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" ABSTRACT

Kathryn M. Daynes

Historical studies of the family have heretofore given
little attention to the interaction of laws and religion, on
the one hand, with individuals and families, on the other.
The distinctiveness of nineteenth-century Utah law and
Mormon doctrine on marriage and divorce make Mormon Utah
particularly valuable for a study of such interaction.
Within the nineteenth-century Mormon context, such
interaction focuses on the impact laws and doctrines
regarding polygamy had on the Mormon marriage system.

This research encompassed not only the study of federal
and territorial 1laws, court cases, and Mormon doctrine
dealing with marriage and divorce. It also involved
assessing their impact on marriage and divorce patterns of
individuals, which was done ky reconstructing these patterns
among families of Manti, Utah, from 1849 wuntil 1910.
Reconstituting these families' experiences required linking
individuals across a variety of records, including censuses,
family group sheets prepared by descendants, cenmetery
records, church records, immigration indexes, and probate

court records.
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This study concludes that both law and religious
doctrine shaped the nineteenth-century Mormon marriage
system, but that within the framework they provided, the
marriage and divorce patterns of individuals changed over
time. As the relative number of plural marriages decreased
over time, particularly after 1870, the mean marriage age
for women rose and the age-specific marriage rates and
proportion of women ever marrying declined. Although plural
wives came disproportionately from economically
disadvantaged women--those whose fathers were dead or not in
Utah or who had been widowed or divorced--sufficient numbers
of women continued to enter plural marriage until the 1880s
so that the entire marriage market was affected. 1In
addition, although courts and church leaders were lenient in
granting divorces, the number of divorces granted diminished

over time.
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"GLOSSARY

Adoption. A sealing ritual through which an individual was
"adopted to" a church leader, creating a patriarchal
order for eternity and also a family organization for
the exodus from Nauvoo.

Bishop. An ecclesiastical leader over a ward (local Latter-
day Saint congregation).

Cancellation of sealing. An annulment of a marriage
sealing, whether the sealing was for time or time and
eternity.

Celestial marriage. A term synonymous with sealing for time
and eternity, although nineteenth-century Mormons often
used it to mean plural marriage.

civil marriage. Any marriage, whether performed by an civil
or ecclesiastical official, which did not seal a couple
for eternity.

Endowments. A ritual during which Latter-day Saints
"receive the endowment" of knowledge they believe
necessary for them to be exalted. They also make
sacred promises to be faithful. In the nineteenth
century it was common for a woman to receive her
endowments on the same day she was sealed to her
husband.

Exaltation. The highest reward possible in the hereafter
granted by God. Mormons believe that being married for
eternity 1is one of the conditions necessary for

exaltation.

First Presidency. Supreme governing body of the church
composed of the president of the church and two
counselors.

First wife. 1In this study it means a woman who was in a
monogamous marriage before her husband married one or
more additional wives. Because first wives were the
only wives recognized by the law as wives, they were
sometimes called legal wives.
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High Council. A body of twelve men who advise and assist
the stake presidency. With the stake presidency this
council sometimes sits as an ecclesiastical court.

Immigrants. In this study, women who immigrated to Utah
after their fourteenth birthdays.

Latter-day Saints. Members of the Church of Jesus Christ of
Latter-day Saints, often called Saints.

LDS. Abbreviated form of Latter-~day Saint.

Manifesto. A statement issued by the president of the
Mormon church on September 25, 1890, stating his
intention to abide by the federal laws prohibiting
plural marriage and to advise all Latter-day Saints to
do likewise.

Marriage for eternity only. A sealing which bound a couple
for eternity but entailed no responsibilities or rights
on earth.

Nominal plural marriage. 4 sealing for eternity cnly in
which the wife used the husband's surname and probably
received some assistance from the hushand but which
gave no rights of sexual access.

Polygamous wives. In this study this term refers to both
first and plural wives.

Plural wife. In this study this term refers to a woman who
was sealed to a man who at that time had a wife living.
Cf. "First wife."

Raid. The intense search for and prosecution of polygamists
in the 1880s kv the federal government.

Reformation. In Mormen history this refers to the
millennialist revivals held in Utah in late 1856 and
early 1857. These revivals encouraged plural marriage.

Sealing. A Latter-day Saint ritual for binding families
together for eternity. In general, it refers to the
Mormon marriage ritual in which a couple is married for
time and eternity; that is, for this life as well as
the life to come. Some sealings, however, were for
eternity only. See "Marriage for eternity only" and
"Nominal plural marriage."

Stake. An ecclesiastical unit made up of several wards;
similar to a diocese.
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Stake President. The leader of a stake. A stake presidency
consists of the stake president and his two counselors.

Temple. Buildings in which the most sacred Latter-day Saint
rituals (ordinances) are performed, including
endowments and sealings.

Ward. The basic ecclesiastical church unit; the 1local
congregation.

Utahns. In this study, those women who migrated with the
Saints from Nauvoo, those women who were born in Utah,
and those women who immigrated to Utah before their
fourteenth birthdays.



CHAPTER 1

RELIGION, LAW, AND HISTORY OF THE FAMILY

Jane Eyre, almost penniless, fled from Thornfield Hall
and its brooding, Byronic master, Mr. Rochester, when she
learned that the marriage he offered her was a bigamous one.
Mr. Rochester's first wife was not only insane but also
violent, and he averred to Jane that he had never loved the
woman who was legally his wife.l Under English law it was
extremely difficult for him to obtain a diverce2, but Jane
nevertheless believed it would be wrong in the eyes of God
either to marry him or to live with him. So the fictional

heroine fled into the night from the man she loved.

lcharlotte Bronté, Jane Eyre, ed. Richard J. Dunn, A
Norton Critical Edition (New York: W. W. Norton & Company,
1971), pp. 252-283.

2obtaining a divorce in England before 1857 involved
three court actions after the wife committed adultery. (In
addition to adultery, women had to prove their husbands
guilty of some misconduct, such as bigamy or incest.) First
the husband had to bring a court action for criminal
conversation against the seducer and obtain a damage
judgment against him. Second, an action was brought in the
ecclesiastical court for divorce a mensa et thoro. If the
husband succeeded in this second court, he could at last
have a parliamentary bill introduced for "Divorcement a
vinculo matrimonii." The cost for these procedures was
sometimes in excess of £1,000. Between 1715 and 1836 only
224 divorces, or fewer than two a year, were granted.
Gerhard 0. W. Mueller, "Inquiry into the State of a
Divorceless Society: ODomestic Relations Law and Morals in
England from 1660 to 1857," University of Pittsburgh Law
Review 18 (1957): 551.
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About the time Charlotte Bronté was creating Jane Eyre
in her father's Yorkshire parsonage, a real Yorkshire lass
was beginning a journey opposite from that of the fictional
Jane. Mercy Pitchforth was born in Brighouse, a village
less than fifteen miles from Haworth, where the Brontés
lived, in 1831.3 When Mormon missionaries came to the area
in the early 1840s, Mercy, along with other members of her
family, believed their message and joined the new church.
Responding to the call to gather with the main body of the
Saints, Mercy, her mother, her brother, and her sisters
sailed for America, leaving behind their unbelieving father.
When they began their journey to Nauvoo, Illinois, the
Pitchforths were probably unaware that the doctrine of
plural marriage was then being introduced into the church.

Having cast their lot with the Saints, the Pitchforths
suffered along with others when the Mormon prophet was
murdered and his followers were driven from their homes in

the LDS (Latter-day Saint) kingdom on the Mississippi.?

3Mercy Pitchforth, Early Church Information Card Index,
Microfilm, Reel #8, Family History Library, Salt Lake City,
Utah [hereafter referred to as FHL]; Solomon Pitchforth
Family Group Sheet, Ancestral File, FHL.

4James B. Allen and Glen M. Leonard, The Story of the
Latter-day Saints (Salt Lake City: Deseret Book Company,
1976), pp. 190-248; Robert Bruce Flanders, Nauvoo: Kingdom
on_the Mississippi (Urbana, Ill.: University of Illinois
Press, 1965), pp. 306-341; B. H. Roberts, A Comprehensive
History of The Church of Jesus Christ of ILatter-day Saints,
Century I, Vol. II (Salt Lake City: The Church of Jesus
Christ of Latter~-day Saints, 1930), pp. 221-541 [hereafter
cited as CHC]; B. H. Roberts, ed. History of the Church of
Jesus Christ of Latter-day Saints: Period II, from the
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their mother died soon after they started west in 1846,
though Mercy and her two sisters still lived with their
brother and his wife.® Although the exigencies of frontier
life often blurred gender roles, most women did not reject
those roles. Living in a family headed by a male remained
important, for the man offered both protection and the labor
to perform "men's" tasks.® After their arrival in the Salt
Lake Valley, as a faithful Latter-day Saint seventeen-year-
old Mercy, believing it right in the eyes of God, willingly
hecame the plural wife of Samuel Harvey Marble.’ Her
journey had led her toward, not away from, becoming the
second wife of a man whose first wife was still living.

Like Mr. Rochester's first marriage, Mercy's first
marriage was not a satisfactory one. She was more fortunate
than Mr. Rochester, however, because in Utah she could

easily obtain a divorce. At about age twenty-two, she

Manuscript History of Brigham Young and Other Original
Documents (Salt Lake City: Deseret Book, 1932), pp. 1-243.

5solomon Pitchforth Family Group Sheet, Ancestral File,
FHL; salt Lake City, Utah, 1850 Manuscript Census, p. 54.

6Julie Roy Jeffrey, Frontier Women: The Trans=-
Mississippi West, 1840-1880 (New York: Hill and Wang,
1979), pp. 10-12, 25-26,177-178; Lawrence Foster, Religion
and Sexuality: Three American Communal Experiments of the
Nineteenth Century (New York: Oxford University Press,
1981), p. 233.

7Richard Jenkins Family Group Sheet, Ancestral File,
FHL; Samuel Harvey Marble Family Group Sheet, Patrons
Section, FHL; International Genealogical Index, Utah, 1984,
Microfiche # N 0809, p. 7157 [hereafter cited as IGI]. For
a description of the IGI, see pp. 321-322 below.
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married a second time, this time as a monogamous wife.
Nevertheless, fifteen years after she remarried, her second
husband married a plural wife, who then moved next door to
Mercy.8

The two marriage systems, "the sets of rules used in
societies to govern the establishment, continuance, and
dissolution of marriage,"? in which the fictional Jane Eyre
and the real Mercy Pitchforth lived were opposite to each
other, both in the types of marriages allowed and the
accessibility of divorce. The laws in Britain and the
Church of England supported a system that mandated monogamy
and severely restricted divorce. o©On the other hand, the
laws in Utah permitted polygamylQ and divorce, and the
doctrine of the Church of Jesus Christ of Latter-day Saints
(the Mormon Church), declared that plural marriage was the

highest form of marriage.ll Living in two such different

8Richard Jenkins Family Group Sheets, Ancestral File,
FHL; Soundex for 1880 Census, Richard Jenkins and Sarah A.
Jenkins.

9G. Robina Quale, A History of Marriage Systems (New

York: Greenwood Press, 1988), p. 1.

10The precise definition of polygamy is the practice of
having more than one wife, husband, or mate at a time.
Polygyny is the more correct term to refer to the practice
of having more than one wife at a time, while polyandry
refers to the practice of having more than one husband at a
time. The term polygamy will be used throughout this study
because polyandry, although rare, was in fact allowed in the
Mormon marriage system. See below, pPp. 134-136.

llthe Doctrine and Covenants of The Church of Jesus
Christ of Latter-day Saints (Salt Lake City: Published by
the Church, 1981), Section 132 [hereafter cited as Doctrine



5

marriage systems, the two women who both came forth from the
Yorkshire moors made very different choices about marriage.

That laws and religion made a difference in choices
about marriage and divorde seems obvious, yet in most
historical studies of the family the roles of law and
religion are often overlooked while the impact of social and
economic factors are explored in depth.12 Gerald F. Moran
and Maris A. Vinovskis lamented this imbalance, stating that
"historians of the family have paid very little attention to
the rule of religion in the lives of individuals or their
families." Yet, "[o]ne of the most promising areas for
achieving an integrated view of the family in history is
that of religion, since the life of the family and the life
of the spirit have intersected at numerous points."l3
Moreover, Tamara K. Hareven in a recent assessment of the
progress and state of family history wrote that scholars

need "to pursue topics which have not received sufficient

and Covenants]; Foster, pp. 142-146; Thomas F. O'Dea, The
Mormons (Chicago: University of Chicago Press, 1957), pp.
138-141.

12Gerald L. Soliday, Tamara K. Hareven, Richard T.
vann, and Robert Wheaton, eds., History of the Family and
Kinship: A Select International Bibliography (Millwood,
N.Y.: Kraus International Publications, 1980); American
Family History: A Historical Bibliography (Santa Barbara,
Calif.: ABC-Clio Information Services, 1984); James Wallace
Milden, The Family jin Past Time: A Guide to the Literature
(New York: Garland Publishing, Inc., 1977).

13Moran and Vinovskis, "The Puritan Family and
Religion: A Critical Reappraisal," William and Mary
Quarter:y, 3rd ser., 39 (January, 1982): 49, 30.
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attention," among which are "a more systematic study of the
family in relation to religion, the state, and the legal
system."14

Such systematic studies need to go beyond straight-
forward accounts of laws and religious doctrines to studies
of the interaction of laws and religion, on the one hand,
with individuals and families, on the other. Moreover,
individual-level data on behavior need to replace
generalizations about families. For example, Edmund S.
Morgan's pioneering study of the interaction of religion and
the family, The Puritan Family, has been modified by later
studies. Morgan's assertion that the Puritan system was
"tottering" before the end of the seventeenth century15 has
been subjected to severe critique. Replacing Morgan's
generalizations with a study of individual families in
Milford, Massachusetts, Morgan and Vinovskis reached an
opposite conclusion: "The family served a positive
religious function in New England, preserving and per-
petuating Puritan values and culture across generations. It

was a purposeful and resourceful instrument of religious

l4gareven, "Family History at the Crossroads," in
Family History at the Crossroads: A Journal of Family
History Reader, ed. Tamara Hareven and Andrejs Plakans
(Princeton, N.J.: Princeton University Press, 1987), p. xviii.

15Morgan, The Puritan Family: Religion and Domestic
Relations in Seventeenth—Century New_ England, new ed., rev.
and enl. (New York: Harper Torchbooks, Harper & Row,
Publishers, 1966), p. 185.
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renewal."16 By using data about individual families, or
collective biography, historians are beginning to test the
generalizations made about religion and the family and in so
doing are revising and deepening our understanding of the
interaction between the two. As valuable as the Moran and
Vinovskis article is in exploring Puritan tribalism and the
core family, family strategies and the life course, as well
as death and dying, it is basically an evaluation of
previous work on the relationship between the Puritan family
and religion in colonial America which then poses new
questions and new directions for future research. While
some studies of the interaction of religion and family have
appeared,17 much work remains to be done, including research
on the relationship between religion and nuptiality and
religion and divorce.

Only slightly more research has been done on the impact
of the law on marriage and divorce in the past. Studying
the marriage restrictions in nineteenth-century Germany,
John Knodel found that the restrictions did in fact curtail

the number of marriages but had little effect on fertility:

16Moran and Vinovskis, p. 42; Gerald F. Moran,
"Religious Renewal, Puritan Tribalism, and the Family,"
William and Mary Quarterly, 3rd Ser., 36 (1979): 236-254.

17See, for example, Stephen R. Grossbart, "Seeking the
Divine Favor: Conversion and Church Admission in Eastern
Connecticut, 1711-1832," William and Mary Quarterly, 3rd
ser., 46 (October 1988): 696-740; Joyce D. Goodfriend, "The
Social Dimensions of Congregational Life in Colonial New

York City," William and Mary Quarterly, 3rd ser., 46 (April
1989): 252-278.
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the number of illegitimate births were almost as high as the
expected number of legitimate births had the restrictions
not been in place.l8 In their study of contemporary divorce
law, Dorothy Stetson and Gerald Wright found that "measures
of permissiveness of divorce laws are strongly related to
divorce rates in the various states" even when "the effects
of economic development and social costs of divorce are
controlled."l® In studying nineteenth-century divorce
patterns, Martin Schultz similarly found that the law and
its administration had an important impact upon divorce
rates. In the Scuth Atlantic states, divorce rates
increased when a higher percentage of petitions resulted in
divorce decrees. In the New England states, the relation-
ship between laws and rates was "most obvious when divorce
jurisdiction was transferred from a state body to local
courts." In addition, Schultz found that changing the
administrative policies and legal grounds for divorce

increased divorce rates in mid-century America and that such

1850hn Knodel, "Law, Marriage and Illegitimacy in
Nineteenth-Century Germany," Population Studies 20 (1966~
67): 279-294; John Knodel, "Malthus Amiss: Marriage
Restrictions in Nineteenth-Century Germany," Social Science
47 (Winter 1972): 40-45.

19Dorothy M. Stetson and Gerald C. Wright, "The Effect
of Laws on Divorce in American States," Journal of Marriage
and the Family 37 (1975): 537-547.



9

changes were considerably more important in explaining the
increase than were urbanization and industrialization.Z20

These studies indicate the need to use a variety of
records, as Schultz did in using court records to explore
increasing rates of divorce in the period before govern-
mental agencies published reports giving such data. He also
found, however, that sucﬁ records alone were inadequate to
study such topics as the effects of religion on divorce.21l
Moran and Vinovskis advocated using local records to
reconstruct the life courses of people in ordzsr to illumi-
nate the relationship between families and churches in
colonial America, and they suggested New England was
particularly suitable for such study because of the wealth
of sources for that area.22

For nineteenth-century America, however, Mormon Utah

is particularly suitable for such study. The Mormons also

possess the richness of family and church records necessary

20Martin Schultz, "Two Hundred Years of Divorce in
Pennsylvania: Past Trends and Implications for the Future,"
in Sociology Toward the Year 2000, ed. Charles E. Babbitt
(Harrisburg, Penn.: Beacons; 1983), pp. 309-318; Schultz,
"Divorce in Early America: Origins and Patterns in Three
North Central States," The Sociological Quarterly 25 (1984):
511-526; Schultz, "Divorce in the South Atlantic States:
Origins, Historical Patterns, and Recent Trends,"

International Journal of Sociology of the Family 16 (1986):

225-250; Schultz, "Pivorce Patterns in Nineteenth-Century
New England," Journal of Family History 15 (1990): 101-115.

2lgchultz, "Divorce Patterns in Nineteenth-Century New
England," p. 104.

22Moran and Vinovskis, pp. 47, 63.
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for such a study,?3 but they are also a significant group in
American history. As a religious movement, Mormonism is by
far the largest of the indigenous churches which arose in
the United States, having "outlasted or outdistanced every
other sect and communitarian movement brought into being in
America."24 1In addition, Mormons were important in the
settlement of the American West, creatiny a "unique American
subculture" in Utah and surrounding states that has per-
sisted to the present time.25 1In their distinctiveness,
Mormons tested both the ability of a group to withstand the

pressures of the dominant society in America as well as "the

23pavis Bitton, Guide to Mormon Diaries & Auto-
biographies (Provo, Utah: Brigham Young University Press,
1977); John F. C. Harrison, "The Popular History of Early
Victorian Britain: A Mormon Contribution," Journal of
Mormon History 14 (1988): 3-15; Lee L. Bean, Geraldine P.
Mineau, Katherine A. Lynch, and J. Dennis Willigan, "The
Genealogical Society of Utah as a Data Resource for
Historical Demography," Population Index 46 (1980): 6-19.

24Robert T. Handy, A History of the Churches in the
United States and Canada (Oxford: Oxford University Press,

1976), p. 224; Sydney E. Ahlstrom, A Religious History of
the American People (New Haven: Yale University Press,
1972), 501-502.

25Leonard J. Arrington and Davis Bitton, The Mormon

Experience: A History of the lLatter-day Saints (New York:
Alfred A. Knopf, 1979), pp. xi, 284-335; Stephan Thernstrom,

ed., Harvard Encyclopedia of American Ethnic Groups
(Cambridge: Harvard University Press, 1980), s.v. "Mormons,"
by Dean L. May; Dean Louder and Lowell Bennion, "Mapping
Mormons Across the Modern West," in The Mormon Role in the
Settlement of the West, ed. Richard H. Jackson (Provo, Utah:
Brigham Young University Press, 1978), pp. 135-167; James R.
Shortridge, "A New Regionalization of American Religion,"
Journal for the Scientific Study of Religion, 16 (1977):
143-153.
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outermost limits of permissible dissent."2® The relative
homogeneity of the population and the distinctiveness of
Utah law and Mormon doctfine on marriage and divorce provide
a test case against which other populations may be compared.
Moreover, changes in marriage law imposed by the federal
government and change in marriage policy by the Mormon
church provide prime opportunities to assess the interaction
of law and religion with the family.

Marriage not only occupies a central place in Mormon
theology, but it also plays an important role in Mormons'
practice of their religion. A recent survey commissioned by
the Graduate School of the City University of New York found
that 73 per cent of adult Mormons were married, a higher
percentage than for any other religious group in the United
States.?’7 To be sure, Confucianism, Hinduism, Zoroas-
trianism, Judaism, Islam and Christianity all "were or are
familistic in their doctrines"; that is, "they are concerned
with the sanctity of family relations more than any other

mundane subject."2® For Mormons, family relationships and

26pavid Brion Davis, "Expanding the Republic, 1820-
1860," in The Great Republic: A History of the American
People, Bernard Bailyn, Robert Dallek, David Brion Davis,
David Herbert Donald, John L. Thomas, Gordon S. Wood, Vol.
I, 3d ed. (Lexington, Mass.: D. C. Heath and Company, 1985),
p. 327.

27pAri L. Goldman, "Portrait of Religion in U.S. Holds
Dozens of Surprises," New York Times, 10 April 1991, All.

28carle C. Zimmerman, "Family Influence Upon Religion,™
Journal of Comparative Family Studies, V (Autumn 1974): 6.
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marriage are not only mundane, or of this world, but are
also crucial for one's place in the hereafter.

In Mormon theology, unconditional or general salvation,
consisting in being resurrected, comes to all through God's
grace.29 The degree of glory which the resurrected being
will receive, however, depends upon one's righteousness and
obedience to the gospel in mortal life. The highest--and
most desirable--degree of glory is exaltation. Because
exaltation is the continuation of the family unit throughout
eternity, an individual must be married to become exalted.39
As Jan Shipps succinctly explained it, while the "unit of
salvation" in Mormonism is the individual, the "unit of
exaltation" is the family.31

The idea that families will be reunited in heaven was
held by many nineteenth-century Americans, and one scholar
contended that "among non~evangelical groups, the out-and-
out supporters of a domestic heaven were dominant."32
Elizabeth Stuart Phelps's novel Beyond the Gates pictured
the narrator's heavenly home as a small, quiet, but charming

house where her deceased father waited for her.33 For

29Bruce R. McConkie, Mormon Doctrine (Salt Lake City:
Bookcraft, Inc., 1958), p. 602.

