboo see the taboo as relatins to
the cafeen contalned therein, the use of cola drinks which contaln
cafeen (some of which is taken from decafinated coffeec) is not
officially restricted.

Ixactly what the biological and social consequences of having
and living the Word of Wisdom are 1is uncertain., There 1s some
limited research which indicates that there may be ildentifiable
consequences which stem from this health code,

Health History. A suggestion that Mormons may, as a group,
experience a higher health level than some others is found in
the data presented in Table 1, which comes from Vernon's 1968
study of death-related behavior, Respondents were asked to
respond to the question, "How would you describe your health
history?" As can be seen, Mormons and Txpisopalians had 69.1%
and 69.9% who answered "excellent" with the other groups all
having a percentace in this catesory below this level,

Death Patterns

Vernon and Waddell (197L) provide evidence that Mprmons as
a group have a distinctively low death rate. Utah, with 72% of
its population claimed by the Mormon Church in 1971, had the
lowest death rate of any state in contlnental U,=, See Table 2,
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Table l: Answers to question "How would you describe your
health history?"

Religious N Generally

Affiliation o Excellent Gaad. Averare Poor
Independent 85 3.1 L5.9 11,8 o7
Catholic 1166 19.8 h2.3 6.1 )
Methodist 269 48.0 39.9 11.5 1.5
Presbyterian 3l 60,0 37.1 2.9 -—-
Episcopalian 73 69.9 27.1 2.7 -
Congrercational 208 51.9 39.9 7e2 .5
Lutheran 58 48.3 3.1 8.5 ---
Baptist 181 36.5 52.5 8.8 2.2
Mormon 275 69.1 27 .6 2e2 o7
"Protestant" L3 L8.8 30.2 20.9 -—
Total Non-Jewishl693 51,8 39,2 6.6 1.1
Jewish 150 L6.,7 Lo a7 lL.7 2.0

Table 2: Death Rates per 1,000--Mormons, Utah Reslidents, and the
United States Population: 1920 - 1970

Year Mormon® Utahb United Statesb
1520 9,0 11.5 13.0
1925 Te7 9.3 11.8
1930 7.6 9.9 11.3
1935 73 9.8 10,9
1910 6.5 8.9 10.8
1945 6./ Te9 10.6
1950 6.0 6.8 9.6
1955 5.5 6.7 9.3
1960 5.3 6.8 9.5
1965 5e2 6.7 9.0
1970 L.8 6.9 9.l

8Historical Dept., Church of Jesus Christ of Latter-Day Saints,
b Statistical Abstracts, 1922 through 1972.

These findings are also pressnted in Fizure 1 on the next pare,

Death Causes. Table 2 indicates that according to the 1,5,
Statistical Abstracts, heart, cancer and liver-related dlseases,
three of the ten leading causes of death in the U.", which are
somewhat related to smoking and drinking, are less prevalant in Utah
than in the U,S. generally. However, with respect to death by
accldent and early infancy diseases, there appears to be no
significant differences between Utah and the rest of the U,5. Thus,
it 1s possible that Mormon death behavior 1s partica lly in response
to health-related symbols such as the "Word of Wisdom,"

Cancer Deaths, Research by Lyon (1975) and colleacgues at
the Unlversity of Utah checked the occurrence of cancer in Utah
from data reported in the Cancer Registry and from death certificate
data, comparing the Third Natlonal 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 ®xpected.
Cancer slites assoclated with cigarette smolzing and alochol consumption
accounted for nearly half of this reduction, Consumption of tabacco
and alcohol among Utah residence is approximately half that of the
U.S. averages and agrees closely with this reduction. The ressarchers
suggest that the high proportion of Mormons in the state likely
explaing some of the decreased c ancer 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
cormmon than expected,

Research by Enstrom and Phlllips found that the cancer rate for
Mormons and Seventh-Day Adventists 1s 50 to 70 per cent lower than
the cancer rate for the total populatlion of California, dependir.;
on the cancer site, Since the 1life styles of these two relirious
groups is somewhat alike, the research suggests that the low cancer
rate 1s related to the way Adventists and Mormons 1live,

Using data secured from the genealogical library of the Mgprmon
Church, Merril and Peterson (1972) reasoned that if converts have
large families (as they do) and if those with larser families 1live
longer, then converts should live longer than non-converts. They
found that for wilves, there was a very 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 >,000 population, The societal averar~e was
14.0., In Utah the counties with high Mormon percentares 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 the buccal cavity, kldney diseases, and perhaps other
causes of this 'mature.