301pid., p. 238.
31lyan Shipps, Mormonism: The Storvy of a New Religious

Tradition (Urbana, Ill.: University of Illinois Press,
1985), pp. 148-149.

32ann Douglas, The Feminization of American Culture
(New York: Alfred A. Knopf, 1977), p. 223.

331pid., pp. 223-226.
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Mormons, the family in heaven was more than a part of a new
type of consolation literature. It was even more than a
central doctrine. It was in fact embedded in the most
sacred of Mormon religious rituals, including marriage for
eternity.

Because marriage is requisite for exaltation, the
marriage must be valid in eternity, not merely for mortal
life. According to Mormon doctrine, a marriage "till death
us do part" has no efficacy in the hereafter. To be valid,
the marriage must be performed by someone with the authority
to bind in heaven as well as on earth.34 sSuch authority the
Mormons call the sealing power. Marriages valid for
eternity performed by someone with the sealing power are
called sealings and are the only marriages which will
quality a person for exaltation. Such sealings, Mormons
believe, are performed only on earth.35 Although living
persons may act as proxies for the dead in sealing cere-
monies, in the nineteenth century the belief prevailed that
individuals had to be married for eternity, or sealed,
during their lifetimes to if they hoped to be exalted.

Eternal marriage, or celestial marriage as it was often
called, was thus more than a part of the belief system. It
affected in practice whefher one married, who one married,

and the ceremony by which one was married. It also provided

34poctrine and Covenants 132:6-20.

35poctrine and Covenants 132:16.
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one rationale for plural marriage. A man who was sealed to
his wife for eternity might remarry after his first wife's
death. He would then have two wives: one in heaven and one
on earth. If he were sealed to his second wife also, he
could expect to have two wives in heaven. Although a woman
also might remarry, she was sealed to only one husband.
Plural marriage, also called patriarchal marriage, was
explicitly modeled after the Biblical Patriarchs Abraham and
Jacob.36 It was thus a patriarchal familial structure, with
a man presiding over his wives and children.

Plural marriages created a different set of relation-
ships within the family from the companionate marriage which
was increasingly the ideal in nineteenth-century America.37
The mutual dependence of a man and woman in a companionate
marriage might be present between a polygamist and one of
his wives, but in general the belief in the patriarchal
nature of the marriage, with the concomitant view that the
man held superior power and authority,38 precluded com-

panionate marriages.

36poctrine and Covenants 132:1, 29-39.

37carl N. Degler, At 0dds: Women and the Family in
America from the Revolution to the Present (Oxford: Oxford
University Press, 1981), pp. 8-51; Carl N. Degler, Out of
our Past: The Forces That Shaped Modern America, 3rd ed.
(New York: Harper & Row, Publishers, Harper Colophon Books,
1984; 454-460.

38annie Clark Tanner, A Mormon Mother: An Auto-

biography by Annie Clark Tanner (Salt Lake City: University
of Utah Library, Tanner Trust Fund, 1976), p. 62.
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With the relationship between husbands and plural wives
necessarily weakened, women intensified the strength of the
bonds that they forged with their children.3? The
significance of this stronger bond was not emotional alone,
for Mormon doctrine teaches that not only do marriages in
the temple (or Endowment House) seal the husband-wife
relationship for eternity as well as time, but children born
of such unions are likewise sealed to their parents for
eternity.

To summarize: the Mormon marriage system rested on a
distinctively Mormon doctrine of family perpetuation through
the eternities that not only sacralized family
relationships, but also made eternal marriage requisite for
exaltation to godhood. Persons, male as well as female, not
married for eternity by being sealed on sarth have no
possibility of being exalted. It is important to note,
however, that the ritual sacralization of the marriage union
does not guarantee exaltgtion in the hereafter since
exaltation of the family unit occurs only if both partners
are "worthy." The Saints believed that being sealed to an
unrighteous persons would prevent a righteous person from

being exalted. Children of a union between a righteous

39Foster, Religion and Sexuality, pp. 212-213.
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person and an unrighteous one would therefore have no
parental family in the afterlife.40

Because divorce was the mechanism which overcame the
obstacles barring an eternal marriage with an unrighteous
spouse, a divorce cannot be treated as evidence that one of
the partners failed to hold the unicn together. Even as it
served this religious purpose, however, divorce allowed
individuals to remove themselves from relationships
characterized by conflict and alienation so they could seek
marriages wherein they could develop the Christian qualities
of hurmony, unity, and love. Divorce was thus not « sign
that the system had failed but rather was a mechanism that
adjusted the problems encountered within the system.

Because Mormon polygamy was an unusual family form in
nineteenth-century America, it has received extensive
scholarly attention, although insufficient attention has
been paid to the interaction of law and religion with family
life across time. Reviewing in 1977 the range and scope of
research about polygamy, Davis Bitton found that approaches
to the topic were wide-ranging and included the origins of
Mormon polygamy, the political context of anti-polygamy
legislation, the relative success of polygamous marriages,
the incidence of polygamy among the Mormon population before

and after the church's official renunciation of new

40This doctrine was fully articulated before the death
of Joseph Smith and stands essentially unchanged in spite of
the discontinuation of the practice of plural marriage.
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polygamous marriages in 1890, and the church's response to
increasing federal pressure to eliminate polygamy.4l

Since 1977 additional studies of plural marriage have
appeared, including several book-length works. The most
recent overview of polygamy is Richard Van Wagoner's
narrative account, Mormon Polygamy, which concentrated on
the origins and demise of polygamy. It is a useful work,
but mainly it is a history of plural marriage among the
Latter-day Saint elites, not of ordinary Mormon families.42
An more perceptive account is Lawrence Foster's comparative
study of marriage and the family among the Shakers, Oneida
Perfectionists, and Mormons. Foster not only provided a
theoretical framework for understanding the social origins
of these three religious groups, but he also offered a clear
description of the introduction of their alternative
marriage systems and an insightful assessment of their
success in terms of their own objectives.43

Basing her book on interviews with children of

polygamous marriages, Jessie Embry explored the family life

4lpayvid Bitton, "Mormon Polygamy: A Review Article,"
Journal of Mormon History 4 (1977): 101-118.

42Rjichard S. Van Wagoner, Mormon Polygamy: A History
2nd ed. (Salt Lake City: Signature Books, 1989).

43Foster, Religion and Sexuality: Three American

Communal Experiments of the Nineteenth Century (New York:
Oxford University Press, 1981).
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of ordinary Mormons.44 Among other topics, her work dealt
with the living arrangements and visiting patterns of
polygamous families, the roles and relationships among
family members, and motivations for entering plural
marriage. Her book, along with Kimball Young's Isn't One
Wife Enough?,45 dealt with the quality of relationships
within plural families and presented a picture of what life
was like within polygamous families. Because the two sets
of interviews upon which her work was based were conducted
in the 1930s and between 1976 and 1984, her study dealt with
Mormon polygamy during its last phase.46 In studying the
religious activity of Mormon families and the reaction of
families to the federal prosecution of polygamists in the
1880s, her work did touch on the relationship of law and
religion to the family; however, that topic remained
inchoate because it was secondary to her assessment of how
well polygamous families were able to eliminate problems and
conflict.

In their important article "Divorce among Mormon
Polygamists: Extent and Explanation," Eugene Campbell and

Bruce Campbell explained the social origins of divorce among

44gessie L. Embry, Mormon Polygamous Families: Life in
the Principle, with a foreword by Linda King Newell (Salt
Lake City: university of Utah Press, 1987).

45Kgimball Young, Isn't One Wife Enough? (New York:
Henry Holt and Company, 1954).

46Embry, p. 30.
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Mormon polygamists by declaring that "the context of Mormon
poLygamy was a state of anomie or normlessness caused by
their millennialist belief system and the instability of
their lives in colonizing the Great Basin."47 Aalthough
their article is an important source for the number of
divorces granted, it does not present enough individual-
level data to establish a valid estimate of the extent of
divorce among the Saints.48 To provide more accurate
figures on the extent of divorce, Phillip R. Kunz used
family group sheets, which are reconstitutions of ancestors!'
families submitted to the Family History Library in Salt
Lake City by church members.49 He did not, however, set
Mormon divorce within the larger religious or legal

context.59 Richard Aaron dealt with divorce law in Utah but

47Eugene E. Campbell and Bruce L. Campbell, "Divorce
Among Mormon Polygamists: Extent and Explanations," Utah
Historical Quarterly 46 (Winter, 1978): 22.

483essie Embry has pointed out the erroneous
assumptions underlying the Campbells' estimates of the
divorce rate. Embry, pp. 176-177.

49por further information regarding the family group
sheets, see Appendix I, pp. 317-320.

50phillip R. Kunz, "One Wife or Several? A Comparative
Study of Late Nineteenth-Century Marriage in Utah," in The
Mormon People: Their Character and Traditions, ed. Thomas
G. Alexander {Provo, Utah: Brigham Young University Press,
1980), pp. 53-73.
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did not have the individual-level data to explicate the
relationship between the law and individual families.51

The most complete individual-level data for the Mormon
population is that collected by the Mormon Historical
Demography Project. This project involved computerizing the
genealogies of all individuals on family group sheets which
included at least one event (birth or death) in Utah or
along the Mormon Pioneer Trail. The data set includes
approximately 1.2 million individuals in 185,000 families.
Scholars using this database have concentrated on studies of
fertility, to which the information derived from the family
group sheets best lends itself. The sociologists utilizing
these data have explored questions such as fertility on the
frontier and fertility in polygynous societies.52 1In
stressing the similarities of the Mormon population to other
populations to which their findings may apply, such scholars
tended to downplay the peculiarities of Mormon Utah. While
some investigators have assessed the impact of religion upon

fertility patterns, indicating that religion may have

S5lrRichard I. Aaron, "Mormon Divorce and the Statute of
1852: Questions for Divorce in the 1980s," Journal of
Contemporary Law 8 (1982): 5-45.

52Geraldine P. Mineau, Lee L. Bean, and Douglas L.
Anderton, "Migration and Fertiiity: Behavioral Change on
the American Frontier," Journal of Family History 14 (1989):
43-61; Lee L. Bean and Geraldine P, Mineau, "The Polygyny-
Fertility Hypothesis: A Re-Evaluation," Population Studies
40 (March, 1986): 67-81; Douglas L. Anderton and Rebecca
Jean Emigh, "Polygynous Fertility: Sexual Competition

versus Progeny," American Journal of Sociology 94 (January,
1989): 832-855.
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affected levels of fertility but not trends in fertility
decline, 53 they have done little systematic investigation of
religion and law upon nuptiality and divorce.

An excellent study of the impact of the anti-polygamy
laws on religion is Michael Quinn's "LDS Church Authority
and New Plural Marriages, 1890-1904."%4 He not only
clarified the ambivalence of church leaders towards the law
but towards the church's own statements about abandoning
plural marriage. Although he emphasized the church leaders
and the tortuous route they took in accommodating to
American marriage norms, he also dealt with ordinary
couples' evasion of the law--and sometimes of the law of the
church--to enter plural marriage.55 He focussed on elites
and those who contracted new plural marriages after the
church's official renunciation of such unions in 1890. He
did not deal with the incidence of such marriages among the

Mormon population; indeed, his account indicated that many

53Lee L. Bean, Geraldine P. Mineau, and Douglas L.
Anderton, Fertility Change on _the American Frontier:
Adaptation and Innovation (Berkeley: University of
California Press, 1990), pp. 166-179; Douglas L. Anderton,
Lee L. Bean, J. Dennis Willigan, and Geraldine P. Mineau,
"Adoption of Fertility Limitation in an American Frontier
Population: An Analysis and Simulation of Socio-religious
Subgroups," Social Biology 31 (Spring-Summer 1984): 140-159;
Lee L. Bean, Geraldine Mineau, and Douglas Anderton,
"Residence and Religious Effects on Declining Family Size:
An Historical Analysis of the Utah Poplation," Review of
Religious Research 25 (December 1983): 91-101.

54pjaloque: A Journal of Mormon Thought 18 (Spring,
1985): 9-105.

551pid., pp. 52-56.
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of those entering plural marriage after the church's
official renunciation of the practice were among the
elite.56

The work of Stanley Ivins stands out not only because
it was among the first to study plural marriage system-
atically, but also because he dealt with change over tire.
Nevertheless, he made little attempt to assess the accuracy
or the representativeness of the sources he used.3? James
E. Smith and Phillip R. Kunz also estimated the incidence of
polygamy but acknowledged that their estimates, as well as
those by previous scholars, were crude.58 More recently,
Lowell "Ben" Bennion used the 1880 manuscript census to
calculate the incidence of plural marriage among Mormons.
He concluded that the number of plural families varied from
one location to another but that most previous calculations
had been made on the basis of incomplete data and hence
underestimated its prevalence.59

In his research on the town of St. George, Larry M.

Logue not only studied the incidence of plural marriage

561pid., pp. 62-64, 72-73, 77-84, 89-91.

57Stanley S. Ivins, "Notes on Mormon Polygamy," Western
Humanities Review 10 (Summer, 1956): 229-239. For an
assessment of his sources, see Appendix I, pp. 325-326.

58wpolygyny and Fertility in Nineteenth-century
America," Population Studies 30 (1976): 468-471.

59uThe Incidence of Mormon Polygamy in 1880: "Dixie"
versus Davis Stake," Journal of Mormon History 11 (1984):
27-42.
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there but more generally "how seriously the people of St.
George took their theology and how much theology and family
behavior shaped each other."60 To accomplish this, he
reconstituted the families of St. George from its founding
in 1861 to 1880 and connected the experiences of their
family lives to Mormon doctrine. In particular, he studied
incidence of plural marriage, fertility rates, and
mortality, concluding that many adults had obeyed the
counsel to enter plural marriage, that high fertility rates
were a response to religious teachings, and that Mormons
responded to death by choosing among competing views of the
afterlife those they found most comforting. In short, he
stated that "marriage, childbearing, and health [were] aimed
at heavenly more than earthly rewards."61l

Logue's study demonstrated the value of studying one
community intensively to delineate the relationship between
religion and family life. By using individual-level data,
he could go beyond anecdotes, generalizations, and pre-
scribed conduct to describe the behavior of individuals and
families. Moreover, he was able to relate that behavior to
their religious beliefs as well as to economic conditions.

Nevertheless, the narrow time frame of his study, from

1861 to 1880, limited examination of change over time and

60a Sermon in the Desert: Belief and Behavior in Early
St. George, Utah (Urbana, Ill.: University of Illinois
Press, 1988), p. xii.

6lipid., p. 121.
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excluded two periods when change was most likely to occur:
the period of initial settlement in Utah and the pros-
ecutions of polygamists in the 1880s. Moreover, development
and changes in laws during those periods provide oppor-
tunities for studying the interaction of families with the
state and the legal systém as well as with religion. 1In
addition, more research using individual-level data is
needed to elucidate the nature of the Mormon marriage
system: for instance, whether marriage rates changed over
time; whether the number of women entering plural marriage
decreased considerably over time (as Ivins contended):
whether plural marriage was pervasive in the 1880s (as Logue
argued); whether the social context of divorce laws and
church practice was normlessness (as the Campbells
asserted). In addition, the types of women who entered
plural marriage, the incidence of divorce among polygamists,
and the effects of inheritance laws on families need further
study.

Researching these topics requires an analysis of a
variety of records. First, not only is a study of federal
and territorial laws regarding marriage and divorce essen-
tial, but also a study of court cases at the local and
territorial levels. Second, it necessitates research on
church pronouncements about marriage and divorce as well as
how the church in practice dealt with problems concerning

marriage and divorce. (This study does not attempt, how-
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ever, to make a systematic presentation of changes in
doctrine or changes in emphasis on particular doctrines
across time.) Third, it requires a population to study
intensively in order to elucidate marriage patterns.
Focusing on families within a single community makes such a
study feasible by limiting the number of records which nust
be searched; it also provides boundaries within which one
can ascertain the completeness of the data. An elaborate
data set from a single community may not represent the
entire LDS population in every respect, but such data
represent a real and complete community and, thus, can
reveal more than a nonrandom, biased sample based on
accidental availability of information.

Given the relatively short time plural marriage was
practiced, only a community settled early would allow study
of change in marriage and divorce patterns over time, but
the community has to have remained small enough to make a
complete study of its families feasible. Manti, Utah, fit
both criteria. This community, among the first settlements
Mormons made outside the Salt Lake Valley, was settled in
1849, soon enough to be included in the 1850 census. It did
not, however, grow so large as to make it an unmanageable

subject of study: its population in 1900 was 2,425,982

62a1an Macfarlane stated: "The general impression one
receives is that the ratio of 1 investigator per 2,000
people or less is essential in order to undertake really
intensive "~community studies’ by conventional methods."
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Notwithstanding its size, Manti's importance is indicated by
its being chosen as the site for the first Mormon temple in
central Utah.

In 1982 Jerry N. Harrison reconstituted the families of
Manti from 1849 to 1948 using only a list of the first
settlers, cemetery records, and church membership records.
These limited sources led him to conclude erroneously that:
"The first decade was that in which the pioneers arrived. .
. . The next forty years were ones of limited migration of
people into Manti."®3 In fact, Manti experienced con-
siderable in-migration during those years, particularly in
the 1880s when the temple was being built. Although
Harrison's data were adeduate for analyzing mortality, his
sources for the period before 1890 were insufficient to
provide accurate data on age at marriage or analysis of
polygamous marriages.64 While he correctly pointed out the
limitations of family groups sheets,®5 the answer to the
limitation of a source is not to abandon it but to supple-

ment it with additional information.

Reconstructing Historical Communities (Cambridge: Cambridge
University Press, 1977), p. 7. Given the necessity of
linking multiple records for this project, studying the
people in Manti over sixty years was a large undertaking.

63Demograghic Transition in a Frontier Town, Manti,
Utah, 1R849-1948, (New York: Garland Pub., 1989), p. 181.

641pid., pp. 162-169.

651bid., pp. 147-149.
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By contrast, the wide variety of sources used in this
study has produced a data set of high quality. The census
data and family group sheets were particularly valuable for
the early years. The first step in the research plan that
underlies the current study was compiling a list of all
persons who lived in Manti from 1849 to 1910. Those who
came in 1849 were enumerated by Adelia Sidwell, one of those
who arrived that tirst year.5® The 1910 manuscript census
is the most recent one currently available, and for that
reason 1910 is the end date of this study. Names from the
manuscript censuses fcr 1850, 1860, 1870, 1880, 1900, and
1510 formed the basic core of the list. Names from Latter-
day Saints Church membership records, the 1890 tax assess-
ment rolls, and the Manti cemetery record helped fill in the
lacunae caused by the burning of the 1890 manuscript census.
A variety of other sources provided additional names of
those who once resided in Manti.

Family group sheets augmented the information about
families on the basic list. Other sources, including
marriage license records, court records, immigration
indexes, and diaries, permitted reconstitution of families

who had no family group sheets as well as corrected or

66pdelia Cox Sidwell, "Reminiscences of the Early Days
of Manti," Manti Home Sentinel, August 1, 1889.
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provided additional information for those who did have such
sheets. 67

Unfortunately, not all the relevant information needed
for this study is currently available to scholars. Church
court records, temple sealing (marriage) records, and
cancellations of temple sealings (church divorces) are at
nresent restricted. Nevertheless, enough information is
available, though not necessarily easily accessible, to
explore in depth patterns of nuptiality and divorce among
Mormons.

From the Manti database, I created a subsample of
polygamous men and all their first and plural wives. 1In
this study the term "plural wife" refers to a woman who was
a second or higher-order wife and thus is distinguished from
a "first wife," who was in a monogamous marriage before her
husband married subsequent wives. First and plural wives
are collectively referred to as "polygamous wives" in this
study. Monogamous wives, as indicated by dates of death and
divorce, were not included in the polygamy subsample, unless
they had been first or piural wives at some point during
their lifetimes. I found 156 men who entered plural
marriage before or during their residence in Manti. (Two
men whose status could not be determined, whether remarried

or in plural marriage, were not included in the subsample.)

€7 pppendix I contains a list and evaluation of the
sources used to construct the Manti database.



29
Among the 156 polygamists were four men who were in plural
marriage before moving to Manti but who were monogamous
during their residence there. Also included in the
subsample were two men involved in nominal plural marriages
and two others whose plural wives were apparently sealed for
eternity only.

Mormons recognized several types of marriages with
varying rights and okligations. Most couples in the
subsample were married, or "sealed," for "time and
eternity." Such marriages, now as well as in the nineteenth
century, involve full conjugal rights and obligations on
earth, and Mormons believe the marriage will continue in
force after both husband and wife have died. Some women in
the nineteenth century, however, were sealed to a husband
for eternity only. Such sealings entailed few or no marital
rights or obligations on earth. 1In addition, some women
were sealed to their husbands for eternity only but used
their husbands' surnames. These marriages conferred no
right to sexual access but did obligate husbands to provide
some financial assistance and protection to the women. 1In
this study such marriages are called nominal plural
marriages.68

From the Manti sample, which includes all residents of

the community from 1849 to 1910, the 156 polygamists and

68por a full discussion of the various types of
marriages, see below, pp. 122-138.
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their 444 wives who were in plural marriage constitute the
Manti subsample, whether or not those wives ever lived in
Manti. Wives' names were compiled from husbands' family
group sheets and the International Genealogical Index,
though a few wives' names were found in other sources. The
goal was to include all first and plural wives, not just
those whose records were easily accessible, as has usually
been done in past studies of plural marriage. Of the 444
wives, nineteen appear to have been in eternity-only or
nominal plural marriages. Others may also have belonged in
those categories, but such women were not so classified if
they lived in their husbands' households and used their
surnames, even if age and affinity suggested that their
marriages were "eternity only."

The subsample yielded men and women whose backgrounds
and experiences in plural marriage were diverse. Although
included because of the husbands' residence in Manti, the
wives in the subsample lived in a variety of Mormon
settlements over their lifetimes, including Nauvoo, northern
Utah, Salt Lake City, southern Utah, Arizona, Colorado, and
Mexico. The men and women in the subsample came from North
America and northern Europe, those areas from which
Mormonism drew most of its converts in the nineteenth
century: England, Wales, Scotland, Ireland, Denmark, Sweden,
Norway, Germany, Switzerland, Upper Canada, as well as all

parts of the United States, including two native-American



31
plural wives.59 The subsample included those who were
illiterate as well as those who left extensive diaries,
those who held high positions in the LDS Church hierarchy as
well as those who apostatized, those who possessed consider-
able wealth and those who possessed too little to be
included on tax rolls. The experiences of these Saints who
lived in Manti or were married to a man residing in Manti
are equally diverse. The subsample included those who lived
over half a century in plural marriage to those whose plural
marriage lasted three months, as well as those in marriages
where there were multiple wives to those who were sealed for
eternity only. Thus, the sample is far more representative
of participants in plural marriage than its origins in Manti
might at first suggest.