Hospitals

Support of hospitals is a frequent concern of religious groups.
The Mormons are no exception, According to Arrington (1973) the
Mormon Church in 1973 maintained 15 hospitals in Utah, Idaho and
Vyoming, The Primary Children's Hospital in Salt Lake City, received
patients from the Americas and from the South Pacific as well, Ald
was provided for non-paylng welfare cases, The hospital was Utah's
ma jor pediatric center. Recently, however, the church divested
itself of hospltal ownershilp, turning the hospitals over to a
non-church organization established specifically for this purpose,
Church efforts are now directed more to providing health services
for membhers world-wlde, rather than providing hospital services for
for members living within limited geographical areas,

Death-~Related Behavior/Beliefs

Sorenson (1962) engaged in research concerning the manner in
which Mormons feced death and burial occesions, Data were obtained
from a variety of sources including participant observation,
literature, interviews and questlonnaires both in the ILos Angeles
area (1956 and in Utah. He hypothesized 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
Mormon patterns were more similer to old, funda mentalist, "folk"
ways than to modern, liberal practices., Still he found clear
evidence of change in Mormon practices in the past generation
toward increasingly secular, liberal "Americanism,"

Vernon studied more than 1500 American respondents throughout
the U.3, who were primarily of collere age, These respondents
are not representative of any larver group and the results are
consequently suprgestive of relationships between varirbles, but should
be applied to any particrlar group with caution., The percentages
reported for the Mormon respondents are not applicable to the
entire membership., There 1s reseerch evidence that colleme students
in general and Mormon college students in particular are not
a representative sample of any church, Farlier chapters here have
explored the way in which educaticnal varlables were found to be
related to various aspects of Mormonism,

It is interesting, however, to analyze these findings and
consider possible explanations for the differences which were
found,



The study restricted comparisons to those religious 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. Compar1sons with other research
should always take this factor into account.

For purposes of this presentation questions with a direct specific reli-
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 Dimensions

In this analysis, the eleven groups are ranked from high to low according
to the percent of cach 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. 1Is 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, Congrecgational 43.8,
Episcopalian 37.0, and Independent 20.0.
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3. Do you anticipate reunion with your loved ones in an afterlife? 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 following 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 living 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, thc 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, Mecthodist 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, Presbyter-
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.

S. 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 ever scriously 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 83.6,
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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 expericnces. 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 ol 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 every one 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 matters
such as what will happen to his family and projects.

It would appear that having engaged in discussions about death in the ab-
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-
notbe explored from the data available. Additional research seems tobe called for .
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Return from the Dead Storiles

Canning (1965) has provided an mnalysis of return from the
dead stories from Mormonu respondents, from research limited to
firsthand accounts of seven apparently normal and reliable persons
who were believed to have died and were adjudged dead by objJective
standards and then returned to life and described the experience,
He reached the following coneclusions,

l. The typical description of death was a displacement of the
consciong self from the physical body. Mpst subjects reported
seelinr the shell of the body lying in death. Not only consciousness
remained, but somehow a superconsciousness as well,

2. Travel thru time and space was frequently reported,

3. All except one reported that there was no delay in leavina the
earthly enviromment.,

lie Most implied an anthropomorphic (human like) spirit form,
frequently with increased powers of perception, travel and insight,

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

6e Two reported lnteraction or a relationship with a guardian
angel or guide.

7e Descriptions of the physical features of the afterworld differed.