I traced the histories of these men and women over
their lifetimes in order to compile as ccmplete a marital
history for each as was possible. Finding the necessary
information for this project involved linking individuals
across a variety of records. This is, at best, a difficult

and time-consuming process, both because of the inconsistent

6921len and Leonard, pp. 145-150; Arrington and Bitton,
The Mormon_ Experience, pp. 127-140; P. A. M. Taylor,
Expectations Westward: The Mormons and the Emigration of

their British Converts in the Nineteenth Century (Edinburgh:
Oliver & Boyd, 1965); William Mulder, Homeward To Zion: The
Mormon Migration from Scandinavia (Minneapolis: University
of Minnesota Press, 1957), pp. 3-185; Gustive O. Larson,
"The Mormon Gathering," in Utah's History, eds. Richard D.
Poll, Thomas G. Alexander, Eugene E. Campbell, and David E.
Miller (Logan, Utah: Utah State University Press, 1989),

pp. 186-187.
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spellings of names and the changes of women's surnames with
each marriage. Sporadic use of patronymics by both
Scandinavian men and women in the subsample exacerbated this
problem. Moreover, tracing the women was considerably more
difficult than tracing the men. For example, the woman
whose maiden name was Ane Catherine Elizabeth Bischoff was
also listed under the names Ane Larsen (Crossing the Ocean
Index), Christina Madsen (1880 census), Katrine Madsen
(Sanpete County Marriage Records), Hannah Marker (1900
census), and Anna C. Marker (Cemetery Records).70 Despite
such complications, I was able to find some information for
97 percent (N = 430) of the wives. Of the fourteen for whom
I could find no information beyond their names or dates of
marriage, five were sealed to the same man, apparently for
eternity only.

The data in the Manti sample, derived by linking
multiple records, are more complete and more accurate than
information collected from one or two sources. Scholars
assessing data from family groups sheets have shown that, in
themselves, these records are of high quality.’l Reconsti-
tuting additional families through census, cemetery, and
church records overcame the problem of representativeness of

the family group sheets. In addition, the immigration data

70For evidence that this is the same woman using
different names, see Appendix I, pp. 312-315.

71Bean, Mineau, and Anderton, Fertility Change on The
American Frontier, pp. 70-90; Logue, pp. 131-139.
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gathered on individuals and families made the data set
unusual because such information is rarely available. With
this wealth of data it is possible to study the impact of
law and religion on patterns of marriage and divorce in this
nineteenth-century Mormon population.

over the years I have studied the residents of Manti, I
have come to know many of them well. Much about these
people is revealed not only in what they said but in how
they said it. I therefore have been faithful to their
spelling and punctuation without the constant use of sic and
have added only that punctuation which seemed necessary to

make the meaning clear.

The next chapter provides an outline of Mormon history
in the nineteenth century, sketching the development of
plural marriage and the amount of autonomy the Saints had to
develop their distinctive marriage patterns. Chapter Three
describes Utah laws and Mormon doctrine on marriage and
considers how these were applied in people's lives.
Moreover, material in this chapter will show how the study
of individuals illuminates a range of marriage types--the
limits of Mormon marriage practice--which is not discernible
by using only statutes and religious prescriptive
literature. Then, Chapter Four considers the impact the law
and Mormon doctrine had on aggregate marriage behavior

(marriage rates and mean -age at marriage for women) as well
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as their indirect effect through plural marriage on the
marriage market. In addition, it deals with the types of
women who became plural wives, who disproportionately were
drawn from groups likely to be economically disadvantaged.
This chapter focuses on women because heretofore little
quantitative work has been done on the comparison between
plural wives and other women. Chapter Five does for divorce
what Chapter Three does for marriage: it discusses the
impact the law in Utah and Mormon church doctrine had on
divorce and relates this to individuals' lives and
subsequent marital patterns. It also reassesses the extent
of divorce among polygamists. Chapter Six delineates the
rules of the Mormon marriage system and discusses its demise
in the face of federal legislation and changing church
practice.

Contrary to those scholars who have argued that
marriage and divorce in Utah lacked regulation,’? this study
concludes that marriage and divorce were both in fact part
of a Mormon marriage system governed by rules, the authority
for which was centralized. The rules for both marriage and
divorce were lenient, for the church's policy was to
encourage marriage. Eternal marriage, including plural
marriage, was central to Mormon theology, but in practice

plural marriage also served the church's purposes by giving

72campbell and Campbell, p. 16; Kimball Young, Isn't
One Wife Enough?, pp. 227, 452.
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all women who wished it an opportunity to marry and by
providing possible security for economically disadvantaged
women. In addition, because the Latter-day Saints'
distinctive marriage system changed the nature of the
marriage market in Utah, its impact upon Mormon society was
greater than could be surmised simply by considering the

numbers of men and women involved in plural marriage.



CHAPTER TWO
GENESTS TO REVELATION:

Introd on o ural Marria to the Manifesto

Even before Isaac Morley led his pioneer band into the
Y-shaped Sanpete Valley to settle Manti in 1849 and the
president of the Mormon church publicly announced the
church's endorsement of plural marriage in 1852, polygamy
was already well established among the Latter-day Saints.
Even after the federal government imprisoned many
polygamists in the 1880s and the church officially renounced
plural marriage in 1890, the church continued to sanction
some plural marriages. The religious doctrines which
undergirded the principle of plural marriage were developed
and taught before the Saints left their homes in Nauvoo,
Illinois; they continued to be believed long after Utah
became a state in 1896. But the political autonomy to
establish a legal system in which the practice of plural
marriage could flourish was short: it lasted from the time
Utah was first settled in 1847 until, at the latest, 1882,
when the federal government disfranchised all polygamists.

On April 6, 1830, in Fayette, New York, six men whose
average age was twenty-four--Joseph Smith, Oliver Cowdery,
Hyrum Smith, David Whitmer, Samuel H. Smith, and Peter
Whitmer, Jr.--organized the Church of Jesus Christ of

36
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Latter-day Saints.l Joseph Smith, the prophet and leader of
the new church, soon moved its headquarters to Kirtland,
Ohio, where a community of converts lived. Also in 1831
another Mormon community was established in western
Missouri.

As the Mormons' political and economic influence grew,
however, conflict with surrounding non-Mormons intensified.?
Internal conflict also waxed as some leaders increasingly
opposed the church's growing involvement in economic and
political activities.3 During 1838 and 1839 the internal

conflict split the church hierarchy and caused great

lyhen it was founded, the church was named "The Church
of Christ." Lyndon W. Cook, The Revelations of the Prophet
Joseph Smith: A Historical and Biographical Commentary of
the Doctrine and Covenants (Salt Lake City: Deseret Book,
1985), p. 32. Valuable for understanding Mormonism as well
as its origins are Jan Shipps, Mormonism: The Story of a
New Religious Tradition and Thomas F. O'Dea, The Mormons.
For a history of the earliest years of the church, see
Richard L. Bushman, Joseph Smith and the Beginnings of
Mormonism (Urbana: University of Illinois Press, 1984).
For short biographical sketches of the six founders of
Mormonism, see Cook, pp. 4-6, 14, 19-20, 25-27, 34.
Biographies of Joseph Smith include Fawn Brodie, No Man
Knows My History: The Life of Joseph Smith, the Mormon
Prophet, 2nd ed. rev. (New York: Alfred A. Knopf, 1979);
and Donna Hill, Joseph Smith, the First Mormon (New York:
Doubleday, 1979).

2pllen and Leonard, pp. 73-112; Milton V. Backman, Jr.,
Tha Hezvens Resound: A History of the Latter-day Saints in
Ohio, 1830-1838 (Salt Lake City: Deseret Book Company,
1983), pp. 312-341; Arrington and Bitton, pp. 44-64.

3Marvin Hill, "cultural Crisis in the Mormon Kingdom:
A Reconsideration of the Causes of Kirtland Dissent," Church
History 49 (September 1980): 286-297.
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apostasy,4 while the conflict with neighboring Missourians
resulted in a war the Mormons lost. In the winter of 1838
the Saints fled Missouri under orders from the governor that
the Mormons '"must be exterminated or driven from the
state."5 Having abandoned Kirtland and having been expelled
from Missouri, the Saints built a new Mormon community at
Nauvoo. In the winter of 1846, however, the Saints began
again to abandon their homes and move west; those who did
not move voluntarily were forced to leave after the city's
defenders surrendered to a posse of neighboring citizens.®
By 1847 the Mormons had entered the Great Basin and had
begun their extensive coionization of the West.

In the Mormons' conflict with surrounding communities

in oOhio, Missouri, and Illinois, plural marriage was not an

4Rathryn M. Daynes, "Family Ties: Belief and Practice
in Nauvoo," The John Whitmer Historical Association Journal
8 (1988): 64—-65; Backman, pp. 327-329.

5L. W. Boggs, Commander-in-Chief, to General John B.
Clark, October 27, 1838, in Document Containing the
Correspondence, Orders, &c in Relation to the Disturbances
with the Mormons; and the Evidence Given Before the Hon.
Austin A. King, Judge of the Fifth Judicial Circuit of the
State of Missouri, At the Court House in Richmond, in a
Criminal Court of Inquiry, Begqun November 12, 1838, on the

Trial of Joseph Smith, Jr., and others, for High Treason and
other Crimes Against the State, (Fayette, Mo.: Boon's Lick

Democrat, Published by Order of the General Assembly, 1841),
p. 61.

6allen and Leonard, pp. 199-214; Flanders, pp. 306-341;
CHC II:464-541, III:1-24,
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important issue.’ In none of the major Mormon centers did
the Saints have sufficient autonomy to develop openly their
innovative marriage system, variously called plural
marriage, polygamy, or simply the principle.

Whether plural marriage was an issue in the internal
conflicts is more problematic. Conflict over polygamy
within the Mormon community at Nauvoo led to a series of
events which ended with Joseph Smith's death,® but scholars

have not agreed about whether Joseph Smith's covert

7Backman, pp. 329-341; Stephen C. LeSueur, The 1838
Mormon War in Missouri (Columbia, Mo.: University of
Missouri Press, 1987), pp. 1-6, 245-55; Flanders, 306-341;
David E. Miller and Della S. Miller, Nauvoo: The City of
Joseph (Santa Barbara: Peregrine Smith, Inc., 1974), pp-.
130-208; Annette P. Hampshire, Mormonism in Conflict: The
Nauvoo Years, (New York: Edwin Mellan Press, 1985); John E.
Hallwas, "Mormon Nauvoo from a Non-Mormon Perspective,"

Journal of Mormon History 16 (1990): 53-65; Kenneth H. Winn,
Exiles in a Iand of Liberty: Mormons in America, 1830-1846
(Chapel Hill: University of North Carolina Press, 1989),
Hill, Quest for Refuge. Hill stated: "Plural marriage was
a factor, but it was not decisive any more than it had been
in Kirtland or Missouri. Anti-pluralism was the main cause
of persecution" (p. 181) He did not make clear, however,
in what ways plural marriage was a factor. His narrative
account gave little support to the idea that charges of
plural marriage caused conflict with non-Mormons. Indeed,

he cited merely a handful of references to polygamy in the
non-Mormon press, only two of which were not at the time
Bennett wrote his expose of polygamy in Nauvoo. Although
Hill stated that the Bennett scandal hurt the church, he did
not indicate that it led to persecution. Hill, pp. 119-
121, 142-151, 171. Hampshire argued that the Bennett
scandal was s1gn1f1cant but that "its importance lies in its
impact on the Church internally" (p. 135).

8Hill, Quest for Refuge, pp. 142-151; CHC II: 221-287;
Andrew F. Ehat, "Joseph Smith's Introduction n of Temple
ordinances and the 1844 Mormon Succession Question,"
(Master's thesis, Brigham Young University, 1982), pp. 73-
7%, 125-135, 172-187; Flanders, pp. 306-310.
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introduction of plural marriage caused the split in the
church's top leadership and the apostasy of many members
during 1837 and 1828. Danel W. Bachman, who made an
intensive study of polygamy during these early years,
designated the apostasies of this period "the first
hierarchical split over plural marriage."? 1In his study of
the Mormons in Ohio in the 1830s, Max H. Parkin also argued
that plural marriage was.a factor in the apostasy.l0 on the
other hand, Marvin Hill contended that the reasons for the
apostasy and splits in the leadership were rooted in the
dissenters' objection to "a concentration of authority at
the top and authority's increasing control of every aspect
of life." Those who left the Church in this period "wanted
a more open society, closer to the values and traditions of
evangelical Protestantism," than appeared to be the case as
the church became more involved in economic and political

activities.1l1

9Inp Study of The Mormon Practice of Plural Marriage
Before the Death of Joseph Smith," (unpublished Master's
thesis, Purdue University, 1975), pp. 77-90.

10uThe Nature and Cause of Internal and External
Conflict of the Mormons in Ohio Between 1830 and 1838,"
(unpublished Master's thesis, Brigham Young University,
1966), pp. 162-174, 348. Lawrence Foster accepts, though
tentatively, that plural marriage was a cause of the
apostasy. Foster, Religion and Sexuality, pp. 138, 302.

11lyj11, "cultural Crisis," pp. 291, 296. See above, p.
38, Ftn. 8.
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It is generally agreed, however, that it was
in Kirtland and more particularly in Nauvoo that the
religious doctrines underpinning plural marriage were
articulated and secretly.put into practice. Indeed, rumors
about clandestine polygamy among the Mormons had been spread
intermittently since the early 1830s.l12 Plural marriage
probably had its origin in Joseph Smith's intensive study of
the 0ld Testament in 183113 and was, in the words of Jan
Shipps, "part of [the Mormons'] latter-day recapitulation of
the ancient Patriarchal Age" that began in Kirtland.l4

Whatever its rationale or religious significance, on
August 17, 1835, the church at large voted to accept an
article on marriage which denied a belief in polygamy and
mandated that marriages be solemnized in a public meeting. 1>
These denials notwithstaﬁding, rumors about Joseph Smith's

relationship with several young women in 1837 became

12yan Wagoner, 4-6; Marvin S. Hill, Quest For Refuge:

The Mormon Flight from American Pluralism (Salt Lake City:
Signature Books, 1989), 50-51.

13panel W. Bachman, "New Light on an 0ld Hypothesis:
The Ohio Origins of the Revelation on Eternal Marriage,"

Journal of Mormon History 5 (1978): 19-32.
l4shipps, p. 61.

15800k of Doctrine and Covenants (Independence, Mo.:
Reorganized Church of Jesus Christ of Latter Day Saints,
1978 ed.) 111l: 1, 4. Also see Joseph Smith Jr., History of
the church of Jesus Christ of Latter-day Saints: Period T,
History of Joseph Smith, The Prophet, ed. by B. H. Roberts,
Vol. 2, 2nd ed. rev. (Salt Lake City: Deseret Book Company,
1955), pp. 243-47 [hereafter cited as DHC]: Cook, The
Revelations, pp. 295, 348-49, 359-60.
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particularly persistent. The difficulties these caused him
indicate the obstacles he faced in introducing plural
marriage secretly within the church.

Rumors about Joseph Smith and female members of Sidney
Rigdon's family were so serious, for example, that the
editor of the church publication, the Messenger and
Advocate, published a refutation. The editor indicated that
Joseph Smith and Sidney Rigdon were still friends, which
could hardly have been the case had the reports been true.
The report further stated:

We are fully sensible, and are willing, as far as

the character of J.-- Smith Jr. is concerned, . . .

to pronounce the whole a sheer fabrication.

Relative to the family of Sidney Rigdon, we

have to say, that it is large, consisting mostly

of females, young innocent, unsuspecting, without

rep{gach and for ought we know, above suspicion--

Ed.

In this refutation Warren Cowdery, brother of one of the six
founding members of the church, defended Joseph Smith's

character, even though only a few months later he, his

brother 0Oliver, and numerous others left the church.l?

16Messenger and Advocate, III (September 1837), 566.

17sidney Rigdon's family did indeed include a number of
daughters, the oldest one at home being Nancy, about fifteen
years old. Rigdon's family in 1837 also included Elizabeth
(about 14), Sarah (about 13), and seven younger children.
The oldest child, Athalia, had married in 1835 at age 15.
Arlene Hess, Collected Materials Relative to Sidney Rigdon
and his Descendants and Other Subjects Used in Preparation
for the History of Friendship, N. Y., Fd. #l1, photocopy,
Archives and Manuscripts, Harold B. Lee Library, Brigham
Young University, Provo, Utah. [Hereafter cited as B.Y.U.]
That rumors connecting Joseph Smith and Nancy Rigdon were
current in Kirtland is reinforced by a statement made by a
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The rumors that Joseph Smith had committed adultery
with Fanny Alger, a girl who lived in his household, were
more serious. In 1837, two apostles, Thomas Marsh and David
Patten, were concerned enough that they approached Oliver
Cowdery, second only to Joseph Smith in the church
hierarchy, to ask if the rumors were true. Cowdery
indicated they were. That fall, however, Joseph Smith met
Cowdery in the presence of Marsh and George W. Harris.
Cowdery again "seemed to insinuate that Joseph Smith jr was
guilty of adultery." Cowdery did say, however, that Joseph
smith had never acknowledged being guilty of adultery.18
Marsh and Harris were so far satisfied with Joseph Smith's
innocence that they signed statements about the meeting,
which were printed in a church publication.l?

Oliver Cowdery, however, viewed the meeting

differently. He wrote his brothers in Kirtland vehemently

resident of Kirtland. Public Discussion of the Issues
Between the Reorganized Church of Jesus Christ of Latter Day
Saints and The Church of Christ (Disciples), (Lamoni, Iowa:
The Herald Publishing House, 1913), p. 202. Later, in
Nauvoo Joseph Smith did propose that Nancy become his plural
wife. She not only refused, but the episode was also
published in an expose which proved injurious to both the
church leader and his church. Foster, Religion and
Sexuality, pp. 167-68.

18Minutes of High Council and Bishopric Meeting at Far
West, Missouri, April 12, 1838, in Far West Record: Minutes
of The Church of Jesus Christ of Latter-day Saints, 1830-
1844, eds. Donald Q. Cannon and Lyndon W. Cook (Salt Lake
City: Deseret Book Company, 1983), p. 167.

19g1ders' Journal Vol. I, no 3 (Far West, Missouri,
July 1838): 45.
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denying that he had confessed to lying about Joseph Smith.
"When [Joseph Smith] was here," he wrote,"we had some
conversation in which in every instance, I did not fail to
affirm that what I had said was strictly true. A dirty,
nasty, filthy affair of his and Fanny Alger's was talked
over in which I strictly declared that I had never deviated
from the truth in the matter."20 Harris's comment that
Oliver Cowdery insinuated Joseph Smith was guilty supports
Cowdery's account of the meeting. What others at the
meeting remembered and emphasized, however, was Cowdery's
confession that Joseph Smith had not in fact acknowledged
being guilty of adultery. Because he did not believe plural
marriage was adultery, Joseph Smith would never have made
such an acknowledgment.

Nevertheless, Cowdery was a man intensely concerned
about his honor and took umbrage at being accused of telling
lies. Upon being told that Joseph Smith was so accusing
him, Cowdery immediately wrote a letter to his erstwhile
friend demanding he refute his previous statements that
cowdery had willfully lied. While this difficulty created a
rift between the two men, Cowdery gave no indication in the
letter that their differences in any way changed his loyalty

to the church. In fact, this letter to Joseph Smith dealt

20p1iver Cowdery to Warren Cowdery, January 21, 1838.
Oliver Cowdery Letterbook, Henry E. Huntington Library and
Art Gallery, San Marino, California, [microfilm at B.Y.U.].
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mostly with his ill health and a report of his excursion to
the north looking for additional places for Saints to
settle, as he had been commissioned to do at a recent Church
conference.?l Moreover, just before the trial which
resulted in his excommunication, Cowdery wrote that he
wished charges against him "might have been deferred until
after my interview with President Smith,"22 implying that
such an interview might have produced a rapprochement.

Although plural marriage played at most an indirect
part in Oliver Cowdery's leaving the church, it was even
less significant for other leaders. David Whitmer, another
of the six who organized the church, claimed that he had
doubted Joseph Smith had any connection with the spiritual
wife doctrine until years after when he read the first issue
of the Latter Day Saints Herald.23 In the last three
chapters of his history, John Whitmer, David's brother,
wrote scathingly of "adultery, wickedness, and
abominations," but those chapters were written sometime in

the mid-1840s. In March, 1838, when he was excommunicated

21pliver Cowdery to Joseph Smith, January 21, 1838,
ibid.

22pHe III:17.

23pavid Whitmer, Address to All Believers in Christ
(Richmond, Mo.: For the Author, 1889), p. 38. Whitmer
refers to statements about plural marriage in Nauvoo made by
William Marks and Isaac Sheen in The True lLatter Day Saints"
Herald 1, no. 1 (January 1860): 22-24.
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from the Church, his history made no mention of plural
marriage.24

Thomas Marsh, President of the Twelve Apostles, had
been zealous in pursuing various charges against Cowdery and
the Whitmers in church courts. But he, too, soon left the
church, although not over plural marriage. He had been
satisfied by Oliver Cowdery's response that Joseph Smith had
not admitted being guilty of adultery. Marsh did say that
when he thought of returning to the church in 1857, the
doctrine of plurality was a "great bugbear" to him, but in
spite of that dectrine he struggled to get to Florence,
Nebraska, so that he could be rebaptized into the church. 25
Like others who left the church in 1837 and 1838, he was
concerned with Joseph Smith's increasing power. Joseph
smith had presided at a trial at which Marsh's wife was
found guilty of dishonesty. Marsh became embittered and
said, "Joseph Had no business in the High Council, etc."26

only when Marsh accepted "the propriety of God's vesting the

2430hn Whitmer, An_Early Latter Day Saint History: The
Book of John Whitmer Kept by Commandment, ed. by F. Mark

McKiernan and Roger Launius, eds. (Independence, Missouri:
Herald House, 1980), pp. 159-177.

25J0ournal of Discourses, 26 vols. (London: Latter-day
Saints' Book Depot, 1854-1886); Vol. 3, pp. 208, 210.
(Hereafter cited as JD.]

26yandle Mace, Autobiography, holograph, Historical
Department, The Church of Jesus Christ of Latter-day Saints,
Salt Lake City, Utah ([hereafter cited as LDS Church
Archives], p. 178. [Used by permission.]
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authority in one man," had he decided to rejoin the
church. 27

The cumulative effect of the apostasies of 1837 and
1838 was to divest the church of much of its leadership. Of
those in the First Presidency, Council of Twelve Apostles,
and the Stake Presidency at the town of Far West, thirteen
left the church or became disaffected. Only four remained
loyal, one of whom was Joseph Smith's brother. Of the Three
Witnesses and the Eight Witnesses to the Book of Mormon, not
one outside of Joseph Smith's family remained in the
ckhurch. 28

In the wake of this‘crisis in leadership, the church
suffered a greater crisis that threatened its very
existence. Most Saints abandoned Kirtland following the
dissension there and moved to Missouri, settling not only in
the Mormon enclave in Caldwell County but in surrounding
counties as well. Escalating hostilities, owing to
increasing political and economic rivalry, expanded into war
between the Mormons and the Missourians; on October 31,
1838, more than twenty-five hundred Missouri militiamen were
in formation to attack Far West with its six to eight
hundred Mormon defenders. The Saints surrendered but the
terms dictated to them were onerous: they were to give up

their arms, their leaders were to be given up to be tried

273D 3:208-~09.