8. Activities in the alterworld were characterized by orderliness
and pleasant busyness, frequently involvines church work,

9. Several subjects described conversations with friends or
relatives who had died,

10, Only one respondent gave informatlion bearing upon the question
"Were the dead now the same age as at the time of their death?"
11, Two reported on clothing patterns--usually dressed in white,

12. No information was given as to whether individvals handicapped
in 1life were whole in the afterlife,

13, Only three respondents reported that they resisted returning
to live.

1lli, Five described the sensations of returning to life.
15. Respondents differed in whether the experience had moral meaning.

16, The majority reported social rewards for themselves from telling
of their experience,

Birth and Death

A previous chapter has reported the nhigher than averare birth
rates of Mormons, One possible interpretation of the high birth
rate 1s that this is one of the Mormon methods of overcominp death,
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CHAPTER TWENTY ONE

TIME DEFINITIONS

Time is one of the dimensions of living which humans def‘ne
and then respond to their definitions thrreof, The experience of
time is 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 analysis 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 1s seen as being experienced,
re-experienced, and experienced argain, The journey thru time 1s
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 is incorporated in the
Mormon expression "eternal progression." Progress (change) is an
eternal phenomenon, In the Mormon conception where one 1n effect
"enters" the eternal progression is strongly influenced by the
here and now, If in the after life one enters the time svstem
in a different caste than does another person, he will continue
eternally to have this relative proaression differential, 1In his
efforts to achisve the top eternal reward, man 1s in effect a
collaborator with God,

O'Dea indicates that the Mormons are a tvpical American
religlous movement, As such, he seos Mormonism presenting a
heightened, a more explicit formulation 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 predestination.
There 1s, however, a belief that certain lead~-rs at least were
chosen for theilr leadership position before they came to earth. This
nowever was contingent upon thelr worthiness and was not a guaranteed
result. They were '"foreordained" not predestined, Man's activity
on earth has an eternal progression component or directionality.
With hard work, and by doing the right thiungs, what hep pens today
influences the future, Today 1s a part of a broad historical past
and a potential future which provides purpose and meaning. Past
and future elements are accordingly incorporated into contemporary
interpretations of life in its broadest meaning as well as in
here-and-now living,

O'Dea sees the Mormon perspective as providing additlonal
meaning and strength to the American belisf that their entire
society was a soclety of future potential in which the past could be
forgotten or at least discounted, This 1{is transcendentalism within
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time itself, The Morm-on conception of time is a conception
without an- end, It is the prolonged moment of becoming--the
morent 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 ilmportant rewards for behavior
now will be received at some future time, They are deferred,
The bellef that God will provide such future rewards ls frequently
incorporated into Marmon interpretations of what is done today.
One does not live the good life just to obtain immediate rewards, but
also to secure future blessings 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 may be
perpetuatnd eternally,.

Soclally Constructed Time Systems

Time per se exists independent of mant'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 precise
way humans also create infancy, childhood, adolescence, young
adulthood, adulthood, and o0ld age, As identifiable period of time
these do not exist independent of our classificatory system. Humans
cr~ate them by labeling them. They are frequently treated as tho
their exlistence was somehow predetermined by nonhuman, possibly
biologlcal forces,

One such time system 1s incorporated within the prlesthood
system, within which there are six major components, themselves
cortbined into two larger caterories as follows:

Aaronic Priesthood: Deacon, Teacher, Priest
Melchizedek Prlesthood: XElder, Seventy, High Priest

Within the Aaronic Priesthood, movement from one office to another
involves a time component plus a worthiness component. It is the
time component with which we 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 polint here is that these catspgorles
are constructed by humans, not discovered.,

Transition within the Melchizedek Priesthood has no specified
time component, although there appears to be an unofficial concern
for what might be called the "over-aged Elder" who 1s 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 Interactionist perspectlive being used in our
enalysis, is that behavior which is in response to symbols or which
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fnvolves a spiritual-symbeolic component is behavior which could

not at the same time be biologically determined. Symbols have
socially constructed meaning, not blologically provided meaning.
Behavior which is in response to symbols is behavior without a
direct (non-symbolic) connection to the empirical-biological world,
Resvonding to symbols is a distinctively human process. Thus,
assumling that pre-sarth influences would be iucorporated within

the biology which the individual acquires in the process of
conception and birth, the absence of biologically determining
factors would permit symbol-audlence influences to operate.