28paynes, pp. 64-65.
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and punished while the remainder were to leave the state,
and they were to sign their property over to the state of
Missouri to pay for the militia called out against them.2?

In accordance with these terms, Joseph Smith and the
other leaders, including Isaac Morley, founding father of
Manti, were taken to prison. Because no evidence of
wrongdoing could be found against Morley and some of the
others, they were released and were able to help their
families move east to Illinois early the next spring.30
While the main body of the Saints settled at a bend in the
Mississippi River which they named Nauvoo, Morley and his
extended family, along with a few other Mormons, moved to
Morley's Settlement and once again carved out farms.31

The apostasy of so many leaders and the subsequent
expulsion of the Mormons from Missouri were not caused by
the introduction of polygamy, but the acceptance of plural

marriage within the Mormon community was facilitated by

291eSueur, pp. 168-179; CHC I:484-87.

30That some Missourians were serious about punishing
Mormons who did not leave the state is illustrated by the
fate of Isaac Russell. Because he claimed he had been
called as prophet in place of Joseph Smith, the Mormons had
excommunicated him in April, 1839, and thus he apparently
felt the Missourians' dictum that all Mormons should leave
the state did not apply to him. Early in 1842, he was taken
from his house, dragged to Far West, and there sold as a
slave to the highest bidder--who happened to be John
Ragland, a bitter enemy of the Saints--for a term of six
months. DHC 3:366; Women's Exponent 15 (Salt Lake City),
April 15, 1887): p. 176.

3lFlanders, 23-56, 140.
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these events. First, those leaders who opposed the
concentration of power in Joseph Smith's hands and who
favored more open decision-making were no longer in the
church. Second, the high costs of disloyalty were
emblazoned on the minds of those members who remained in the
church. Joseph Smith and other leaders had narrowly missed
being summarily executed only because the general ordered to
do the deed defied his cammanding officer,32 and many Saints
had lost their farms and then suffered from cold and
deprivation as they fled from Missouri.33

Loyalty was thus a vital issue during the Nauvoo
period. Soon after his escape from Missouri, Joseph Smith
admonished his followers: "See to it that you do not betray
heaven, that you do not betray Jesus Christ, that you do not
betray your Brethren, & that you do not betray the
revelations of God, . . . but whatever you do do not betray
your Friend."34 cClearly he was concerned about promoting
loyalty to the church and to fellow church members. He
believed that the Saints' surrender of Far West and his own
imprisonment were the results of betrayal by Colonel George

M. Hinkle, commander of the Mormon milicia,33 and that the

32¢cHC I:489-90.
331pid., pp. 515-517.

34andrew F. Ehat and Lyndon W. Cook, eds., The Words of
Joseph Smith: The Contemporary Accounts of the Nauvoo
Discourses of the Prophet Joseph (Provo, Utah: Religious
Studies Center, Brigham Young University, 1980), pp. 7-8.
See also DHC 3:385.

35Lesueur, pp. 175-77.
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Mormons who had testified against the church before Judge
King were at least partially responsible for the calamity
that had befallen the Saints in Missouri.36

In this climate Joseph Smith introduced religious
rituals making the moral obligations to the church and to
other Mormons more solemn and more binding. Among those
rituals was the "endowment," in which participants received
the endowment of knowledge Mormons believe necessary for
returning to God.37 Also during this cememony participants
vowed to be faithful Latter-day Saints.38 Although Mormons
have maintained that these rituals are too sacred to be
openly discussed, Apostle Heber C. Kimball did make clear
some of the vows they contained: "Do [this people] hold
their covenants sacred, those they made when they received
their endowments, when they covenanted not to speak evil of
one another, nor of the Lord's annointed (the head of the
church], nor of those that lead them."32 on another
occasion when speaking about these rituals he remarked: "It
is not for us to reproach the Lord's anointed, nor to speak

evil of him; all have covenanted not to do it."40 These

364ill, Quest for Refuge, pp. 113, 242 Ftn. 121.
373p 2:31-32. '

387ames E. Talmage, The House cf the Iord, rev. ed.
(Salt Lake City: Deseret Book Company, 1976),; p. 84.

39gg 4:46. For similar statements, also see JD 3:269,
JD 4:109, and JD 6:124.

40yomen's Exponent 12 (August 1, 1883): 34.
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evil of him; all have covenanted not to do it."40 These
rituals, thus, sought to assure loyalty through solemn
promises made not "to speak evil" of one another, especially
not of the church's leaders.4l

Also among these rituals were those binding, or

"sealing" families together. According to Mormon belief,
family units had to be sealed together by the authority of
the priesthood (restored through Joseph Smith) in order to
have validity after death. One sealing ordinance sealed
parents and children to each other. Because most early
Mormons were children of unbaptized members, however, many
were "adopted to" prominent men in the church.42 Isaac
Morley, for example, was adopted as a son to Brigham Young,
although he was fifteen years his senior. These family ties
carried with them all the moral obligations that adhere to

family relationships, thus strengthening the bonds of

($]

loyalty between members and their leaders. "

40yomen's Exponent 12 (August 1, 1883): 34.
41Daynes, p. 67-68.

42Fror a historical and doctrinal treatment of this
ordinance, see Gorden Irving, "The Law of Adoption: One
Phase of the Development of the Mormon Concept of Salvation,

1830-1900," Brigham Young University Studies 14 (Spring
1974): 291-314. [Hereafter cited as BYU Studies.]

43Robert Wuthnow contended that uncertainty fosters
rituals which promote moral obligations in social
relationships, including familial ones. "Comparative
Ideology," International Journal of Comparative Sociology 22
(1981) : 121-140.
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ordinance permitted a man to be sealed to more than one
woman at a time, it was the religious ritual which created
plural marriages. When the sealing took place with a member
of an elite family, it also cemented the ties of loyalty to
church leaders by making them a part of one's extended
family. Isaac Morley, for example, became father-in-law to
an apostle, when his daughter Theressa became a plural wife
of Heber C. Kimball.44

Sealing also created loyalty in more complex ways
because the act of accepting plural marriage was itself a
dramatic sign of loyalty to the community's leader as
against the larger American community. Entering plural
marriage in Nauvoo caused considerable anguish, both because
it was secret and because it countered the monogamous
tradition in the western world and within the church in its
earliest days. Brigham Young recalled that "it was the
first time in my life that I had desired the grave, and I
could hardly get over it for a long time. And when I saw a
funeral, I felt to envy the corpse its situation, and to
regret that I was not in the coffin."45 His fellow apostle
John Taylor remembered that when he first heard of the new

doctrine, "it made my flesh crawl."4® Heber C. Kimball's

441saac Morley-Lucy Gunn Family Group Sheet, Patrons
Section, FHL; Clare B. Christensen, Before and After Mt. After Mt.

Pisgah: Cox, Hulet, Morley, Tuttle, Winget, Whiting and
Related Families (Salt Lake City: n.p., 1979), p. 124.
453p 3:266.

463D 23:64.
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daughter wrote that it "had a similar effect to a sudden
shock of a small earthquake" when it was proposed that she
become a plural wife of Joseph Smith.47

Despite these feelings, these three, as well as
others, did enter plural marriage because in the end they
were loyal to Joseph Smith and believed in his role as a
prophet. 1Indeed, the language of loyalty pervaded the
discussions of plural marriage. When teaching Mary Rollins
Lightner about plural marriage, Joseph Smith asked her if
she "was going to be a traitor."48® while introducing the
new doctrine of marriage to Emily Partridge, he said, "Emily
if you will not betray me, I will tell you something for
your benefit."4® Both women had experienced the results of
betrayal in Missouri. Neither chose to betray their prophet
in Nauvoo, and they both entered plural marriage. Isaac
Morley had already shown his loyalty by giving considerable
property to the church and by offering his life in exchange

for the safety of the Mormon community in Independence,

47Helen Mar Whitney, "Scenes in Nauvoo After the
Martyrdom of the Prophet and Patriarch," Women's Exponent 11
(March 1, 1883): 148.

48pddress delivered at Brigham Young University, April
14, 1905, typescript, Mary Elizabeth Rollins Lightner
Papers, B.Y.U. {emphasis added].

49gmily Dow Partridge Young Diary, photocopy of
typescript, p. 124, B.Y.U. [emphasis added].
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Missouri.®® on January 14, 1844, he again demonstrated that
loyalty by taking as his plural wife a widow who lived in
his settlement.5l

others reported having spiritual experiences which
confirmed to them that plural marriage was a righteous
principle. This not only helped them to decide to enter
plural marriage but also strengthened their belief in and
loyalty to their prophet. Moreover, entering plural
marriage entailed sacrifice. With their monogamous
tradition, many Mormons accepted the new marriage practice
only after considerable anguish, and entering polygamy was
difficult because the marriages were secret and their
existence vigorously denied in public.52 Sacrifice is one
mechanism which increases commitment. Simply stated, "the
more it 'costs' a person to do something, the more
'valuable' he will consider it, in order to justify the
psychic 'expense'."53 The "costs" and psychic "expense" of

entering plural marriage were great in Nauvoo; hence, the

50pHC TI:394 ftn; CHC I:337-338; Richard Henrie Morley,
"The Life and contribution of Isaac Morley," (Master's
thesis, Brigham Young University, 1965), p. 29.

5lisaac Morley-Hannah Blakeslee Finch Family Group
Sheet, Patrons Section, FHL.

52poster, Religion and Sexuality, pp. 146-174; Hill,
Quest for Refuge, pp. 115-121; Linda King Newell and Valeen

Tippetts Avery, Mormon Enigma: Emma Hale Smith (Garden
City, N.Y.: Doubleday & Company, Inc., 1984), pp. 99-101, 147.

53Rosabeth Moss Kanter, Commitment and Community:

communes and Utopias in Sociological Perspective (Cambridge:
Harvard University Press, 1972), p. 76.
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commitment to Joseph Smith's leadership by taking that step
would be commensurately increased.s4

These sealings which extended family units were
opposite from those ideas increasingly accepted by the new
urban middle class, which emphasized the intense, intimate
social relations with the conjugal family. Indeed, the
economic and social circumstances of the Mormon community
precluded the movement toward privatization of the family
which was then taking place in cities of upstate New York, 35
the area from which the earliest Mormons had come. By the
1830s in Rochester, for example, the household economy, with
workmen living in the employers' households, was quickly
passing out of existence as the scale of business
enterprises greatly increased.>®

Social and economic conditions among the Mormons for
the first several decades of the church's existence proved
quite different. Nauvoo grew from a few families in 1839 to

one of the largest cities in Illinois by the time the

54The relationship between loyalty and plural marriage
in Nauvoo is detailed in Daynes, pp. 67-72.

55Mary P. Ryan, Cradle of the Middle Class: The Family

in oneida County, New York, 1790-1865 (Cambridge: Cambridge
University Press, 1981), pp. 143-155, 230-241; Paul E.
Johnson, A_Shopkeeper's Millennium: Society and Revival in
Rochester, New York, 1815-1837 (New York: Hill and Wang,
1978), pp. 43-48.

563yohnson, p. 55.
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Mormons abandoned it in 1846,57 swelled not only by Mormons
fleeing from Missouri but also by increasing numbers of
converts from Britain.58 Adequate housing remained a
problem in Nauvoo, as it had been in Kirtland and Missouri
and as it would become in Utah.%9 Members already
established in an area took in new arrivals, so that
households often contained kin or nonkin in addition to the
nuclear family. As in other Mormon centers, this resulted in
a variety of household arrangements which intensified the
closeness to and dependence upon those outside one's nuclear
family.

Parley P. Pratt's experience may not have been typical,
but it illustrates some of the housing situations Mormons
experienced as they moved from place to place. When Pratt
went on proselyting missions in the 1830s, he often lodged

with acquaintances, while at home his wife boarded with

57pallin H. Oaks and Marvin S. Hill, carthage
Conspiracy: The Trial of the Accused Assassins of Joseph
Smith (Urbana, Illinois: University of Illinois Press,
1975), p. 25.

58Taylor, pp. 18-46; Flanders, pp. 57-91.

59%caroline Barnes Crosby, Memoirs, in Women's Voices:
An_Untold History of the Latter-day Saints, 1830-1900, eds.
Kenneth W. Godfrey, Audrey M. Godfrey, Jill Mulvay Derr
(Salt Lake City: Deseret Book Company, 1982), pp. 48-52;
Karl Ricks Anderson, Joseph Smith's Kirtland: Eyewitness
Accounts (Salt Lake City: Deseret Book Company, 1989), pp.
13-14; James B. Allen and Thomas G. Alexander, eds.,
Manchester Mormons: The Journal of William Clayton, 1840 to
1842, Vol. I, Classic Mormon Diary Series (Santa Barbara:
Peregrine Smith, Inc., 1974), pp. 201, 217; Newell and
Avery, pp. 89, 91, 132; Christensen, pp. 118, 120.
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friends. One winter in Missouri he spent in a log cabin
occupied by ten families. He and his family, along with
some other Mormons, lived in the open air when they first
arrived in Nauvoo. In Kirtland his mother joined his
family; in Nauvoo his wife's sister did so.%0 Although the
presence of non-nuclear family members in households did not
make plural marriage easy to introduce among the Mormons,
their experience with various household arrangements was
more conducive to accepting other wives into the family than
if the community had experienced the economic and
ideological changes--nucleation and privatization--that were
transforming urban middle~class homes elsewhere.

Nor did the political situation in Nauvoo encourage
putting new social and family doctrines into practice.
Sensing that they needed relative political autonomy to
avoid conflict with their neighbors, the Saints spent their
six years in Illinois trying to remedy the situation. The
Iliinois legislature did grant Nauvoo a municipal charter.
Although no more liberal than other Illinois municipal
charters, the Mormons interpreted it so widely as to give

Nauvoo courts powers not originally intended.®l This was

6°Parley P. Pratt, Autobiography of Parley Parker
Pratt, (S5alt Lake City: Deseret Book Company, 1979), pp.
47-50, 67, 72, 127, 292, 310.

6lyames L. Kimball, Jr., "The Nauvoo Charter: A
Reinterpretation," Journal of the Illinois State Historical
Society 64 (Spring 1971): 66-78; James L. Kimball, Jr., "A
Wall to Defend Zion: The Nauvoo Charter," BYU Studies 15
(Summer 1975): 491-97.
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still not sufficient, however, and during 1843 the city
council appointed a committee to petition the U.S. Congress
asking that Nauvoo become an essentially independent city-
state within Illinois.62

Before this petition could be presented, however, the
increase in church membership convinced the Saints that
something even more ambitious should be attempted. 1In the
spring of 1844, when Congress was considering the annexation
of Texas and the settlement of the Oregon question, the
Mormons presented a petition asking permission to raise
100,000 volunteers "to extend the arm of deliverance to
Texas; to protect the inhabitants of Oregon from foreign
aggressions and domestic broils,"63 in short, to protect
settlers moving into uninhabited areas just beyond the
nation's boundaries and to secure those areas for the United
States. The plan was too ambitious to be accepted by
Congress, but Stephen A. Douglas and John Wentworth of the
Illinois delegation encouraged the Mormons to settle in
Oregon. Douglas sent John C. Fremont's maps and published
reports to help them do so.64

Brigham Young and tne other apostles studied these
materials two years later when planning their trek west, but

instead of Nauvoo becoming the headquarters of the western

62pHC 6:107, 125-132; Flanders, pp. 284-286.
63pHC 6:276.

64pHC 6:369-76; Allen and Leonard, pp. 183-185.
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settlements, it was abandonied. %5 on June 27, 1844, men from
a neighboring town's disbanded militia killed Joseph Smith
and his brother Hyrum.6® The church fragmented into several
groups as a consequence, but its demise, confidently
expected by its enemies,vdid not occur. The largest group
of Mormons accepted the leadership of Brigham Young and the
remainder of the Twelve Apostles, and they continued
building the temple in which they were to receive their
endowments and sealings before moving West.®7 The uneasy
peace between the Mormons and their neighbors broke down in
September 1845, however, and the church's enemies began
burning Mormon homes in the outlying settlements. 68
Morley's Settlement was the first to be attacked, and in
September 1845, Isaac Morley, his families, and his
neighbors fled to Nauvoo with the few possessions could
carry while mobsters purned their homes and farm
buildings.®?

During the winter of 1845-46 the Saints had two tasks:
to finish the temple and to prepare for their exodus from

Nauvoo. By December the temple was opened for the

65a1len and Leonard, pp. 185-215.
66pHC 6:432-631; Oaks and Hill, pp. 12-21.

67apllen and Leonard, pp. 198-210; Flanders, pp. 311-
326; DHC 7:223-268, 534-541; CHC II:413-445.

68allen and Leonard, pp. 210-213; Flanders, pp. 326-
329; DHC 7:439-442; CHC IT:473-478.

69Morley, "Isaac Morley," pp. 92-93.
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performance of the sacred rituals.’® sealings for adoption
and for plural marriages were freighted with religious
significance for the participants, but they also organized
people into family groups for the trek west. The number of
plural marriages increased considerably during those three
months.7?

For example, Isaac Morley was one of the few who had
taken plural wives before the temple was finished. After
its completion he was sealed to an additional five wives:
Nancy Bache, Eleanor Mills, and Betsey Bradford who were
widows; Hannah Libbey whose former husband had never joined
the church, and Harriet Cox whose husband had deserted
her.?’2 1In addition, on January 27, 1846, Morley's daughter
Cordelia became the third wife of Frederick W. Cox, a former

resident of Morley's Settlement.’3

70rianders, p. 335; Allen and Leonard, p. 221.

7lrrving, pp. 296-299; Ivins, p. 231; see below,
pp. 162, 185.

72christensen, pp. 122-123; Edwin Parker Merriam Family
Group Sheet, Patrons Section, FHL; John Buchanan Family
Group Sheet, ibid.; Terry Tuttle Family Group Sheet,
Archives Section, FHL; Susan Ward Easton Black, comp.,
Membership of the Church of Jesus Christ of Latter-day
Saints, 1830-1848, vol. 9 (Provo, Utah: Brigham Young
University Religious Studies Center, 1989), pp. 3-5; ibid.,
vol. 28, pp. 152-153; Milton V. Backman, Jr., comp., A
Profile of lLatter-day Saints of Kirtland, Ohio_ and Members
of Zion's Camp, 1830-1839: Vital Statistics and Sources
(Provo, Utah: Brigham Young University, 1982), p. 15; John
Carter Family Group Sheet, Ancestral File, FHL.

73Frederick Walter Cox-Calista Cordelia Morley Family
Group Sheet, Patrons Section, FHL.
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Before his death, Joseph Smith had asked Cordelia to
become his plural wife, but she declined.74 When she knelt
at the altar to be married to Cox, Apostle Heber C. Kimball
reminded her of the prophet's request. She consented to be
sealed to Joseph Smith for eternity and was married to Cox
for "time," or for mortal life only.’%

A few days later, on February 4, Morley and his family,
along with other Saints, began crossing the Mississippi
River and trudging west across Iowa.’6 They endured bitter
cold in February and faced almost impassable mud when spring
came. What was worse, many were poorly provisioned. The
one-hundred-thirty-day tfek across Iowa was so full of
delays and difficulties that the Saints decided to stay a
year on the banks of the Missouri River before attempting
the longer move to the Salt Lake Valley.77

Life in their "Winter Quarters" was punctuated by cold,
hunger, disease, and death. Moving a community of nearly

nine thousand people?® who had sacrificed much of their

74christensen, p. 124; Morley, pp. 104-105.

75Morley, pp. 104-05. Fawn Brodie erroneously assumed
that, because Cordelia Cox was sealed to Joseph Smith in
1846, she must have been married to him when he was still
alive. Fawn Brodie, No Man Knows My History: 7Zue Life of

Joseph Smith, the Mormon Prophet, 2nd ed. rev. (New York:
Alfred A. Knopf, 1979), pp. 457, 486.

76Morley, p. 105; Allen and Leonard, pp. 217-222.

77Richard E. Bennett, Mormons At the Missouri, 1846-
1852: "And Should We Die. . ." (Norman, Oklahoma:
University of Oklahoma Press, 1987), pp. 26-67.

788ennett, p. 90.
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property in Illinois produced administrative headaches for
the leaders and caused suffering for the individuals.

Suffering as they did, the Mormons sought some form of
assistance from the federal government. The Mormons'
emissary arrived in Washington in the spring of 1846, just
as the Polk administration was planning its strategy and
preparing for war against Mexico. The compromise over
Oregon had not yet been reached with Britain, and the
emissary hinted that if the United States did not conciliate
the westward-emigrating Mormons, they might make overtures
to the British.’% Early in June the President authorized
the enlistment of five hundred Mormons in a battalion to
march to California under Colonel Stephen W. Kearny. The
clothing allowance and pay for the men amounted to over
$50,000, a fair amount of which went into the community's
coffers. It provided provisions for the Saints and paid for
land purchased in Utah.80

What helped the state and the church, however, often
worked a hardship on families when men joined this military
unit. Esther Smith, for example, whose family was among the
first settlers of Manti, was left with three children aged

fourteen, twelve, and two when her husband Albert and her

79Bennett, pp. 53~55, pp. 257-258 ftn. 45; Flanders,
pp. 303-304,

8oBennett, pp. 51-63; Leonard J. Arrington, Great Basin
Kingdom: An Economic History of the lLatter—-day Saints,
1830-1900 (Lincoln, Nebraska: University of Nebraska Press,
1958), 21, 47-48.
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older son Azariah enlisted. Luther T. Tuttle, another
settler of Manti, marched away three days after his
marriage, leaving his wife with her mother.81 The church
had agreed to care for the families of the men in the
Battalion, but some were dissatisfied with the housing
provided and others complained that the church received too
much of the soldiers' pay.82 But no woman whose husband
enlisted during that timé of scarcity found it an easy
eighteen months.

While the absence of men in the Battalion directly
affected only some, disease and death affected almost every
family. Between June 1846 and May 1847 one person in twelve
died.83 The death rate was lower in subsequent years in the
Missouri River settlements but nonetheless took a high toll
for the remaining family members. Over half of those who
died were children, but a number of families lost husbands,
wives, mothers, and fathers.84 Lucy Morley, first wife of
Isaac, who had supported him through proselyting missions,

persecution, imprisonment, and plural marriage, died in

8ly. H. Lever, History of Sanpete and Emery Counties,
Utah: with Sketches of Cities, Towns and Villages,
Chronology of Important Events, Records of Indian Wars,

Portraits of Prominent Persons, and Biographies of
Representative Citizens (Ogden, Utah: W. H. Lever, 1898),

pp. 184, 194.
82Bennett, pp. 122-25.
831pid., p. 141.