The individnal then is free from bilological determining
factors or forces and 1s consequently free to respond to symbols
or to make decisions about his behavior. He 1s not free from
social influences or from being influenced by and In turn influencing
other humans, Behavior is always relative to the audience,
Belng asked to grant to some agency such as the state, the community
or the church, the right to make certain decisions 1s sometimes
viewed as being contrary to free agency. Such an interpretation
is contrary to the one here employed. Having or not having some
social (Individual~Audience) right or decisional power, 1is something
which interacting humans decide, 1In the absence of blological
determiners (being free from biological forces) in fact carries
with it the fact that relating t o other humans is a requisite of
human behavior, It iIs not a question of whether the individual
will engage in interaction, the only questions concerns what type
of interaction., Who will make which type of decision is not
determined biologlcally., It is determined socially-symbolically,
If free agency is a God-given characteristic, it could not be
volded by human decisions, If I glve my family, my employing
organization or my church the right to make certaln decisions, I
am not losing my free agency. I am using it in a particular way.

Hope and Falth

Hope 1s future oriented. It involves acceptance, maybe just
tentatively, of a symbolically pre-created future, which the
hoping individual has falith will materialize as each future day
bocomes the present. Those with a strong commitment to a future,
are likely to take that future (svmbolically pre-created) into
account as they make on-going decisions in thelr daily living.

To the typical Mormon the after-life is very real, The future 1is
very real, and thus is an important factor to take into account.

This strong future orientation has gseveral potential present
consequences, depending upon the configuration of ISAS elements
Involved., Potentlal consequences include the following:

0 An individual may define himself as working with God,
or as involved in some eternal scheme of things. With
such a definition the involvement 1s not just a passive
thing but rather is an active phenomenon,

0 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 certaln 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 Mormon
meeting in the chapel, the clock-time system is involved in starting
the event and 1n stopping the event. Sunday School starts at 10:30
and classes should be dismissed at 12:00, The interactlion which
takes placa in the foyer after the meeting is dismissed however,
functions within an event-time system. The small group who start
talking about something had no predetermined starting time. They
have no set stopping timé. 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 activitles utilize such an event-time system. The
Indians who says that time 1s what happens when the corn grows and
matures are famllisr 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
déscussion event is completed., To them clock time is of more
importance than event time.,

It would appear that broader human-superhuman experiences also
utilize such a system. The statement that no man knows the hour
when Christ will roturn suggests that the per-coming episode will
be terminated when certaln things have happened not when a certain
amount of time has passed. The episode will be over when it is over.
It might also be that In an eternity with no death-imposed deadlines
tnat extensive use may be made of event-time systems,

Summary

The Mormon conception of time rejects clircularity of time and
accepts a linear conception which Is incorporated into the basic
concept of eternal progression, which facilitates acceptance of
a deferred gratiflication orlentation., Mormons believe that in a
limitless time system, individuals as individuals have always and
will always exist as individuals, with the earth-time period
being baslically free from pre-existence carry over, and thus including
freedom to respond to symbols with the crrative potential thereof,
including symbolically pre-creating future tirme and in now time
take into account hope and falth Iin that future,
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¢ 'IAPTER TWENTY TWO
SPACE DEIFINITIONS 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 1s a part of the "situational" component of the ISAS
paradigm. As with all other factors, humans define space and then
respound to the space definitions., Space per se and space definitions
have influenced Mormonism, This chapter considers such matters,

Spatial distributions in Sglt Lake Valley

Cox (1975) describes the spatial distribution of Mprmons in
the Salt Lake Valley, especlally Salt Lake City. She Indicates
that previous research has shown that from the time of the first
non=Mormon immigration into Salt Lake Vglley there have been
distinctive Mormon areas and distinctive non-Mormon or Gentile
areas, These distributlonal patterns have persisted until
contemporary times,

Although the Church did not encoursge it, early Mormons did
sell land to outsiders who established their own businesses and
the businesses did flourish, 2Z.C.M,I, was set up in part to
discourage trade with non-Mpormons, 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 expanslion of the mining industry involving primarily
non-Mormons and a growing number of goverrment emplovees., These
individuals supported the noun-Mormon businesses,

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

Cox points out however the the physical segr-:gation is
related to more than strictly religious factors.