841pid., pp. 136-142.
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January 1848, just before the Morley family began its trek
to the Salt Lake Valley.85 sophia Sweat, who became the
plural wife of Manti settler John Carter, grieved over her
mother's death in Iowa in 1846; her father then died in 1850
as he attempted to cross the plains to Utah.86 The large
number of deaths not only grieved families but also
disrupted them.

The Saints felt more autonomous in thinly populated
Iowa than in Illinois, and after their exodus from Nauvoo
they no longer hid their plural marriages. Some were
enthusiastic about being able to acknowledge these
relationships openly, but others felt the sting of
prejudice.87 curious people came by to see the "spiritual
child" born to Brigham Young's plural wife Emily Partridge.
One woman was surprised to see that the child was as smart
as he was because she shared the commonly held belief that
children born to plural marriages were not as bright as
other children. Emily wrote, "There was a good deal of that
spirit at that time and sometimes it was very oppressive."88

But Iowa did not provide sufficient political autonomy

85Tsaac Morley-Lucy Gurn Family Group Sheet, Patrons
Section, FHL. .

8630onhn Sweat Family Group Sheet, Patrons Section, FHL;
Crossing the Plains Index, FHL.

87Bennett, pp. 194-98.

88gmily Dow Partridge Young Autobiography and Diary,
pp. 3-4, 103, 119.
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for the Saints, and with openness also came the first
prosecutions for polygamy. In the fall of 1851 Frederick W.
Cox, Isaac Morley's son-;n-law, was summoned to the Mills
County court and told that he could not lawfully keep his
two younger wives. Cox firmly refused to desert his plural
wives, defending himself by saying that the religious
freedom his grandfather had fought for in the Revolutionary
War gave him the right to practice his religion. The court
agreed to let his case rest if he would move his plural
wives out of the county by January 15. He did find a small
house in Pottawatamie County into which he moved his younger
wives. Much to their horror, they soon learned the attitude
that non-Mormons maintained toward them: the gold-diggers
returning from California thought of plural wives as
prostitutes and the youné women had to be vigilant to
protect themselves from unwanted attention.82 By the time
plural marriage was first publicly announced as a doctrine
of the church on August 29, 1852, in Salt Lake City, it was
already openly acknowledged by the Saints and already had
had its first confrontation with the courts.

The first Mormons had arrived in the Salt Lake Valley
on July 24, 1847, and the initial isolation of the Great
Basin finally provided sufficient autonomy for them to
establish their own social and economic system, which

included plural marriage. They did not attain as complete

89christensen, Before and After Mt. Pisgah, pp. 182-86.
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self-government as they sought, however, because Congress
denied Utah statehood and instead made it a territory in
1850.90 fThey were also limited by the resources available
in their new location. Early difficulties in growing
sufficient crops to support the burgeoning LDS population
prevented the immediate immigration of all the Saints from
the Missouri River settlements.?l By 1852 when those
settlements were finally abandoned, a number of communities
had been pioneered outside of Salt Lake City, and Manti was
already almost three years 0ld.92

Some of the early Manti settlers were volunteers, some
were selected because they possessed skills needed for
pioneering a new area, some had lived at Morley's Settlement
in Illinois, and a number were related in various ways to
Isaac Morley. Four of his plural wives had adult children
who came to Manti: the Tuttles, Merriams, Buchanans, and

Carters all made contributions to the settlement.®3 1In

90aArrington, Great Basin Kingdom, pp. 45-349; Allen and
Leonard, pp. 258-263; Campbell, "Governmental Beginnings,"
pp. 153-164.

9lpennett, pp. 227-228; Arrington, Great Basin Kingdonm,
Pp. 45-84.

92pugene E. Campbell, "Early Colonization Patterns," in
Utah's History, eds. Richard D. Poll, Thomas G. Alexander,
Eugene E. Campbell, and David E. Miller (Logan, Utah: Utah
State University Press, 1989), pp. 133-152; Arrington, Great
Basin Kinagdom, pp. 84-95.

93sidwell, "Reminiscences," August 1, 1889; Milton R.
Hunter, Brigham Young the Colonizer, 4th ed., rev. (Santa
Barbara: Peregrine Smith, Inc., 1973), p. 260, 266;
Christensen, Before and After Mt. Pisgah, pp. 106-107, 113,
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addition, two of his sons-in-law, Frederick W. Cox and
Joseph S. Allen, came with their plural families. Several
men who had been in the Mormon Battalion also moved to
Manti, including Capt. Nelson Higgins, who was in charge of
military affairs in Manti.94 To assure good relations with
the Indians, Dimick B. Huntington, an Indian interpreter,
came, as did Barney Ward, who had married an Indian woman. 95

Both Utes and Mormons began with high expectations for
establishing a good relationship with each other. The
Mormons had settled in Sanpete valley at the invitation of
Chief Wahkara (anglicized Walker),96 and the chief along

with over one hundred of his tribe were baptized by the

Mormons in 1850.97 But because of differences in culture
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and misunderstanding, conflict was endemic.%® For many
years the Utes had sold children captured from other tribes
to Spanish traders.?92 As the Indian agent in Utah, Brigham
Young had Spanish traders in Sanpete County arrested in
1851.100 Because the Spanish discontinued buying slave
children in Utah, Arapeen, Walker's brother, argued. that the
Mormons should buy the children. When one Mormon tried to
convince him of his wrongdoing, Arapeen became angry. He
grabbed one of the captive children, dashed his brains out
on the hard earth, threw the corpse at the stunned Mormons,
and chastised them by saying, "You have no heart or you
would have bought [the child] and saved [his] life."101

In 1852 the Utah legislature passed an act authorizing
selectmen in their respective counties to obtain Indian

prisoners and apprentice them to responsible families.102

98pean L. May, Utah: A People's History (Salt Lake
City: University of Utah Press, 1987), pp. 101-110; Eugene
E. Campbell, Establishing Zion: The Mormon Church in the
American West, 1847-1869 (Salt Lake City: Signature Books,
1988), pp. 93-11l.
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Even before this, however, some Manti residents, usually
those who already had polygamous families, had purchased
such children and taken them into their homes. These
children were generally listed as servants on subsequent
censuses but some appear to have been treated more like
nephews and nieces. Madison D. Hambleton, for example, left
a legacy to Harriet, the Indian girl he had taken into his
home, though it was less than that left to his own
children.103 christian Nielsen willed his "heir" one
yearling colt, while to his daughter and one son he left ten
dollars each, although his other son inherited considerably
more.l04 Manuscript censuses show that many of the children
remained in the community, and at least one of the girls
became a plural wife.l05

The slave trade remained a rcint of contention between
the Utes and the Mormons and was one of the underlying

causes of the Walker War in 1853-54.106 Because the Indians
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killed several Manti men, the residents of Manti became
concerned for their safety. 1Initially they had built their
one-room cabins on the one-acre city plots each family had
been assigned. 1In 1852, responding to the threat from the
Indians, men from the community erected a small stone fort
with cabins as close together as possible inside. 1In 1854
they built a larger stone fort, but housing conditions were
still crowded.l07 fThe crowding was exacerbated when
Brigham Young, in the fall of 1853, sent the first large
company of immigrating Danes to Sanpete County to strengthen
the settlements there. Many Manti residents invited Danish
families to live in their already small quarters. Plural
wife Flora Washburn and her three young children, who lived
in one large room, divided their home with two newly married
Danish couples. Although neither the Danes nor the
Americans could speak the others'! language, they shared the
room and one fireplace for some time.108

Two sixteen-foot rooms were all F. W. Cox had for his
family of three wives and thirteen children when he moved
into the fort. In October he added another wife, Lydia, to

his family and fortunately was able to acquire another

1073udd and Anderson, p. 10; Manti, Utah, Centennial
Committee, Song of a Century, pp. 28-29.

108g11a L. Turner, ed.,_The Ancestors and Descendants
of Abraham Daniel Washburn and his Wife Flora Clarinda
Gleason, Utah Pioneers, 1805-1962, (Privately printed by
author, 1963), p. 25; Abraham Daniel Washburn Family Group
Sheet, Patrons Section, FHL. Also see Azariah Smith,
Journal, B.Y.U., p. 86.
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room.109 His daughter Emerette described the living
conditions in the fort:

Aunt Emeline's room was lighted by one small

window, one door and an open fireplace, and had

room for two beds with the foot boards coming close

together. There was scarcely room for her family

to gather around the fire opposite the beds. The

next room being the corner one had a door facing

the east, . . . Aunt Jemima had two beds in here

and Aunt Lydia one. They had no fireplace but used

a stepstone for cooking and heating. They did all

their work, lived and ate in this same room. Mama

had a small bedroom a little more than half way up

the side of the fort. 1In it there was a corner

fireplace with room for mother's half chair where

she sat to knit and we gathered around her and the

fire,110
By the end of 1855 Emeline, Cox's first wife, had six
children in her small room. Jemima and Lydia, not only
sister wives but sisters by birth, shared one room. 1In 1856
Jemima was the mother of four children, Lydia mother of one.
Cordelia, Emerette's mother, lived with her four children in
her small room. As others began moving out of the fort in
1857 and 1858, the Cox family probably acquired more space;
but they remained in the fort nine years until Cox was able
to build a large stone house for his family.lll 1In short,
the Indian threat imposed considerable hardships on the
young colony, causing families to live, work, and beget

children in overcrowded spaces.

109¢christensen, Before and After Mt. Pisgah, p. 281;
Frederick W. Cox Family Group Sheet, Patrons Section, FHL.

110christensen, p. 237-238.

11l1piq.



72

Chief Walker also precipitated a plural marriage in
Manti. No sooner had he signed the treaty ending the Walker
War than the war chief asked Brigham Young for a white
plural wife. Walker had already been ordained an elder in
the Mormon priesthood,112 and the church president granted
his request provided he could find a willing woman. He
apparently already had in mind Mary Artemisia Lowry, the
comely twenty-year-old daughter of Manti's bishop. While
the men were out working in the fields and Mary was home
alone tending her paralytic grandmother, the chief came to
make his proposals. A contemporary of Mary's--with no
little prejudice against Indians--described his offer of
marriage:

He poured into her ears the tale of a splendidly

elegant and imposing wickiup he would build for

her, told her how rich he was, what numberless

droves of horses he owned, and how he would furnish

her future home in such barbaric splendor as should

astonish all beholders--nicest buffalo robes,

costly furs, seal, ermine, sable (skunks) and

bearskins, sheep pelts and cowhides from the

Tesican ranges--long horns, hair and hoofs on all.

He was willing to promise never to take her to the

mountains as he did his other squaws, but she could

always live in his wigwam and he would learn the

white man's ways and live with her.113
These riches appealed to her no more than did their owner.

She despairingly considered the choices before her. She

dared not trust her future happiness to a man who had beaten

112cpc 1II:464.

113pdelia B. Sidwell, "Reminiscences of Early Manti,"
in Manti Centennial Committee, Song of a Century, p. 35.
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his own mother.ll4 Neither dared she refuse, knowing that
the frustrated war chief might well make the entire town
suffer for his unrequited love.

She cut the Gordian knot by asserting that she was
married to George Peacock, her sister's husband. Walker was
deterred, but to indicate what Judge Peacock might expect at
the first opportunity, the chief plunged his hunting knife
into the pine table. When her father came from the fields,
Mary confided to him the whole story. Realizing the peril
she and Peacock faced, he determined that her word would be
made good. He summoned Peacock and told him the news. He
then found Isaac Morley--only he in Manti had the authority
to seal plural marriages--and the couple quickly swore their
marriage vows. To avoid the war chief's wrath, they hurried
into hiding in Salt Lake City.ll1® walker died five months
later, while George and Mary Peacock's twenty-four-year
marriage was blessed with ten children.116

The motives for this marriage were not lust, nor even
romantic love. Rather it was a product of the narrow
choices Mary faced as shg and the other Mormon settlers

pioneered the Sanpete wvalley. Moreover, her complete

1l4gjdwell, "Reminiscences," Manti Sentinel, August
22, 1889.

115gjdwell, "Early Manti," in Manti Centennial
Committee, Song of a Century, p. 34-36.

116cye ITI:464-465; George Peacock-Mary Artemisia Lowry
Family Group Sheet, Patrons Section, FHL.
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rejection of marriage to an Indian, even one as powerful as
Chief Walker, is represeﬁtative of the segregation, rather
than assimilation, which prevailed in the relationships
between the Utes and the Mormons.

In the early years the Indians clearly had a greater
impact on the Manti settlers' daily lives than did laws
emanating from the nation's capitol. The colony was
established at Chief Walker's request, the settlers lived in
an overcrowded fort because they feared an Indiana attack,
when men were killed during Indian raids some women were
left without husbands and some children without fathers, and
Walker's proposals even precipitated a plural marriage.

Arapeen, who succeeded Walker as chief, sold Sanpete
Valley to the church in 1856,117 but the Indians still
continued to influence events there. Long-standing
difficulties between Indians and Mormons flared into the
Black Hawk War of 1865-68 after an Indian received an insult
at the hands of John Lowry in Manti.l1l® Manti men not only
served in the militia, but the community also welcomed into

their midst settlers who had had to abandon settlements in

117Inventory of the County Archives of Utah 20:18-19;
Song of a Century, pp. 32.

118R, warren Metcalf, "A Reappraisal of Utah's Black
Hawk War," (Master's thesis, Brigham Young University,
1989), pp. 11-29, 33-35; Walker Lowry, Wallace Lowry (n.p.:
Stinehouse Press for Walker Lowry, 1974), pp. 53-56.
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the Sevier Valley.ll® 1In speaking of the conflicts with the
Indians, one early settler wrote:

a number of people living in Salt Lake and Utah

counties . . . express a wonder why Manti, being

such an old settlement, is not farther advanced in

improvement, etc. To such I would say that had

they participated in those labors and troubles, and

been robbed and plundered of property accumulated

by years of toil, they would readily understand

some of the causes for this lack of

improvement.120
The Mormons transformed the Utes' way of life, but in turn
the Indians' stealing of horses and cattle had alsoc made a
significant impact on Manti's economy.

Nature also took its toll. Because of heavy snow in
1849-50, the Saints lost all but 100 of the 240 head of
cattle they had brought with them to Sanpete, and only
provisions sent by the church the next spring kept the
colony from starvation.l2l Then their first harvest was
frost bitten and extremely scant, but the colony was saved
by an arrangement to exchange shingles for provisions from

the parent colony.l22 fThe economic cooperation of the

Mormons made colonization possible; the semiarid, plague-

119Tnventory of the County Archives of Utah 20:23-27;
Jens C. A. Weibye, Journal, April 18, April 23, April 24,
1867, LDS Church Archives.

1205, E. M[erriam], "History of Sanpete County," Manti
Sentinel, April 11, 1890.

121gjdqwell, "Reminiscences of the Early Days of Manti,"
Manti Sentinel, August 1, 1889; A. E. M[erriam] "History of
Sanpete County," Manti Sentinel, March 28, 1890.

122George W. Bradley, "Sketch of the Life of Ex-Bishop
Bradley, Moroni, Utah," Manti Sentinel, March 4, 1890.
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prone nature of the Great Basin made settlement difficult.
No sooner had the Manti settlers survived the unproductive
first years of pioneering and the Walker War than came the
grasshopper invasions in the summers of 1855 and 1856 and a
severe winter in between.l23 fThe parent colony could offer
no help because all Utah suffered. One church leader wrote:
"Dollars and cents do not count now, in these times, for
they are the tightest that I have ever seen in the Territory
of Utah."124 In Manti the Saints survived by eating the one
plant the grasshoppers did not eat: pigweeds, or wild
spinach, which grew at the foot of Temple Hill. Every day
the children took Knives and cut the weeds close to the
ground so they would grow again. One day they would go to
the north, the next to the east, and so forth, and by the
fourth day the weeds had grown up enough that they could
again cut the weeds to the north.125

In these times of deprivation, the Mormon Reformation
began, continuing from the fall of 1856 to the spring of
1857. Like the prophets in the 0l1ld Testament and the
Puritan divines in early New England, Mormon leaders blamed

the calamities on the unfaithfulness of the people and

123arrington, Great Basin Kingdom, pp. 148-56.

124Heper C¢. Kimball to William Kimball, February 29,
1856, Millennial Star 18 (July 1856): 395-96.

1251ever, p. 78. Daniel A. Christensen, "Life Story of
Andrew Poulsen," (1933), photocopy of typescript, copy in
possession of author.
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called them to repentance.l26  The resulting Reformation
was a series of revivals enjoining the Saints to confess and
repent of their sins as well as to fulfill more completely
the covenants they had made at baptism. One sin of omission
forcefully brought to the attention of church members was
their failure to enter plural marriages more readily. A
considerable number did obey the injunction to enter plural
marriage. One resident of Sanpete County was among them,
but as he wrote: "[W]e had lots of preaching and council,
but some of it went to [sic] far to be from the highest
authority, some of this was about plural marriage, I was
obedient but not wise, I married a girl, but she did it more
of fright than of love, for that reason it could not last
long only about 9 months then she was divorced in 1858, 127
He was not alone in finding that it was easier to enter
plural marriage than it was to live in it. Orson Hyde, the
apostle with recponsibility for Sanpete Country, later said
the Reformation "was not all pure water; but compared it to

the snow melting and thus increasing the water but at the

126paul H. Peterson, "The Mormon Reformation of 1856-
1857: The Rhetoric and the Reality," Journal of Mormon
History 15 (1989): 59-87; Gustive O. Larson, "The Mormon
Reformation," Utah Historical Quarterly 26 (January 1958):
45-63; Campbell, Establishing Zion, pp. 181-200. For the
relation between the agricultural disasters and the
Reformation, see Peterson, pp. 62-63. Also see Arrington,
Great Basin Kingdom, pp. 152, 459.

127peter Madsen, Autobiography. MS., LDS Church
Archives, quoted in Antrei and Scow, p. 155.
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same time we had more filth, etc."128 yhile defending its
virtues, Hvde thus hinted at some of the Reformation's
excesses. In subsequent years leaders still enjoined members
to enter plural marriage, but the numbers who heeded that
message were never So gréat.129

While the Mormons were preaching the virtues of plural
marriage in Utah Territory, the Republicans in the rest of
the nation were condemning it. 1In its 1856 platform the
newly founded party said Congress had "the right and the
imperative duty. . . to prohibit in the Territories those
twin relics of barbarism--Polygamy and Slavery."13° When
the Republicans became the majority party, they tried to do
just that. 1In a reprise of Reconstruction, the federal
government began limiting the autonomy of Utah Territory.
Radical Republicans spearheaded reconstruction of Utah as
well as of the South.131

Like the South, Utah had its "carpetbaggers." Just as
some Union soldiers saw undeveloped coal and iron ore
resources near Chattanooga and went back after the Civil Wwar

to take advantage of them, so too did soldiers in Utah

128Manti Ward Record, March 20, 1861, LDS Church
Archives [used by permission].

129gee below, pp. 157-162.

130girk H. Porter, ed., National Party Platforms (New
York, 1924), p. 48.

131lgystive O. Larson, The "Americanization" of Utah For
Statehood (San Marino, Cal.: The Huntington Library, 1971),
pp. 57-58, 65-66, 72-73, 94.
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exploit the mining opportunities there. In 1863 Colonel
Conner, commander of the California Volunteers stationed in
Utah, encouraged his soldiers' efforts to discover and
develop mines, hoping to attract others to the state in
order to overwhelm Mormons at the ballot box.132

Also during the Civil War, in the same year Abraham
Lincoln issued a preliminary proclamation emancipating
slaves, Congress passed the Morrill Anti-Bigamy Act.
Sponsored by a Republican congressman from Vermont, this
1862 law provided penalties for persons found guilty of
bigamy, invalidated territorial laws incorporating the
Church of Jesus Christ of Latter-day Saints, and made it
unlawful for religious organizations in United States
territories to hold real property over fifty thousand
dollars.133 with Mormon juries, however, the law was
difficult to enforce.

Having more immediate impact on Utah was passage that
same year of another Republican bill providing for a
transcontinental railroad. Building it provided work for

men in Utah,134 and the completed line, combined with the

132Gavin wright, 0l1d South, New South: Revolutions in

P A A A B IT N B A AL SR A—A T L AL e et e !
the Southern Economy Since the Civil War (New York: Basic
Books, Inc., Publishers, 1986), p. 29; Arrington, Great
Basin Kingdom, pp. 201-202; Larson, "Americanization" of
Utah, pp. 32-33.

133an Act to Punish and Prevent the Practice of

Polygamy in the Territories of the United States and other
Places, and Disapproving and Annulling Certain Acts of the

Legislative Assembly of the Territory of Utah, U.S. Statutes
At large, 12, secs. 1-3, 501 (1862).

134prrington, Great Basin Kingdom, pp. 257-70.



80

change from sailing ships to steamships in 1868,135 made
immigration to the territory much easier. In 1853, for
example, the Fosgren Company sailed from Liverpool on
January 16 and did not arrive in Salt Lake City until
September 30; by contrast, in 1869, the year the
transcontinental railroad was completed, Richard Hayes and
his family sailed from England on June 2 and arrived in
Ogden, Utah, on June 25.136 1n 1870 Salt Lake City was
connected by rail to Ogden so that immigrants could go from
England to the Mormons' capital in just over three weeks.137
At the same time, the railroad threatened to erode the
distinctiveness of Mormoﬁ life, but this the Saints tried to
counter by organizing cooperatives so they could maintain
control of their own society.

To justify its Reconstruction of the South, Congress in
the 1860s accepted Richard Henry Dana's argument that the

federal government should hold the former Confederate states

l35Conway B. Sonne, Saints on the Seas: A Maritime
History of Mormon Migration, 1830-1890 (Salt Lake City:
University of Utah Press, 1983), p. 141; Richard L. Jensen,
"Steaming Through: Arrangements for Mormecn Emigration from

Europe, 1869-1887," Journal of Mormon History 9 (1982):
3-23.

136raura christensen McCurdy Clark, Others (n.p.,
n.d.), pp. 8-10; Sonne, p. 150; Journal History of the
Church of Jesus Christ of Latter~day Saints, September 30,
1853, LDS Church Archives; Richard Hayes, Crossing the Ocean
Index, microfilm, FHL [hereafter cited as COI].

137pean L. May, "Towards a Dependent Commonwealth." in
Utah's History, p. 219; Emil Hartvigsen, Crossing the Ucean
Index, microfilm, FHL.



81
in the "grasp of war" for a limited time.l3% similarly,
George F. Edmunds in 1873 argued that the federal government
exercised "sovereign dominion . . . over territory it has
acquired" and thus had power to legislate for Utah.13°

Congress accepted his argument, and just as
Reconstruction was ending in the South, it began in Utah.
In 1874 the Poland Bill transferred jurisdiction of
criminal, civil, and chancery cases from probate courts,
whose judges were often Mormon bishops, to federal courts.
It also gave federal judges considerable power over
selection of jurors.14° One purpose was to curtail Mormon
power; another was to open the way for the successful
prosecution of polygamists.

The Saints believed the Morrill Anti-Bigamy Law
violated their First Amendment rights to freely exercise
their religion; and George Reynolds, secretary to Brigham
Young, was prosecuted to test the law. In 1879 the Supreme
Court issued a landmark decision which opened the way for

prosecution of polygamists. Alleging that polygamy was

138pavid Herbert Donald, "Uniting the Republic, 1860-

1877", in The Great Republic: A History of the American
People, Veol. I, p. 500.

139February 25, 1873, Congressional Globe 42 Cong., 3
sess., 1789, quoted in Richard D. Poll, "The Political
Reconstruction of Utah Territory, 1866-1890," Pacific
Historical Review 27 (May 1958): 118.

1400rma Linford, "The Mormons and the Law: The
Polygamy Cases, Part I," Utah law Review 9 (Winter 1964):
316; Arrington, Great Basin Kingdom, pp. 356-57; Allen and
Leonard, pp. 256-57.
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anti-republican because it led to patriarchy, Justice Waite,
writing for the majority, stated: "Laws are made for the
government of actions, and while they cannot interfere with
mere religious belief and opinions, they may with
practices."l4l This distinction between belief and practice
prepared the way for further prosecutions of polygamists.

In 1882 the Edmunds Act made it easier to procure
convictions. Not only did it designate polygamy as a crime,
but it also made cohabiting with more than one woman a
misdemeanor punishable by a fine of three hundred dollars
and/or imprisonment for up to six months.142 7o facilitate
convictions, the law made belief in polygamy grounds for
challenge to a juror.l43

Congress also attempted to shift political power in
Utah. 1In 1867 it had enfranchised freedmen in an attempt to
establish the kind of political order it wanted in the
South; to achieve that goal in Utah the Edmunds Act
prohibited polygamists or anyone cohabiting with more than
one women from voting or holding public office. The Act

also barred women cohabiting with polygamists from voting

1l4lReynolds v. U.S., 98 U.S. 145, 166 (1879). For a
discussion of the case, see Linford, pp. 331-41.

142pn Act to Amend Section Fifty-three Hundred and
Fifty-two of the Revised Statutes of the United States, in
Reference to Bigamv, and for Other Purposes, U.S. Statutes

At Large, 12, sec. 1-4, 30-31 (1882).

1431pid., sec. 5, 31 (1882).
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and established the Utah Commission to enforce this law.l44
In 1887 Congress disfranchised all women in Utah and in 1890
threatened to disfranchise all Mormon men.l145

while the disfranchisement of polygamists began when
the Utah Commission was appointed in 1882, not until 1885
did intense prosecution of polygamists, known as The Raid,
commence. Polygamists, including the church's president,
went into hiding, or "underground." Some were called on
foreign missions to get them out of the way of federal
marshals, and some fled to Mexico to find freedom of
religion. Others moved one wife to Canada or to a state or
territory surrounding Utah trying to avoid prosecution.
Plural wives also went underground so they could not be
found to testify against their husbands (sometimes naming
their children Exile as a memorial to their plight). Before
prosecutions were discontinued in 1895, 780 were imprisoned
for unlawful cohabitation, 146 for adultery, 13 for

polygamy, and 1 for incest.l46

1l4471hi4., secs. 8-9, 31-32 (1882); Linford,
pp. 317-21.

145a11en and Leonard, pp. 406, 411-412.

l46posa Mae McClellan Evans, "Judicial Prosecution of
Prisoners for LDS Plural Marriage: Prison Sentences, 1884-
1895," (unpublished Master's thesis, Brigham Young
University, 1986), pp. 24-39, 73. Evans verified that these
men were impriscned for their inveolvement in plural marriage
by checking the names of the men punished for these crimes
against family group sheets. The numbers reported by the
Utah Commission are 988 convicted for unlawful cohabitation,
149 for adultery, 43 for fornication, and 1 for incest.
Linford, p. 366. Stewart L. Grow, in his study of the Utah
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Despite the disruptions to the Mormon community with
many of their leaders underground, the church did not
capitulate. Then in 1887 Congress passed the Edmunds-Tucker
Act, which not only strengthened provisions against
polygamists,147 but also sought to destroy the economic and
political power of the church. It dissolved the corporation
of the Church of Jesus Christ of Latter-day Saints and
directed the U.S. Attorney General to escheat its property
holdings over $50,000.148 It also dissolved and escheated
the property of the Perpetual Emigrating Fund Company, the
church organization which provided financial assistance to
converts immigrating from Europe. The escheated property
was to be used for the common schools, presumably to ensure
that Mormon children were given a secular education so that

they would not follow in the footsteps of their elders. 149

commission, however, gave slightly different numbers: 1,004
convictions for unlawful cohabitation and 31 for polygamy.
"A Study of the Utah Commission, 1882-1896," (unpublished
Ph.D. dissertation, University of Utah, 1954), p. 268.
Evans' flgures include only those who were imprisoned, while
the Utah Commission counted all those convicted, whether of
not they were imprisoned. Moreover, Evans clalmed that none
of the men or women imprisoned for fornication were
convicted because of their involvement in plural marriage

(p. 24).

147apn Act to Amend an Act Entitled "An Act to Amend
Section Fifty—-three Hundred and Fifty-two of the Revised
Statutes of the United States, in Reference to Bigamy, and

for Other Purposes," U.S. Statutes At lardge, 24, secs. 1-6,
635-636 (1887).

14811i49., sec. 17, 638. The Morrill Anti-Bigamy Act
had annulled the laws which incorporated the church; this
section of the Edmunds-Tucker Act dissolved the corporation
and provided for the enforcement of that dissolution.

1491pid., 12, secs. 15-16, 637-638.
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Moreover, to dilute the Mormon vote, all women in the
Territory of Utah were disfranchised.l50
By 1890 over one milljon dollars' worth of church
property was in the hands of the government receiver,151 and
in The lLate Corporation of the church of Jesus Christ of

Latter-day Saints v. United States, the Supreme Court upheld
the constitutionality of the Edmunds-Tucker Law.l32 1In

addition, the Liberal Party, the non-Mormon party in Utah,
gained control of two of Utah's largest cities. The Supreme
Court had upheld Idaho's test ocath that required vcters to
swear they did not belieQe in plural marriage or belong to a
church that advocated it. And Congress was considering the
Cullom-Strubble bill, which would have applied a similar
test oath in Utah.l3®3 Beleaguered, the Saints sought an
agreement with the federal government; and finally on
September 25, 1890, Wilford Woodruff, president of the
church, issued the Manifesto, announcing that the church
would submit to the laws of the land. Presented as a

revelation from God, the Manifesto was accepted by vote at

1501pid., sec. 20, 639. For a discussion of the Act,
see Linford, pp. 322-27.

151arrington, Great Basin Kingdom, pp. 360-79.
152736 u.s. 1 (1890).

153a11en and Leonard, pp. 411; CHC VI:203-15.
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the church's semiannual conference on October 6.154 To be
readmitted to the Union, former Confederate states had to
ratify the Fourteenth Amendment, which they all did by 1870;
for Utah to be admitted as a state, the LDS church had to
renounce plural marriage, which it finally did in 1890.

The Manifesto was ambiguous, but, in the words of Jan
Shipps: "([(W]hatever else it did, the Manifesto announced
that the old order would have to pass away."155 Henceforth,
the church's economic and political power was fundamentally
altered, and future plural marriages within the United
States were no longer officially sanctioned by the
church.156 In 1896 Utah became a state: Mormons finally
achieved the autonomy they had so long sought, but under
circumstances that circumscribed the autonomy they finally
achieved.

While Congress and the courts were reconstructing Utah,
economic developments were transforming the lives of its
citizens. Manti, long a part of the regional economy, was

now integrated into the national economy.-"-57 Advertisements

154g§g VI:215-22; Allen and Leonard, pp. 413-16; Edward
Leo Lyman, Political Deliverance: The Mormon Quest for Utah
Statehood, with a foreword by Leonard J. Arrington (Urbana,
Il1l.: University of Illinois Press, 1986), pp. 124-49.

155ghipps, p. 115.

156g0ome plural marriages were still performed in Mexico
and the United States. Quinn, pp. 9-105.

157May, "Dependent Commonwealth," in Utah's History,
pPpP. 225-241; Thomas G. Alexander, "Integration into the
National Economy, 1896~1919," in ibid., pp. 409-446;
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for national products in the local newspapers and the
extension of the railroad to Manti in 1890 were some of the
visible signs.158 g0 were the products sold in Sanpete. 1In
the 18¢5s "buggies, organs, pianos, “States' carpets,
upholstered furniture with festooned 'tidies' and draperies
hung over the upholstery" became marks of wealth and
refinement, while "homemade carpets with straw padding
underneath next to the board floor" were relegated to barn
lofts.159 And in 1903 the canyon above Manti was designated
as the Manti National Forest Reserve by President Theodore
Roosevelt to prevent overgrazing and the consequent
floods.1l60 The forest rangers immediately curtailed the
number of livestock that could graze in the canyon which had
heretofore been community property: once again the federal
government directly intervened in the lives of Manti
residents.1%1

Never during their history were the Mormons free from
the influence of outsiders. While in the Midwest they were
subjected to the political situations in their states and
the hostility of the surrounding communities. In the Great

Basin the federal government curtailed the Saints' autonomy.

158antrei and Scow, p. 60.

159Clark, p. 105. "States" carpets were those
manufactured and shipped from states further east.

160antrei and Scow, pp. 193-194.

181lgong of a Century, p. 87-88.
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From the establishment of Utah Territory in 1850, federally
appointed officials held some political power, and for most
of the period after 1857 contingents of the U.S. army were
stationed there.l62 By the 1880s the federal government was
intervening directly--and repressively--into the territorial
governing process.l163 Even the Indians, though technically
not outsiders when so many had been baptized into the
church, affected the Saints lives. Despite the many
assaults on their freedom, the Saints enjoyed sufficient
autonomy during the first thirty-five years in the Great
Basin to establish plural marriage as a family form and to

create the legal system necessary to promote it.

162p)11en and Leonard, pp. 258-263, 296-314, 343-347,
353-356, 395-400; Russell R. Rich, Ensign to the Nations: A
Historv of the Church From 1846 to 1972 (Provo, Utah:
Brigham Young University Publications, 1972), pp. 188-282,
294-297, 303, 371-377, 633-635.

1635ee above, pp. 78-86.



CHAPTER THREE
I LEVITICUS:

Legal and Ecclesiastical Framework
for Marriage

Twenty-year-old Fred Cox made a momentous decision in
the spring of 1857: he would ask Mary Ellen Tuttle to be
his wife. He had no wealth to offer his prospective bride--
on the 1860 census he listed no real nor personal property--
but at the height of the Reformation in Manti, that was a
small consideration.l Women were being impcrtuned to marry,
especially to become plural wives; and as Fred was an
eligible young man, several young women had encouliaged his
attention. But of those he had ccurted, he chose the young
Mary Ellen.?

His difficulty was how he should tell Lucy Allen, who
had so openly shown her affection for him, that he planned
to marry someone else. He concluded he would break the news
to her at a church dance on April 20. That night he asked
Lucy to walk ocutside with him. While he hesitatad in telling

her his decision, she told him she was going to Provo to

1Manti, Utah, 1860 Manuscript Census, p. 12.

2Norma S. Wanless, "So Be It," Saga of the Sanpitch 8
(1976): 26=31.

89
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work that summer, unless, she hinted, something happened to
Keep her in Manti. Before he could use this opening to
introduce his subject, Bishop Warren S. Snow approached the
couple and stopped to exchange pleasantries. From their
former association and their seeking to be alone with each
other, the couple appeared to the bishop to be lovers, and
he offered to marry them on the spot. Lucy eagerly agreed;
not taking the bishop seriously, Fred submitted. The bishop
played his part well and went through the entire ceremony.
When he asked Fred if he took Lucy to be his wife, the young
man hesitated; but when the question was repeated, he gave
the usual answer.

The bishop had made Fred's message to Lucy more
difficult, but somehow he communicated enough that she left
for Provo as planned. By late summer Mary Ellen had agreed
to become Fred's wife. As dedicated Latter-day Saints, they
wanted to be married in the religious ceremony that would
seal them for "time and eternity," a rite which generally
was performed only at the Endowment House in Salt Lake City.
For them to be eligible to participate in this ceremony, the
bishop had to certify their worthiness. 3o to the bishop
they went.

Bishop Snow seemed perplexed at their request to be
married. He had wanted Mary Ellen as his own plural wife

but had been thwarted because her father did not want her to
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enter plural marriaqe.3 Fred was unaware of this when he
and his prospective bride made their request. The bishop
asked the girl if she had carefully weighed her decision to
enter plural marriage and queried the young man whether he
was financially able to support another wife. Now it was
the couple's turn to be perplexed. Mary Ellen assured the
bishop that such questioﬂs need not be asked, but he
countered by affirming that Fred was already married to Lucy
Allen and that he himself had performed the marriage. Fred
protested, arguing that the ceremony had not been a real
wedding and was neither legal nor binding: his protests
availed him nothing. Fred and Mary Ellen enlisted the aid
of their parents and even the aid of Lucy's parents, but the
bishop was adamant that Fred and Lucy were in fact married.

The couple and their parents appealed to a higher
authority. While attending the church's semi-annual
conference in October, Fred, his father, and Lucy's father
sought an interview with Brigham Young. The president of
the church listened attentively to their story. After
carefully considering the case, he announced to Fred that he

was a married man and advised him to go home and make the

3Mary Ellen Tuttle would have been thirteen at the time
she and Fred Cox wanted to be married; however, marriage at
age thirteen was not unheard of in the 1850s in Utah. No
sibling of Mary Ellen's entered plural marriage. John Henry
Tuttle Family Group Sheet, Patrons Section, FHL.
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best of it. On the way home, Fred stopped in Prove to get
Lucy and took her home with him to Manti.4

Lucy proved the kind of wife that would have confirmed
to Brigham Young the correctness of his decision: she bore
her husband twelve children and in 1873 consented to his
marrying a second wife. In addition, she ran a boarding
house to supplement the family's income.® Mary Ellen,
meanwhile, married Walter Stringham in 1859 and bore fifteen
children. She remained true to her first intentions,
however, and her marriage to Walter remained a monogamous
one.®

The circumstances under which Fred Cox and Lucy Allen
were married were surely unusual, but the story illustrates
the most important feature of Mormon marriage: that
marriage was considered a religious; not a civil, rite and

was governed by ecclesiastical rules. The president of the

4Wanless, "So Be It,", pp. 26-31. Howard Cox, son of
Fred Cox and his plural wife Alvira, was the source for this
story:; a niece of Fred Cox's verified it (p. 31). Although
the story was written down long after the events, it does
not conflict with those facts which can be checked. Lucy
did not conceive her first child until December, even though
she was married April 20, and her four subsequent children
were born regularly at two-year intervals. Such data
support the assertion that she and Fred Cox did not begin
living together as man and wife until sometime in October.
Frederick W. Cox, Jr.-Lucy Allen Family Group Sheet, Patrons
Section, FHL.

SFrederick W. Cox, Jr.-Lucy Allen Family Group Sheet,
Patrons Section, FHL; Manti, Utah, 1900 Manuscript Census,
p. 138.

bWalter Stringham Family Group Sheet, Patrons Section,
FHL.



93
church, not a court of law, decided whether the marriage was
valid. No civil legislation governed marriage in Utah until
1887, although the Terriforial legislature passed a law in
1852 to allow plural wives and their children to inherit
from their polygamous husbands and fathers. Because Mormon
marriages might be valid only for this life, for eternity
only, or for both, the Saints recognized several types of
marriage which conferred differing rights and

responsibilities upon husbands and wives.

Nineteenth-Century Marriage lLaw in Utah. Because Mormons

held marriage to be sacred rather than secular, the Utah
legislature felt little compulsion to regulate marriage
until Congressional legislation forced action in the 1880s.
A statute dealing with marriage had been introduced into the
first territorial legislature, but it had been laid aside
"to take up business of more consequence."7 The most
important feature of Utah marriage law was the absence of
legislation to regulate marriage until Congress passed the
Edmunds-Tucker Act in 1887.8

Mormonism taught that marriage was a religious rite.
Thus, when Fred Cox did not believe the wedding ceremony

performed by Bishop Snow was binding, he took his case to

THosea Stout, On the Mormon Frontier: The Diary of
Hosea Stout, 1844-1861, ed. Juanita Brooks, vol. 2 (Salt
Lake City: University of Utah Press, 1964), p. 428.

8aAn Act to Amend an Act, Statutes At Large, 24, secs.
4, 9, 636 (1887).
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the president of the church and not to a court of law. He
might have taken the case to a civil court, however, where
common law held sway owing to the lack of legislation.

Had the case been decided in conformity with the
majority of judicial opinions in the United States, the
decision would still have been the same. The antistatism
prevalent in early nineteenth-century America elevated
individual nuptial rights over public control of matrimony;
and unlike colonial or contemporary English interpretations
of the common law, courts generally validated common-law
marriages.® By mid-century in the United States, the
opinion of James Kent, the most influential law writer of
his time, was accepted by all but a minority of courts: "No
peculiar ceremonies are requisite by the common law to the
valid celebration of the marriage. The consent of the
parties is all that is required."10 This rule was
explicitly applied to Utah in 1885 when its supreme court
ruled that:

The marriage is complete when there is a full, free

and mutual consent by the parties capable of
contracting, though not followed by cohabitation.

9Michael Grossberg, Governing the Hearth: Law and the
Family in Nineteenth-Century America (Chapel Hill, N. C.:
University of North Carolina Press, 1985), pp. 66-75, 88-89.
Marriage law replaced the term "irregular marriage" with
"common-law marriage," which had more positive connotations
(p. 69). See also George ziliott Howard, A History of
Matrimonial Institutions, Vol. 3 (Chicago: University of
Chicago Press, Callaghan & Company, 1904), pp. 170-185.

10games Kent, Commentaries on American Law, 4 vols.
(New York, 1826-~30), 2:75, quoted in ibid., pp. 70-71.
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. Under our law a marriage depends solely upon
the mutual consent of the contracting parties. They
may enter into the marriage relation secretly, and
the fact may be unknown to all save the man and

woman. . . . A couple may meet on the highway at
any time in the day or night and there contract a
valid marriage . . . [n]o_particular form or

ceremony being required.
Thus, no particular form for solemnizing a marriage was
necessary to make it valid, as long as both bride and groom
consented to the marriage.l2

Nor were witnesses necessarily required. Not until
1888 did the law in Utah mandate that two witnesses sign the
marriage certificate.l3 Under these circumstances--no
positive legislation regarding marriage in Utah and an
emphasis on consent rather than on the form of marriage--Cox
was a definitely a married man.

Contrary to widespread popular belief in the nineteenth

century, Mormons believed in the free consent of parties to

1l4y.8. v. Simpson, 4 Utah 227, 228-229 (1885). 1In
1888 Utah passed a statute declaring that marriages not
solemnized by an authorized person were void, thus
nullifying common-law marriages. Compiled lLaws of Utah
(1888), § 2584.

12yhile the weight of the common law stood behind the
validity of common-law marriages, ministers and magistrates
who performed the marriages for young couples without
parental consent could be taken to court by the unhappy
parents. This may have been the reason Sidney Rigdon and
Joseph Smith, Sr., were charged with illegally marrying
couples in Ohio. Grossberg, p. 78, 96; Bachman, "New Light
on an Old Hypothesis," pp. 29-30.

13y.s. v. simpson, 4 Utah 227, 229 (1885); The
Compiled lLaws of Utah, The Declaration of Independence and
Constitution of the United States and Statutes of the United

States locally Applicable and Important, 1888, vol. II, §2592.
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a marriage. To counter the erroneous views, several Mormon
women wrote to the Senate Committee on Education and
Labor in 1886:
No Mormon woman, old or young, is compelled to
marry at all, still less to enter into polygamy.
Every young woman is as free to choose her own
destiny as the bird in the air; free to marry from
motives of purest affection the man of her choice,
or free to live in single blessedness to the day of
her death, if she so desires.
Mormon women were free to choose their marital status,
whether single, monogamous, or polygamous. That women
marrying should be free to choose their husbands was made
clear by Brigham Young in 1854:
when your daughters have grown up, and wish to
marry, let them have their choice in a husband, if
they know what their choice is. . . . Take this or
that man if you want them my girls, I give you good
counsel about it, nevertheless you shall have your
own agency in the matter, even as I want
mine. 13
Although he believed children should have their parents'
consent to merry, he did recommend that parents give their
daughters the right to choose, as the story of Ann Cook

illustrates.

ldretter to the Honorable Committee of the Senate on
Education and Labor, May 12, 1886, in Hearings, from
Emmeline B. Wells, Ellen B. Ferguson, Emily S. Richards, and
Josephine M. West, Interior Department, Territorial Papers
of Utah, microfilm roll #4, Letters Received Relating to
Polygamy, January 27, 1879 to December 17, 1897, National
Archives and Records Service, p. 540.

15Fred ¢. collier, ed., The Teachings of President
Brigham Young, vol 3, 1852-1854 (Salt Lake City: Collier's
Publishing Co., 1987), p. 292. For a similar comment, see
JD 6:307.
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In the fall of 1861 seventeen-year-old Ann Cook showed
a preference for William Kilshaw Barton, a man who had been
a polygamist but whose first wife had died in the spring of
that year. Because of the preference she showed, William
asked Ann if she had any objections to keeping his company,
if her father gave his cansent. She replied that she would
be glad to do so. William spoke to her father, but he
refused his consent. Sometime later Brigham Young visited
Manti and in the presence of many witnesses told Ann and her
father that she had the right of choice. Her father then
acquiesced, and she married William on October 10, 1864, as
his plural wife.l® parents' approval was important but did
not override a child's choice.

Ann showed her preference for the man of her choice but
left the initiative to him. Some other women were somewhat
more direct. By the time Emmeline Woodward Whitney was
twenty-four, she had been deserted by her first husband and
widowed by her second. Alone and with two young daughters,
Emmeline wrote "A Letter from a True Friend" to Naniel H.
Wells, a prominent church and civic leader with five wives.
Reminding him of his friendship with her second husband,
Newell Whitney, she asked him to consider her lonely state

and "return to her a description of his feelings for her."

16Cogy of Diary and Missionary Journal of William

Kilshaw Barton, Pioneer of 1852 (Salt Lake City, n.p.,
n.d.), pp. 12-13. William Kilshaw Barton Family Group
Sheet, Patrons Section, FHL.
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She then expressed the wish to be "united with a being noble
as thyself."1l7 She and wells were married six months later.

Similarly, Nancy Gibbons suggested marriage to John D.
Lee. On February 26, 1847, he wrote in his diary that she
came to his house and after some conversation said "she
wanted I should take charge of her and her effects, that is
if I considered her worth taking off." He then asked if she
wanted to be married to him, and she replied that she did.
Subsequently the forty-eight-year old woman was sealed to
thirty-five-year old Lee as his plural wife.l8

In 1903 Azariah Smith, at age 75, also received a
proposal of marriage. A friend of his invited him to her
house so she could introduce him to Sevilla Stoy Mitchell,
age 71. After "some pleasing conversation with her,
she proposed being sealed to me for time. . . . She not
wishing to put it off. . . and wishing to go and get her
things, and come back right away," they were married the

next day.19

17Emmeline B. Whitney to Daniel Wells, March 4, 1852,
Emmeline B. Wells papers, LDS Church Archives, cited in
Patricia Rasmussen Eaton-Gadsby and Judith Rasmussen Dushku,
"Emmeline B. Wells," in Sister Saints, ed. by Vicky Burgess-
Olson (Provo, Utah: Brigham Young University Press, 1978),
p. 459.