By 1960, Cox indicates, the number of predominantly non=liormon
areas had decreased, with the number of predominantly Mormon areas
Increasing even though the overall proportion of Mormon population
experienced a decrease., She indicates that

eee this indicates decreasing religious segregation, ir

Indeed segregation is the proper word. For the Mormon
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 scvudies, Cox indicates that in the 1960s
the areas with highest and lowest percentages of Mormons were
essentially all outside the formal clty limits. For example,
residents of Greenfield Village (2000 East, 7000 South) were 60%
Protestant with three fourths of them being active members., Many
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 major factor in their decislon to live there,

In a 1937 study of Murray, a communitv south of Salt l.ake
City, Clegg reported on the conflict which existed between
Mormons and non-Mermons, He Indicated that this clash exhibited
itself in the sharp division of the community into Egst and West
sides with the accompanying evaluations that the West side with
its inadequate housing facilities was good enough lor "forelgners,"

Rural-Urban Differences

The physical space in 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 accordingly been strongly influenced by the
urbanization process. In their discussion of the Family Home
Evening, Mauss and Mauss 1ndicate that the Church has chosen to
"stand and fight'" the urban secularization process and has focused
upon the family as its wvanguard in the struggle.

The urbanlzation of Utah Mormons has been accompanied by
an expanding Mormon population located in cities outside Utah, The
growing percentage of Church members outslide the Mountain West,
was related to the policy after VWorld War II in which converts were
encouraged to remain in the area of t heir conversion instead of
migrating to "Zion" (Utah).

Smithts (1959) research on the use of non-approved Word of
Wisdom items by Mprmons found that rural families were significantly
more orthodox on such bshavior than were urban families, He salso
found that non-Mgrmon rural families did not differ significantly
from non-Meormon urban families except In claimed possession llquor
and beer in their homes, The rural families claimed greater abstinence.
Rural responses fell into fewer categories than the responses of
urban Mormons. Rural Mpormons evidenced greater homogenelty and
great er orthodoxy than did urban Mermons.

Urban Planning: The City of Zion

Early Mormons created thelr own blueprint for their ideal
city. During thelr experiences in Missouri, Illinois and Ohlo,
a plan for "the City of Zion" was developed, This plan was created
during a period characterized by the following: (1) a strong
spirit of nationalism in which the Mormons defined their society
as a choice land, (2) economic disorganization and industrial
unrest, (3) the doctrine of free land, and (L) a major emphasis
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on agriculture, The plan was belleved to be an ideal arrangement
for a city in which the Savliour 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 maklng 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 others. The three middle blocks
were to be used for schools, churches and public 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 (193L4), Far West (1836)
Ademondi-Ahman, Missourl and Nauvoo, Illlnois (lé37). Splt Lake
Clty and Escalante, Ephraim and American Fork were also laild
out following this blueprint.

In 1ts physical characteristics the plan was patterned after
the rectangular survey method of the federal govermment and the
New England town, Yet, the religious belief behind its combination
of the two became the major force involved. When they moved
the 1n essence took thelr city wlth 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 clty. Because of its geographic features
it provided security, facllitated cooperative efriclency, 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 development 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 71ion as follows,

ee. Under the guldance of a relirmious hierarchy that
for a while maintained a true theocracy, the Mormon
settlement was bullt as a religiously inspired representation
of the City of Zion, with square blocls, wlde streets,
fields bordered by Lomba rdy populars, frame church of
unpainted cedar, and a compact arrancement of irrigated
land around the nuclear settlement...

Symbollc and Physlical Space

In formal meetings, meaning 1ls frequently attached to the
arrangement of people in physical space. Knowling 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 genseral
pattern 1s that they arrange themselves in order of seniority.