18charles Kelly, ed., Journals of John D. ILee, 1846-47
and 1859, with an introduction by Charles S. Peterson (Salt
Lake City: University of Utah Press, 1984), p. 99, 12.

19azariah Smith, Journal, August 2, 1903.
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In each of these in;tances the woman had been married
before, and in two the man already had several wives. Women
could expect that older or polygamous men wovld be willing
to marry again, and a few at least were willing to approach
the man directly to bring about the marriage. On the other
hand, never-married women, like Lucy Allen and Ann Cook,
showed their preference by their actions but left initiating
the marriage proposal to the man, as was the custom
elsewhere.

The Saints grounded the logic of women's right to
choose in the structure of polygamy itself. In plural
marriage, men could chose a mate more than once, but each
woman had only one husbaﬁd. In her account of her parents'
courtship, Brigham Young's daughter wrote that women "ought
to have their choice in the matter for they can choose but
one; and they have a right to select that one."20
Nevertheless, some women succumbed to the wishes of their
parents and entered marriages not of their own choosing.
Karen Kjerstina Poulsen immigrated from Denmark with her
parents in 1853 and suffered with her family through the
Walker War and the grasshopper devastations. When Herman
Julius Christensen, a church and civic leader in Manti,

asked for her as his wife, her parents told her to marry him

20susa Young Gates, Biography of Lucy Bigelow Young,
Utah State Historical Society, quoted in Dean C. Jessee,
"Brigham Young's Family: The Wilderness Years," B.Y.U.
Studies 19 (Summer 1979): 489.
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as he was a wealthy man and corld take care of her.
Obedient to her parents, she accepted his proposal. She
cried the morning he came to take her to Salt Lake for the
wedding, but fourteen-year-old Karen Kjerstina formally, if
reluctantly, consented to become the third wife of a man
twenty-three years her senior. She always remained somewhat
frightened of him but nonethelsss bore him fifteen
children.?21

Mary Frances Callaway also obeyed her father when she
became Daniel D. McArthur's third wife. Her mother died in
1869 leaving her to take care of her father and the six
younger children. Her father then married a woman only two
years older than Mary Frances. When McArthur asked him for
his daughter's hand, Levi Calloway was amenable and told
Mary Frances that she would go to the party that night with
McArthur rather than the man with whom she had a date. She
did and shortly thereafter, at age seventeen, she married
McArthur, 22

Some young women insisted on making their own choices,
however, and they married as they liked. When his daughter
Sarah planned to marry a non-Mormon, George Peacock met with

her and "Gave her Such Council as I thought was my Duty to

2lpersonal letter from Sydney C. Mickelsen, Karen
Kjerstina Poulsen's granddaughter, November 5, 1988; Herman
Julius Christensen Family Group Sheet, Patrons Section, FHL.

22yjrginia C. Keeler, Cheney Garrett Van Buren and His

Family: A Presentation of Their Lives and Times (Provo,
Utah: J. Grant Stevenson, 1962), p. 180.
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her as Father[.] I found that She was determined to marry
Doct. 0. C. Ormsby contrary to my wishes and Council.n23 a
second interview produced the same result: nineteen-year-
old Sarah married the man of her choice without her father's
approval or his presence.24

Anna Maria Isaacson also insisted on marrying whom she
wished but waited until her parents finally gave their
consent. She was fifteen when Edwin Whiting, twenty-one,
first proposed to her, and she knew '"there was no one else
for me." Her parents, however, thought she was too young to
fall in love, and, according to Anna Maria,

They didn't like the idea of me going with a young

fellow who wasn't tried and tested. Both Mother

and Father thought it would be better for me to

marry some older man who had already proved

himself, had a wife or two and was ready to provide

for his families.?25
This favorable parental attitude toward polygamists'
personal and economic traits had led to Karen Kjerstina
Poulsen's and Mary Frances Calloway's entering plural
marriage. At the time they obeyed their parents and
married, however, they had not accepted the proposal of a

young and single man. Anna Maria had, and she refused

offers to enter plural marriage. When she turned eighteen,

23George D. Peacock, Diary, December 14, 1865,
holograph, Archives and Manuscripts, B.Y.U.

241pid. December 17, 1865.

25annette W. Farr, The Storv of Edwin Marion Whiting
and Anna Maria Isaacson (Provo, Utah: J. Grant Stevenson,

1969), p. 124.
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her parents finally gave their consent, and she married the
man of her choice.?26
Whether a man was the woman's or her parents' choice,
the matter of consent lay at the heart of the Mormon
marriage ceremony which married couples for time and
eternity. After the groom said that he took the woman as
his wife, the one performing the ceremony then asked
the bride:
Do you, sister, (calling her by name,) take
brother, (calling him by name,) by the right hand,
and give yourself to him, to be his lawful and
wedded wife for time and for all eternity with a
covenant and promise, on your part, that you will
fulfil all the laws, rites, and ordinances,
pertaining to this holy matrimony, in the new and

everlasting covenant, doing this in the presence of
God, angels, and_these witnesses of your own free

will and cgoice?27

This and a similar promise and consent given by the
groom, along with the officiator's pronouncing them
husband and wife and giving them a blessing, constituted
the Mormon ceremony. Unlike the nineteenth-century
Episcopal ceremony, for example, in which the bride's

father or a friend gave the bride to the husband, in the

261pid., 120, 125-27.

270rson Pratt, "Celestial Marriage," The Seer 1
(February 1853): 31 [emphasis added]. For an earlier
version of the ceremony, see Fred C. Collier, comp.,
Unpublished Revelationg of the Prophets and Presidents
of The Church of Jesus Christ of lLatter Day Saints, 2nd
ed., Vol. 1 (Salt Lake City: Collier's Publishing Co.,
1981), p. 96. Consent is also at the heart of the
ceremony in its earlier form.
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Mormon rite the woman gave herself to the man.28 1If it
was a plural marriage, however, the first wife gave her
consent by placing the plural wife's right hand in the
right hand of her husband at the beginning of the
ceremony.2? 1In either case, the bride gave her free and
willing consent, which was crucial under common law to
validate the marriage.

Under the common law no particular form of ceremony
was required;30 neither was public notification of the
marriage. The early nineteenth-century republican ethos
combined with social conditions in America to weaken
state regulation.3l As an 1816 Pennsylvania court
decision stated:

We have no established church. A certificate of
the bishop, therefore is out of the question. We
have no law compelling the keeping of a register by
all persons who perform the marriage ceremony. Our
marriages are celebrated sometimes by clergymen,
sometimes by justices of the peace and sometimes
before witnesses, without the intervention of
clergymen or justices. . . . Many marriages take

287he Book of Common Prayer, and Administration of
the Sacraments; and other Rites and Ceremonies of the
Church, According to _the Use of the Protestant Episcopal
Church in the United States of America: Together with
the Psalter, or Psalms of David (Philadelphia:
Published for The Bishop White Prayer Book Society, King
& Baird, 1848), p. 120.

29pratt, "Celestial Marriage," p. 31. In not every

case did the first wife give her consent. See below,
pp. 272-273.

30see above, pp. 94-95.

3lgrossberg, pp.75-83.
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place in parts of our country but thinly settled.

To hold a woman, therefore, to proof of her actual

marriage might be productive of great

inconvenience, without any advantage.32
As this judgment indicates, registration of marriages was
not compulsory. Americans were averse to state interference
into private affairs, which is what registration of
marriages meant to many.33 With no law regulating marriage,
Utah also had no registration system. After a sealing
ceremony, a scribe was supposed to enter the date of the
marriage as well as the names of the witnesses.34 This
record was not public, however. In the 1880s when the U.S.
Commissioner of Labor compiled statistics on marriage and
divorce in America, he could not obtain even the numbers of
marriages which had been performed by church officials;35
nor are these records currently available. Some marriages
performed in Manti by local church authorities were recorded

in the Manti Ward Record,3€ but others were either not

recorded or were kept in a book which has not been

32chambers v. Dickson, 2 S. & R. 475, 477 (Penn. 1816),
quoted in Grossberg, p. 80

33Grossberg, pp. 92-93.

34pratt, "Celestial Marriage," p. 32.

35carroll D. Wright, Marriage and Divorce in the United
States, 1867 to 1886 (Washington, D. C.: Government

Printing Office, 1897; reprint, New York: Arno Press,
1976), p. 73.

36church of Jesus Christ of Latter-day Saints, Record
of Members, Manti Ward, Early to 1877, microfilm of
original, FHL.
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preserved. Justices of the peace also performed marriages,
but their records, too, were often indifferently kept.37
That such records did not exist or that marriage
certificates were not issued did not invalidate marriages
under common law--or under LDS church law--as the unwitting
Fred Cox learned when Brigham Young pronounced him a married
man.

Unreliable public records made it difficult for many
couples to substantiate their marriages, but American courts
accepted into common law the rule that a marriage could be
presumed from the cohabipation, reputation, and
acknowledgment of the couple.38 This presumption worked
against polygamists when the government prosecuted them
under the Edmunds Law in the 1880s for unlawful
cohabitation. To convict the defendant, the prosecution did
not need to produce an eye-witness to or record of the
marriage ceremony. Admission by the defendant that the
alleged marriage had taken place constituted sufficient
proof of the marriage.3°

In addition, the courts could convict a man of unlawful

cohabitation if he was reputed to be the husband and

37Many Justice of the Peace records have been destroyed
or are difficult to locate, while some justices of the peace
kept records in their personal journals. "Research Outline:
Utah," Family History Library, Salt Lake City, Utah, p. 7.

38Grossberg, p. 79.

39y.s. v. Simpson, 4 Utah 227 (1885).
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cohabited with more than one wife. The courts, however,
interpreted "cohabitation" loosely. Sexual intercourse did
not need to be proved.49 Establishing that the couple
exchanged acts of kindness and attention over a period of
years, even though they did not live in the same house, was
sufficient to convict a man of unlawful cohabitation.
Apostle Lorenzo Snow found that his living solely with his
youngest wife, Minnie, did not prevent his conviction. At
his trial one witness testified that he had seen Snow
visiting the house of his wife Sarah, sitting with her at
the theater, and riding with her in a carriage. These acts,
along with financial support of Sarah and their reputation
in the community as husband and wife, were sufficient to
find the apostle guilty of unlawfully cohabiting with
Minnie.41

Thus, the presumption of a marriage by the common law
based on acknowledgments, reputation and cohabitation was
used successfully to convict polygamists. Still, evidence
was generally lacking to prove the greater crime of

polygamy--only thirteen were imprisoned for polygamy between

40y.s. v. cannon, 4 Utah 122 (1885); Cannon v. U.S.,
116 U.S. 55 (1885).

4ly.s. v. Snow, 4 Utah 280 (1886); U.S. v. Snow, 4 Utah
295 (1886); U.S. v Snow, 4 Utah 313 (1886); Linford, pp.
359-364; Orson F. Whitney, Histo of Utah, Vol. 3 (Ssalt
Lake City: George Q. Cannon & Sons Co., Publishers, 1898),
pPp. 459-475. -
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1884 and 1895--and the penalties for unlawful cohabitation
were much less severe.42

On the whole, mid-century law in America encouraged
marriage. Because most judges required no particular form
of ceremony nor a record of it to presume a marriage, they
put the weight of the law behind those living as husband and
wife. Moreover, both Georgia and Pennsylvania passed laws
stating that marriage was encouraged.43 1In Utah marriage
was encouraged to the extent that no law put up barriers to
it. Even Pennsylvania's encouragement contained a proviso:
"All marriages not forbidden by the law of God shall be
encouraged."44 In Utah neither the law nor the law of God
was restrictive. Whereas the Episcopal ceremony included
the sentence, "If any man can show just cause why they may
not lawfully be joined together, let him now speak, or else

hereafter for ever hold his peace," the Mormon ceremony

42gvans, p. 39. The Utah Commission stated that
thirty-five men were convicted for polygamy (Linford, pp.
347-59, 366-70), but Evans claimed that fourteen of those
cases had nothing to do with LDS plural marriage, while the
remaining eight, if they were convicted, served no prison
sentence. The penalty for polygamy was imprisonment for a
term of not more than five years and a fine of not more than
$500, while the punishment for unlawful cohabitation was
imprisonment for a term of not longer than six months and a
fine of not more than $300. An Act to Amend in Reference to

Bigamy, U.S. Statutes At Large, 22, secs. 1 and 3, 30-31
(1882).

43wright, Marriage and Divorce, p. 26.
441piqg. {emphasis added].
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omitted such cautions altogether.45 Utah law listed no
"just cause" for preventing a couple from marrying, and
Mormon practice placed no restrictions on marriage based on
age, bigamy, or affinity, and few based on consanguinity.

In their lack of restrictions on marriage, Mormon
practice was generally congruent with contemporary common
law. Under common law the age of discretion, the age at
which a valid marriage could be contracted, was twelve for
females and fourteen for males. A marriage contracted by an
individual under age seven was a complete nullity. Although
a person could contract a marriage between age seven and the
age of discretion, he or she could alsoc disaffirm the
marriage at any time before reaching the age of discretion.
Such disaffirmation could be either private or public, that
is, with or without a judicial decree declaring the marriage
invalid.4® Although under common law parental control
continued until the child turned twenty-one, most American
judges gave greater weight to the sanctity of marriage than
to parental disapproval. And judges in the United States
often rendered legislation raising the age for marriage
ineffective by treating such laws as advisory, rather than

compulsory.4?7 Among Mormons, couples occasionally married

45The Book of Common Prayer, pp. 119-20; Pratt,
"Celestial Marriage," pp. 31-32.

46Contemgora§x Family lLaw § 2:45; Lynn D. Wardle,
"Rethinking Marital Age Restriction," Journal of Family Law

22 (1983-84): 5-6.

47Grossberg, pp. 105-08.
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before they reached the age of discretion, and as late as
1888 the common law ages of discretion, twelve for women and
fourteen for men, still prevailed in Utah.48

Mid-century judges' commitment to nuptial freedom also
broke down barriers to marriage based on kinship.
Nineteenth-century America tended to have two regional kin
systems. New England and much of the old South usually
adhered to the English practice of allowing first-cousin
marriages but prohibiting those between various affines. 1In
the Middle and Far West, however, affinal unions were often
permitted while first-cousin marriages were frequently
disallowed.49 But American courts, reluctant to dissolve
marriages, gave wide latitude in choice of mates. The
Vermont Supreme Court upheld a man's right to marry his
deceased wife's sister in 1837, and the South Carolina
Supreme Court refused to void a union between an uncle and
his niece in 1858.50

The Mormon marriage system similarly gave wide latitude
in choice of mates. Brigham Young set the tone for unions
among kin when he stated in 1854:

the children of Adam and Eve married each other;

. . I believe in sisters marrying brothers, and

brothers having their sisters for wives. Why?
Because we cannot do otherwise. . . . Our spirits

485ce below, pp. 130-131; Wright, Marriage and
Divorce, p. 29.

49Grossberg, p. 112.

501bid., pp. 110-13.
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are all brothers and sisters, and so are our

bodies; . . . for they are of the same flesh,
blood, and bones as all the family of the
Earth.51

Mormons did not literally marry their brothers and sisters,
but uncles did marry their nieces. James T. S. Allred and
Henry Sudweeks both married their brothers' daughters as
plural wives. In both cases their brothers had died and the
nieces had immigrated to Utah shortly before the marriage.
In these cases, neither woman was in her tender years:
Sudweeks's niece was forty and Allred's was forty-two when
they married.52 Anne Maria Bertelsen was only twenty-one,
however, when she married her mother's brother as a plural
wife, which she did in 1858, only a few months after her
arrival from Denmark with her fifteen-year-old brother.
When her husband died, she became the plural wife of another
uncle, her first husband's brother. 33

Considerably more prevalent than consanguineous unions
were marriages between affines. Men frequently married
their sisters~in-law as plural wives. In the Manti

subsample, 18 men, or 12 per cent, did so. Two also took

5lcollier, ed., The Teachings of President Brigham
Young, 3:292.

527ames Allred Family Group Sheet, Archives Section,
FHL; Endowment House Record, vol. H, November 29, 1875, FHL;
Henry Sudweeks Family Group Sheet, John Sudweeks Family
Group Sheet, Archives Section, FHL.

53Ebbe Jessen Family Group Sheet, Archives Section,
FHL; Jes Olesen Family Group Sheet, Archives Section, FHL; COI.
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their wives' nieces as plural wives. Another married his
first wife's daughter-in-law when she was widowed. 1In
addition, although they needed special permission from the
church president, 7 men in the subsample, or 4 per cent,
were sealed to a mother and her daughter.54 Such choice of
mates wider latitude among Mormons than the common law
permitted, but even marriages recognized by the common law
were too wide for many Americans in the late nineteenth
century.

By the 1880s, polygamy, along with those consanguineous
and affinal marriages which many considered incestuous, had
become symbols of the family crisis in America.55 Reformers
rallied behind legislation requiring marriage licenses,
raising the statutory age of marriage, and banning marriages
between blood relations. Even the courts began to soften
their support for informal matrimony amid the reformers'
fears of free love and "rampant Mormonism."56 Polygany, a
"prime instigator" of the social climate which produced
these reforms, became one of the first targets for change.57

But the U.S. Congress, not the courts, changed marriage

law and practice in Utah. Passed in 1887, the Edmunds-

54on the permission necessary for these marriages, see
Annie Eliza Berry, Reminiscences, 1899-1907, microfilm of
typescript, p. 4, LDS Church Archives.

55Grossberg, p. 121.

561bid., pp. 95-102, 141-149.

571bid., p. 121.
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Tucker Act, which applied to all territories, was the first
legislation which regulated marriage in Utah. Section 9
required that every marriage ceremony be “certified by a
certificate" stating the full names of the bride and groom
as well as every person participating in the ceremony. The
certificate had to be signed by the parties to the ceremony,
"whether either or both or more of the parties to such
ceremony be lawfully competent to be the subject of such
marriage or ceremony or not."58 fThis last clause apparently
was aimed at polygamists and their wives because few others
would not be "lawfully competent" to marry under the
marriage laws which applied to Utah. Moreover, the law
mandated that the certificate be filed in the office of the
probate court, "immediately recorded," and subject to
inspection.®9 This brought Utah in line with almost every
othe:r territory and state, which by 1889 required that a
written return of a marriage ceremony be made to a public
official.®0 The purpose of such returns was to curtail
irregular marriages, especially plural ones.

Section 4 of the same act banned unions of persons

"within and not including the fourth degree of

58An Act to Amend in Reference to Bigam , U.S. Statutes
At Large, 24, sec. 9, 636 (1887).

59An Act to Amend in_Reference to Bigamy, Statutes At
Large, 24, sec., 9, 636 (1887).

60Wright, Marriage and Divorce, p. 61.
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consanguinity";61 that is, a person could not marry any
blood relation nearer than a first cousin. Congress made no
mention of affinal relationships; hence, it legislated the
West kinship system for Utah. The section further stated
that any person who "shall marry or cohabit with, or have
sexual intercourse with such other so related person" was
guilty of incest and, upon conviction, would be imprisoned
for no less than three years but no more than fifteen. 62
Thus, in 1887 Congress provided legislation for Utah to
correct three practices abhorrent to late nineteenth-century
family reformers: no public record of marriages,
consanguineous unions, and plural marriage.

In other respects marriage in Utah remained
unregulated, however, until the Territorial legislature
passed its first act regarding marriage in March 1888.63
The act banned unions between persons whose consanguineous
relationship was nearer than first cousin, provided for the
registration of marriages, required two or more witnesses to
a marriage, stipulated penalties for those solemnizing a
marriage without a license issued by the clerk of the
probate court, and declared void marriages not solemnized by

an authorized person.®4 Thus, the permissiveness of the old

6lan Act to Amend in Reference to Bigamy, U.S. Statutes
At Large, 24, sec. 4, 636 (1887).

621pid. Henry Sudweeks was the only polygamist
convicted under this provision. Evans, p. 24.

63compiled Laws of Utah (1838), § 2583-§ 2601.

641pid., § 2583, § 2593, § 2594, and § 2584.
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regime in Utah was abruptly replaced by restrictions and
regulations advocated by the late nineteenth-century family

reformers.

Inheritance. Because plural marriage was not countenanced
by the common law nor legalized by Utah law, it was
necessary to make statutory provisions for plural families
to inherit. This the Utah legislature did in 1852 by
mandating that:

Illegitimate children and their mothers inherit in

like manner [as legitimate children and wives] from

the father, whether acknowledged by him or not,

provided it shall be made to appear to the

satisfaction of the court, that he was the father

of such illegitimate child or children.6>
The broad language of this provision was open to abuse, and
in 1876 this law was modified so that the illegitimate child
inherited only if the father acknowledged him or her.6%
Mormon society did not consider children of polygamous
marriages illegitimate, but because no law before 1852 had
legitimized children of plural wives, they are designated as
illegitimate in this law.

These laws fulfilled their purpose. George Peacock

died intestate in 1879, leaving three wives and twenty-five

65compiled Laws of Utah of the Territory of Utah
Containing all the General Statutes Now in Force, 1876,
§ 677 [emphasis added].

661bid., §714.
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children.®%7 1In the Decree of the Distribution of the
Estate, his first wife was listed as widow, while the two
plural wives were denominated "mother & guardian" of their
respective children. The property appears to have been
distributed fairly equally among the three wives, each one
receiving the house, lot, and property which she had used
during their husband's life. While the first wife was given
the property "for and during her natural life," the plural
wives received their property "for the use of said mother
during her natural life and for the support and care of said
minors."68 such a careful distinction conformed to the Utah
inheritance law: each plural wife inherited as mother and
guardian of "illegitimate children" acknowledged by the
father.

Whereas a local merchant had been the administrator of
the Peacock estate, the estate of Frederick W. Cox, Sr., was
settled by an "agreement as to the division of the estate"
among the five wives. Three wives had no unmarried
children: the first wife received over $100 more than
either of the two plural wives. One plural wife with an

unmarried child received a slightly larger amount than the

67George D. Peacock Family Group Sheets, Patrons
Section, FHL; LDS Church, Manti Ward, Record of Members,
[1849] - 1877, p. 2.

68Sanpete County Probate Court Record, Book A, June 11,
1882, pp. 265-67; Petition for Final Distribution of Estate,
June 24, 1882, George Peacock File, File of Estates,
Basement Archives, Sanpete County Court House, Manti, Utah.
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first wife. By the time the estate was settled, two and a
half years after the husband's demise, the fifth wife had
remarried and she received no property. Her husband,
however, as guardian of Cox's four minor children, received
an amount only slightly smaller than the first wife's
portion. In addition, tﬁe two sons who had married since
their father's death received amounts approximately equal to
the portions given to the plural wives with no unmarried
children, apparently to provide for these sons as older sons
had before been provided for when they married. The
agreement was signed by all five wives and most of Cox's
adult children.®?

Similarly, when Orscn Hyde died intestate, the
agreement was among "Mary Ann P. Hyde widow of deceased,"
and the four plural wives who were "guardians of the minor
heirs of Orson Hyde." The childless widow received $136.75
in personal property, while the plural wives received three
to five times as much. The residue of the estate not
specifically assigned to one of the women was to be divided
among them. The widow and legal wife apparently agreed to
receive the smallest amount because she had no children to

provide for.’9

69Aqreement for Settlement of Estate, January 3, 1882,
Frederick W. Cox File, ibid.

70pecree of Distribution of Estate, February 19, 1881,
Orson Hyde File, ibid.
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When a plural wife had no children though whom she
could make a claim on the man'se eatate, it was necessary for
the polygamist to leave a will. Such wills, however, did
necessarily designate plural wivea as wives. Although
Madison Hambleton called both his wives members of his
family in his will, he referred to tham separately as 'my
wife Chelnicie and Heir Bergetta."’l Five years later in
1874, Christian Nielsen made a aimilar distinction in his
will betwaeen his "beloved wife Maren Nielsen" and his "heir
Marie Nielsen."?2

Polygamists who died teatate were not always so
punctilious, however, and aome did denominate their plural
wives as wives in thelr willa. When James Olsen died in
1883, he willed thirty acrea and the house close to Manti
"to my wife Katharine and her children." The balance of his
farm was "to be divided batween my 3 wives . . . according
to the size of family."?3

Between wills, declaions of the probate courts, and
agreements between wivea, plural wives and polygamous

children were able to inherit even though thelr status had

71lrast Will and Testament of Madison D. Hambleton,
Sanpete County Probata Court Record, Book A, pp. 31-32.

721agt Will and Testament of Christian Nielsen, File of
Wills, County Clerk's Office, Sanpete County Court House,
Mantli, Utah,

737ournal of the Civil Court, Sanpaete County, Utah,
Book A, December 14, 1866 to April 17, 1884, p. 41l2.
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never been reqularized in law.’4 This changed as Congress
stepped up its campaign against polygamy in the 1880s. The
Edmunds Act of 1882 contained a clause which made children
of polygamous marriages born before January 1, 1883,
legitimate.?’5 This was a well-meaning clause meant to
protect innocent children but implied that such children
born after that date should be treated differently. The
next year the Utah legislature reacted by passing a statute
which iterated that illegitimate children when acknowledged
by the father were to be his heirs. It also contained a new

clause which stated: "The issue of all marriaqes null in

law, or dissolved by divorce, are legitimate."76 Polygamous
marriages were null or vdid in common law; hence, this
wording would make the children of such marriages
legitimate. Congress responded in the Edmunds-Tucker Act of
1887 by annulling all territorial laws which allowed
illegitimate children to inherit from their fathers. This

law was not ex post facto, however, because it stipulated

74Both Kimball Young and Jessie Embry discussed
inheritance in polygamous families, although their examples
appear to be drawn from the late, post-Manifesto period,
when Mormons no longer had exclusive control over the laws
and courts which controlled inheritance. Young, pp. 261~
276; Embry, pp. 182-186.

75An Act to Amend in Reference to Bigamy, U.S.
Statutes At large, 22, sec. 7, 31 (1882).

76
added].

The Compiled Laws of Utah, 1888, § 2742 [emphasis
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that such children born within twelve months of the Act's
passage would not be affected.’”?

The ability of polygamous children to inherit was
further eroded by the Utah Supreme Court in Chapman v.
Handley in 1890.78 The Morrill Anti-Bigamy Act of 1862 had
annulled all Utah laws which "establish, support, maintain,
shield, or countenance polygamy,"’? and the court ruled that
this applied to the 1852 law allowing illegitimate children
to inherit. Fortunately for such children, a similar case,
Cope v. Cope, was appealed to the U.S. Supreme Court and
overturned in 1891, allowing the 1852 law to continue in
force. 80

When Utah became a state in 1896 and gained control
over legislation on domestic matters, the legislature passed
laws entitling childrcn of polygamous marriages to inherit
and declaring legitimate all children of LDS polygamous
marriages who were born on or prior to January 4, 1896.81 It
also allowed inheritance cases adversely decided to be tried

again, but the Utah Supreme Court struck down this provision

77an_Act_to_Amend an Act, U.S. Statutes At Large, 24,
sec. 11, 637 (1887).

787 ytah 49 (1890).

79an Act to Punish Polygamy, U.S. Statutes At Large,
12, sec. 2, 501 (1862).

807 utah 63 (1890); 137 U.S. 682 (1891); Linford, "The
Mormons and the Law: The Polygamy Cases, Part II, Civil
Disabilities," Utah Law Review 9 (Summer 1965): pp. 557-559.

8lRevised Statutes of Utah, 1898, § 2848, § 2850.
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as unwarranted control of the judicial by the legislative
branch.82 The section legitimating all polygamous children
born before January 4, 1896, however, did remain in force.
Thus, overall, Utah law did protect the inheritance of most
children born in plural marriage.83

By establishing the right of dower,84 however, the
Edmunds-Tucker Act curtailed inheritance by plural wives.
The Act, by stipulating that the widow inherit one-third of
all lands which belonged'to her husband, reduced a
polygamist's discretion in leaving his estate equally among
his wives or in distributing it according to the size of the
wives' families.85 1In 1888 the territorial legislature
tried to mitigate the effect of the Edmunds-Tucker Act by
passing a statute permitting wives to release their right of
dower. The statute provided that any conveyance of real

property by deed properly signed by the wife as well as the

821bid., § 2849; In re Handley's Estate, 15 Utah 212
(1897) .

83Linford, "Part II," p. 558.

84por general background on dower rights, see Lawson, §
775 - §777; Tapping Reeve, The Law of Baron and Femme, 3d
ed. (Albany, N.Y.: William Gould, Law Publishers, 1862;
reprint, Source Book Press, A Division of Collectors
Editions, Ltd., 1970), pp. 98-108.

85An Act to Amend an Act, U.S. Statutes At Large, 24,
sec. 18, 638 (1887). If the husband had mortgaged the
lands, the widow would not be entitled to dower out of such
lands as against the mortgagee. She would be entitled to
her dower out of such lands as against all other persons,
however. Section 18 of the Edmunds-Tucker Act annulled an
1872 Utah statute stating that no right of dower was allowed
in the territory (Compiled lL.aws of Utah, 1888, § 2530).
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husband also transferred ‘all right of dower she had in the
procperty. In addition, any property so conveyed since March
2, 1887--one day before the Edmunds-Tucker Act took effect--
would be considered as an effectual release of dower
rights.86

These laws apparently prompted some polygamists to
convey real property to their wives.87 For example, in 1887
Fred Cox's property was all in his name, but by 1888 he had
transferred title of tue house each wife occupied to her.
By 1890 he had transferred even more property to each wife
so that each was assessed more in taxes than was he.
Similarly, Soren C. Hansen held all his property in his own

name in 1887. By 1888 he had transferred to his plural wife

86Comgiled Laws of Utah, 1888, § 2530 - § 2533.

Because the bar to dower was a statutory one, the
legislature had to pass such a law in order for any bar to
dower rights to be effective and to stipulate the
requirements that had to be met to override the dower. Joel
Prentiss Bishop, Commentaries on the ILaw of Married Women
under the Statutes of the Several States, and at Common lLaw
and in Equity, Vol. I (Boston: Little, Brown, and Company,
1873), § 451. Under the Edmunds-Tucker Act, dower rights
would be in force until the widow "shall have lawfully
released her right thereto" or "in case of divorce
dissolving the marriage contract for the misconduct of the
wife." An Act to Amend an Act, U.S. Statutes At lLarge, 24,
sec. 18, 638, 639 (1887).

87at common law, a deed from a husband directly to his
wife was generally void at law (Lawson, § 716). A Utah law
passed in 1872, however, provided that the property owned
before marriage or acquired after marriage was the separate
property of the spouse who owned or acquired it. 1In
addition, the spouse owning the property could dispose of
that property "without any limitation or restriction by
reasons of marriage" (Compiled Laws_of Utah, 1888, § 2528).
This statutory law overrode the common law restriction on a
deed from a husband to his wife (or wives).
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Anna the title of the house she lived in. She was the only
wife who had living children. By 1890, he had transferred
additional property to her, and she was assessed taxes under
"Mrs A. B. Steck," her msiden name. He had also conveyed
property to his other plural wife and she too was assessed
under her maiden name. By 1888 William Bench had also
divided all his property between his two wives even though
previously all had been in his name.88 Although some
polygamists kept their property in their own names and
others only transferred property later, the concern for
providing for polygamous families is evident both in
territorial law and in the actions of those in plural

marriage.

The Nature of Mormon Marriage. While the law did not

recognize plural wives, Mormon society and ecclesiastical
law did. Their marriages were religious covenants made
between husband and wife and authorized by the head of the
church. Such marriages were thus reminiscent of the
sacramental nature of Catholic marriages and the opposite of

the early Puritan practice of performing the wedding under

88The data in this paragraph is based on the 1887,
1888, and 1890 Manti Tax Assessments, Sanpete County Tax
Assessment Rolls, microfilm of original, 2 reels, FHL.
These records are not paginated but the entries are
alphabetized.



123

the supervision of the state.®9 Mormons could be married by
justices of the peace or by local church officials, just as
Fred Cox and Lucy Allen were married by Bishop Snow. Such
marriages were called civil marriages, even if they were
performed by Mormon clergy. These were not sealings, or
"celestial marriages," for time and eternity. Civil
marriage was a joining, celestial marriage a sealing
process. 90

Unlike ceremonies containing the words *"till death us
do part," celestial marriages sealed the couples for
eternity. Mormon couples, like Fred and Lucy Cox, who had
been married in a civil ceremony were often later married
again by someone authorized to perform celestial marriages.
Fred and Lucy were sealed to each other on March 3, 1873,
the same day Fred was sealed in plural marriage to Alvira
Coolidge.91 Men could be sealed to many woman, whether
living or dead, but women could be sealed for eternity to

only one man.92 Eternal marriages could be monogamous as

89Hugh B. Brown, "The Latter-day Saint Concept of
Marriage," in Selected Readinas in the latter-day Saint
Family, ed. Blain R. Porter (Dubuque, Iowa: Wm. C. Brown
Book Company, 1963), p. 167; Morgan, pp. 29-32.

90yright, Marriage and Divorce, p. 65.

9lprederick W. Cox, Jr., Family Group Sheets, Patrons
Section, FHL.

92yright, Marriage and Divorce, p. 66,
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well as polygamous, but plural marriages were always
religious, not civil, ones.93

The importance of marriage is inherent in the Mormon
conception of eternity. Mormon theology teaches that the
spirits of all humanity were born of God and spiritual
consorts in a pre-existent state. God wishes His spirit
children to become like Himself, and for that purpose they
come to earth, gain mortal bodies, and have the opportunity
to prove themselves in their earthly probationary state.
Knowing that in gaining experience His children would
trespass, He provided a Savior to take upon Himself the sins
of those who would repent. Adam and Eve were given the
commandment to "multiply and replenish the earth" to provide
mortal bodies for spirits waiting to enter the second phase
of existence. Those who have proved themselves on earth by
their righteousness and have performed the necessary
rituals, including eternal marriage, are rewarded in heaven
by "gaining exaltation": they are given a world over which
to rule and to people by producing spirits who will then
repeat the process of proving themselves upon that new

earth.94 To be worthy of exaltation, a man and a woman

93after the Manifesto, some plural marriages were civil
marriages but were without church authorization. Quinn,
"New Plural Marriages," pp, 52-55.

S4yright, Marriage and Divorce, pp. 71-73; Brown, p.
169-171; Joseph Fielding Smith, "Celestial Marriage," in

Selected Readings in the Latter-day Saint Family,
pp. 179-184.
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must be married for eternity. That is, they must be sealed
for eternity, not married merely until death. According to
Mormon theology, marriages which seal couples for eternity
can be performed only upon earth.9® Mormons are thus
encouraged to be sealed in marriage because their exaltation
depends upon their having a marriage valid for eternity.

Eternal marriage has a dual purpose: first, on this
earth to prepare bodies to receive spirits waiting in the
pre-existent state and to train them properly so they will
choose righteous ways, and second, in heaven to continue the
procreation of spirits for new worlds, thus increasing the
dominions and glory of God Himself.%® Because having
children is so important in Mormon theology, plural marriage
was an advantage: the ability of righteous men to beget
children would not be curtailed by the biological
limitations of one wife.97

Mormons accepted the generally acknowledged purposes of
marriage: first, to rearranye the relationship between a
man and woman, and hence their rights and duties; second, to
give rights of sexual access; third, to rear children and to
transmit material gocis and cultural possessions from one

generation to another; and fourth, to reorder the

95poctrine and Covenants 132:16.

98ywright, Marriage and Divorce, pp. 72-73; also see DHC
5:391-92; Doctrine & Covenants 132.

97Wright, Marriage and Divorce, p. 72.
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relationship between the kin groups of the husband and wife
as they acquire a common kinship with the children of the
couple.98 Whether monogamous or plural, celestial marriage
added a fifth reason--one's eternal exaltation--to these.

While most celestial marriages, or sealings, encom-
passed these five elements, not all did so. Some sealings
were for eternity only and conferred no earthly rights or
obligations. Similar to eternity-only marriages were
nominal marriages. Neither bestowed rights of sexual access
on the couple, but wives in nominal marriages used their
husbands' surnames and may have received some temporal help.
Yet other sealings conferred on the couple all earthly and
eternal rights and obligations but with the understanding
that these were not effective until some later time.

In addition to sealings, the church sanctioned mar-
riages which had no force in eternity. Proxy marriages,
like civil marriages, bestowed on the couple all the earthly
rights and duties of marriage. In such marriages, however,
the man acted as a "proxy" for the husband to whom the wife
had been sealed for eternity. Convenience marriages, on the
other hand, conferred only the right of sexual access. All
these various types of marriage are represented in the Manti

sample.

98¢, c. Harris, The Family and Industrial Society
(London: George Allen & Unwin, 1983), pp. 16-29.
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Most women who were married for eternity-only were
sealed to men who had wives still living. Ann Wickes, for
example, married George Taylor in England in 1830, and both
were baptized as Latter-day Saints in 1848. They
subsequently separated, and she and their children
immigrated to Utah in 1854.99 Two years later, at age
fifty-six Ann was sealed to William Black, who had a wife
still 1iving.l90 Ann and william apparently never lived
together, and on the 1860 Salt Lake City census she and an
unmarried daughter were listed as living in the household of
Ann's married son. No evidence reveals that she and Black
ever cohabited, and when she died, she was buried under the
name Ann Taylor.101l

The original record of the eternity-only marriages
probably indicated the nature of the marriage, but unfor-
tunately these records are not currently available to
scholars. For purposes of this study and lacking these
data, those women who had passed childbearing age when they
were sealed, who did not cohabit with the man to whom they

were sealed, and who were never referred to by his surname

99George Edward Grove Taylor Family Group Sheet,
Archives Section, FHL; Ann Taylor, COI.

100yilliam Black Family Group Sheet, Patrons Section,
FHL. Ann Wickes was again sealed to William Black on 12
March 1857. IGI, 1984, Utah, Microfiche # 815, p. 9353.

10lsalt Lake City, Utah, 1860 Manuscript Census, p. 11;
Rockville, Kane County, 1870 Manuscript Census, p. 458;
Death Records, Office of Vital Statistics, Salt Lake City,
Utah, microfilm reel # 2, 1890-1908, FHL.
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will be considered as sealed for eternity only. Two plural
marriages in which the plural wives were sealed to their
husbands for eternity-only are included in the Manti
subsample.

Two nominal plural marriages are also included in the
Manti subsample. James Cook, for example, married Hannah
Massey Davenport in 1865. She was a widow aged fifty-seven,
eight years his senior, at the time of the sealing.102 on
the 1870 census she was listed as Hannah Cook but was living
in her daughter Marie's household. After his first wife
died, James Cook married Hannah's daughter Marie. In 1879
Marie Cook died.l03 on the 1880 census James was listed as
widowed, and Hannah had reassumed the name Davenport, the
surname of her first husband. A short biographical sketch
of James Cook written sometime later stated: "Second wife
was Anna Davenport, to whom he was sealed but did not live
with.n104

Similarly, Maren Jorgensen was sealed to Morten
Mortensen on December 12, 1878, the same day he was sealed

to his first wife. Maren was sixty-five years old and

1025ames Cook Family Group Sheet, Patrons Section, FHL;
"Cemetery Records, Manti, Sanpete County, Utah," typed by
the Genealogical Society of Utah, 1936, p. 37.

1033870 Manti, Utah, Manuscript Census, p. 44; John
Mackey-Maria Davenport Family Group Sheet, Patrons Section,
FHL; "Manti Cemetery Record," p. 32; IGI, 1984, Utah,
Microfiche # 0794, p. 1977; Lever, p. 112.

1043880 Manti, Utah, Manuscript Census, p. 422D;
Lever, p. 112.
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twelve years his senior.105 1In 1880 Morten and the two
wives to whom he had been sealed all lived in Manti. Maren
was living alone, however, and on the census she was listed
as Maren Axelsen. Axelsen was Morten's patronymic and the
surname he used in immigrating to the United States and on
the 1900 and 1910 censuses, though he was listed as
Mortensen on the 1880 census.l106

Although Hannah and Maren were undoubtedly sealed to
their husbands for eternity only, they did bear their
husbands' names; hence, in this study these marriages are
designated as nominal plural marriages. Such marriages did
not include the right of sexual access, but what other
rights and duties they conferred is unclear. 1In one case a
widow was sealed to a married man, apparently for eternity
only, but later brought a complaint against him in a church
court for not supporting her. The man defended himself by
saying that "in their marriage contract she promised not to
be an expense to him," and his first wife testified that
before the sealing, the widow had claimed she wanted the
sealing for religious reasons and "would never think of
having pleasure with a man at my age." The decision favored

the second wife, indicating that in being sealed to her the

105161, 1984, Utah, Microfiche # N 0806, p. 6206;
Endowment House Record, Book I, p. 20, FHL; Martin Axelsen
Family Group Sheet, Patrons Section, FHL.

106Manti, Utah, 1880 Manuscript Census, pp. 409A, 424D;
Morten Axelsen, COI; Manti, Utah, 1900 Manuscript Census, p.
137 B; Manti, Utah, 1910 Manuscript Census, p. 2 B.
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man had accepted a responsibility which he could not
shirk.107 Usually, however, the available records leave no
clear indication of the earthly responsibilities such
marriages entailed on those who entered them.

Another type of sealing was the marriage of a couple
with the understanding that the rights and responsibilities
of marriage were postponed. Some of these marriages were
performed for very young couples just before leaving Nauvoo
because Mormons feared that it would be a long time befcre
another temple would be built where such rites could be
performed. Such a sealing was performed for twelve-year-old
Mary Dunn and eleven-year-old Mosiah Hancock. Hancock wrote
in his autobiography that it was done "with the under-
standing that we were not to live together as husband and
wife until we were 16 years of age."108 aAs it turned out,
they never did so. While both families were at Winter
Quarters, Mary came to the Hancock camp and wanted to live
with them. Her mother had died, and her father had not only
married again but also taken a plural wife. Apparently Mary
believed living with her husband's family would be more
pleasant, but Mosiah's mqther would not allow her to stay

because there was no room. Mosiah's father was away in the

107Nels Anderson, Desert Saints: The Mormon Frontier
in Utah (Chicago: University of Chicago Press, 1942), pp.
352-53.

1°8Autobiography of Mosiah Lyman Hancock, Holograph,
LDS Church Archives, pp. 30-31. [Used by permission.]
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Mormon Battalion, and life was undoubtedly already difficult
for the family. Hancock later wrote, "[W]ith what joy I
hailed my noble, beautiful wife! But Mary had to go, and oh
what sorrow as I saw her depart.“109 Mosiah and Mary were
never united after they arrived in Salt Lake City: at age
eighteen Mary married Martin Luther Ensign.110

Because celestial marriages transcend this world, it
was possible for a person to be married to one spouse for
this world and sealed to a different spouse for eternity.lll
The spouse to whom a person was sealed for eternity might
not even be living. Isaac Morley's daughter Cordelia, for
example, was sealed to Joseph Smith for eternity in Nauvoo
eighteen months after he was killed at Carthage. Frederick
W. Cox stood as proxy for Joseph Smith in the ceremony. Then
Cox married Cordelia "for time" in a ceremony that
followed.112

Such marriages for time only-~-proxy marriages--
entailed the same responsibilities and conferred the same

rights as non-Mormon marriages. In these marriages the

1091pid., p. 38. {Used by permission.]

110guysan Ward Easton Black, comp., Membership of the
Church of Jesus Christ of Latter-day Saints, 1830-1848, vol.
14 (Provo, Utah: Brigham Young University Religious Studies
Center, 1989). pp. 708-710; Nauvoo Temple Endowment Record,
microfilm of typescript, FHL.

1llyright, Marriage and Divorce, p. 66; Richard S. Van

Wagoner, "Mormon Polyandry in Nauvoo," Dialoque 18 (Fall
1985): 67-83,

112gee above, pp. 60-61.
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children bore their biological fathers' names but in the
hereafter would belong to the family of their mother and the
husband to whom she was sealed for eternity. Mercy Rachel
Thompson, who had been in two such marriages, designated
this the "proxy method." Her husband for time agreed "to
take care of me as long as he lived, and then deliver me up
to my first husband in eternity . . . together with all
children that we might have."113 At times this affected the
way some family members felt about others in the family.
For example, Brigham Young's grandchildren who were sealed
as part of his family felt superior to other grandchildren
who would be would be in Joseph Smith's family in heaven.ll4

Such marriages could also affect the attitude of the
couple toward the marriage. Eunice Billings married John
Warner in 1849 and was sealed to him for eternity on Augqust
6, 1851. They had two children; the second was born after
his father was killed by Indians in 1853.115 Three years

later she became the second wife of George W. Snow. This

115complainant's Abstract of Pleading and Evidence . .
. The Reorganized Church of Jesus Christ of Latter-Da

Saints, Complainant, v. The Church of Christ at
Independence, Missouri . . . (Lamoni, Iowa: Herald

Publishing House, 1893), p. 350 [hereafter cited as Abstract
of Temple Lot Case].

1l4young, Isn't One Wife Enough? p. 32.

115George Washington Snow Family Group Sheet, Patrons
Section, FHL; IGI, Utah, April 1984, Fiche # 815, p. 9272;
M. F. Farnsworth, "History of Manti," typescript, typed by
the Genealogical Society of Utah, 1936, p. 157; "Manti
Cemetery Record," 1936, p. 152,