The longer an individual has been an Apostle, for instance, the
nearer he slts to the President of the Church. The physical
seating arrangement becomes symbolic of how close (in symbolic
space) sa given apostle is to becoming the next President, Thus,
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to those observers from the congregation or on TV, a visual cue

1s provided as to who 1s "next in line" for the Presldency 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 in the fact that the
temples of the Church are built faclng east, As has been indicated
elsewhere, extensive ritualistic use 1is made of the "right right"
hand., Space may be given a sacred definition as 1s the case with
the "Sacred Grove" where Joseph Smith iIs believed to have received
his first vision, Movement thru symbolic space Is included in the
concept of "moving up" in the priesthood.

Summary

Religlous distinctions between lMormons and non-Mormons in
Salt T.ake Valley have frequently been associated with spatial
distinctions (segregation) which have taken religlo=-economic
factors into account., Over the years a predominantly rural
church has been replaced with a predominantly urban church,
Brigham Youngsts blueprint for citles of Zlon involved arrangements
of Mormons in space to achleve related goals,

Mormons take symbolic space into account as evidenced in the
seating arrangements of the General Authorities in official meetings,
the "facing" of the church temples, and the upward movement (thru
symbolic space) associated wilth priesthood changes.
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CHAPTER TWENTY THREE

SOME ASPECTS OF
SOCIOLOGY OF FAMILIAR MORMONISM

The Sociology of the Familiar focuses attention upon the
world most taken for granted by those involved therein, The
components of this familiar, taken-for-granted world which includes
human and non-hure n elements are accepted at face value, and hence
are not scrutinized very closely., One doesn't ask why do we to
this; one just does it, It is not problematic, It happens
regularly. Our concern here is to focus attention 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 conducted, It is presented, then, in a tentatlve
manner in an effort to call to attention the aspects considered,

Presiding Officers Introductory Words. Any eplsode of behavior
1s separated from continuous episodes by some symbolic boundary
marksrs which are frequently ritualistic in nature, Doing so
permits those involved to identify the segment of behavior as a
unity or as an entity and present thelr behavior in the manner
considered to be appropriate for such an eplsode and likewise to
interpret the behavior of thelr audiences as a part of that on-
going eplsode, with awareness that they are providing the same
boundaries for interpretation of his behavior,

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

"Weather Comments." Frequently included in the introductory
"package 13 & comment upon the weather, If the weather is conslidered
to be nice, this i1s commented upon., If the weather is considsred
to be bad this is also commented upon with 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
eppears to be somewhat ritualistic Iin nature, It is expected as a
part of the "package" while it serves no direct function for the
religious service per se, Whatever the actual weather, one comments
upon it, Quite possibly one reason for the establishment of this
practice 1s that the weather i3 a "safe" topic upon which there
18 1likely to be no differences of opinion which 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 "I would like
to welcome..." which as stated incorporates & future orientation,
Tgken literally, it would mean that the officiating person is
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communicating the fact that he would like to do something. He,
however, never does get . round to doing it., The statement of
intention or desire is accepted as the actual welcome, "I welcome
You..." 138 a more direct 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 willl be discussed
later,

Space Definitions and Spatial Distribution, Mormons by their
behavior provide a strong endorsement 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 back-area seating is
re-~instituted,

Directionality. It 1s typical that Mormons living in the
intermountaln west use the expression "back east" rather than just
"east." This suggests a continuation of the ploneer perspective
when the Mormons were establishing themselves in Utah, and were
concerned with what they were and what they were not, which included
where they were and where they were not., Significance is also
attached to directionality in such practices as having the temple
always face east, and in locating the head of the person being
burlied toward the west,

In Mormon thinking, directionality and morality are at times
combined since the right is right, Rituallistic use is made of the
right hand, as when the person performing a baptism raises his
right hand to the square, Those partsking 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,
1t is right to use the right, and would be wrong to use the left,
This 13 not a distinctive Mormon practice, but 1ls 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 famlly 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 1s that the ma jor exception to this labeling occurs
when it is a "doctor" being identified, He is frequently referred
to as "Dr." rather than brother, In some informal assessment
procedure,lt has apparently been decided that the Doctor label
takes precedence over the brother label,

Home Teaching Admonitions. One of the best known and least
recognized informal rituallstlc behavior utilized in some formal
meetings, especlally priesthood meetings, is a reminded for those
attending by those conducting to "get their home teaching done,"

If there were any direct relationship between the number of times
members are requested to do thls teaching and the actual accomplishment
of the task, the success rate should certainly be 100% or maybe

101%, What seems to happen 1s that the speaker or the "reminderer"
gets satisfaction from making the ritualistic reminder, while the
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"remindes" gets satisfaction from his ritualistic awareness of
being reminded and then everyone lmmedlately forgets about it,
The ritual has been acccmplished and can be comfortably forgotten
until the next time for this particular reltuslistic exchange,

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

Without meetings in which to get involved, it would seem that
many Mormons would be somewhat religiously lost,

The importance of 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 Keeping, Closely related to the extensive involvement
in meetings 1s keeping & record of meeting attendance, plus other
"effectiveness" analyses of past meetings and progrems, It may be
that the record keeping becomes for many somewhat an end in 1tself,
Why do we keep so many records? Because Mormons are a record-
keeping people., The general positive evaluations of "taking roll"
is suggested by the concern of non-officieting class members that
the roll gets around to everyone present, or to see that everyone's
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 causes those
involved to be concerned with the symbols (names or labels) which
re-present church members, and 1t may be that the concern with their
records or symbols may be generallzed 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
signiTicance to rlituals is the use of an individual's complete
name, which typically includes the full middle name, rather than
Just an initial, Doing so serves to set the related behsvior apart
from non=ritual behavior as something special,

"Gentiles," 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 Gentlles. No symbolic middle ground
1s avallable, If you are not with us, youare against us, The
"gentile" concept 1s related to the Mormon practice of identifying
themselves as being of the "House of Israel", In that sense, the
Jews, who are also of the House of Israel, would technically not
be gentiles,
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"Testimony Love." It is common in Testimony Meetings that
the person bearing testi-ony will make a public statement about
how: much the spouse and ramily members are loved. The non-Mormon
obsarver might wonder why such eéxpressions of love are made in
public. "Doesn't he tell his wife at home that he loves her?"

Significant numbers. Attentlon is given to certain numbers
in church organlzation, The significance thereof stems from the
practices rather than from specific symbolic importance being glven
thereto, The numbers which show up disproportionately in Msrmon
organizations and activities are as follows:

Three, The presidency of the various organizations consists
typically of three individuals, This is, however, not an unbending
regulation since at one time there were five members of the First
Presidency, The Godhead or doly Trinity has three components,

Twelve, The apostles as a body are twelve in number and are
known a8 "The Twelve," A Deacon's quorum has twelve members
Teachers quorum 24 and a Priest's quorum 48 (multiples of 125.

In the temple, there are twelve oxen holding up the baptismal font,

7 and 70, The Quorum of the Seventy 1s one of the ma jor bodies
of generel authorities., Twe directing body of that group consists
of the 7 Presidents of Seventy., This leadership pattern is followed
iIn the lower-echelon counterparts,

Temple Recommend. The manifest function or purpose of a
temple recormend 1s that it permits one to enter a church temple
and participate In the sacred activities whlch take place there,
It is a "pass key." There is, however, a latent function which
1s also important, The recommend in effect becomes a "badge of
orthodoxy" for many non-temple evaluations, Knowing who has and
who does not have a recommend permits one to hlerarchialize
themselves and others into meaningful categories, This use 1is
facllitated by the fact that the recommend per se iIs 1dentifiable
and visabhle, 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 recommends then are
considered to be living right,

The fact that members need a recommend to attend temple
sessions provides the Blshop wlth an indirect justification for
Interviewing ward members to check on thelr religious behavior,
This in turn provides the ward members an opportunity to check
on themselves, The recommend interview functions somewhat the
same as a confessional procedure in other churches, The temple
recommend is not only a means of gaining entrance into the temple
it is also one of many structural factors which encourage Mormons
to 1live in accordance with Mormon standards,
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