This dissertation has been
microfilmed exactly as received 68~6636

HANSEN, Klaus J., 1931~

THE KINGDOM OF GOD IN MORMON THOUGHT
AND PRACTICE, 1830~1896.

Wayne State University, Ph.D., 1963 T
History, modern

University Microfilms, Inc., Ann Arbor, Michigan



THE KINGDOM OF GOD IN MORMON THOUGHT
AND PRACTICE, 1830-1896
by

Klaus J. Hansen

B DISSERTATION

Submitted to the Graduate Division
of Wayne State University, Detroit, Michigan
in partial fulfillment of the requirements
for the degree of

DOCTOR OF PHILOSOPHY

1963

MAJOR: HISTORY
APPROVED BY:

éézsdﬁﬁ/{;rfizi% CBJ/Q%?Zg’f
CMA//%

‘#1‘.\._'

1= )

v f: ZD CL A

£




PREFACE

The history of Mormonism 1s paradoxical. Duriné the
nineteenth century, Mormonism was characterized both by a
strong identification with American nationalism, and by a
separatist nationalism of its own. Few Latter-day Saints
today are aware of this paradox, believing that Mormon
values regarding Amexrican society prevalent during the nine-
teenth century are identical with those of the present.

Most Latter-day Saints will admit that the cessation of
polygamy in 1890 signified a change in Mormon values, but
they insist that this transformation was a minor one, not

affecting the fundamental nature of Mormonism.

Several historians, supporting their assertions with
significant evidehce from Mormon history, have pointed out
that the Saints were mistaken in this belief. It is the
purpose of this study to show that Mormon aspirations during
the nineteenth century to establish a political kingdom of

God through the activities of a secret organization called

ii
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the Council of Fifty confirm more fully than ever before
that this transformation was of major dimensions. This
study, therefore, will be concerned primarily with an
examination of the idea of the political Kingdom of God in
Mormon history, and the attempts of the Council of Fifty

to transform this idea into reality.

It is a pleasure to acknowledge the aid of the many
people and institutions who facilitated this study. I am
particularly indebted to Professor Edward Lurie, who directed
this dissertation, for his constant encouragement and in-
valuable criélcisms both of content and style. Professor
Goldwin Smith has been an unfailing counselor. Professor
Raymond C. Miller had a patient ear and gave advice freely.
Professor Iee Benson made many valuable suggestions. I am
grateful to Professor Margaret Sterne for her continued
interest in my sgudies. Professor Russel B. Swensen of
Brigﬁam Young University kindled my first interest in his-
tory, and Professor Richard D. Poll, also of Brigham Young

University, provided stimulation for a desire to learn more

about the Mormon past.

iii



I wish to thank the staffs of the following institu-
tions for their cooperation: Brigham Young University
Library and University Archives; the University of Utah
Library; the Church Historian's Office of the Church of
Jesus Christ of Latter-day Saints:; the Utah State Histori-
cal Society; the New York Public Library; Houghton Library
and Widener Library at Harvarcl University: ﬁniversity of

Michigan Library:; and Wayne State University Library.

I am particularly grateful to Mrs. Juanita Brooks for
freely sharing with me her extensive knowledge of Mormon
history and Mormon sources. Professors James R. Clark and
custive 0. Larson of Brigham Young University, and Dr.
Everett L. Cooley of the Utah State Historical Society
gave valuable information on special topics. Alfred L.
Bush, Curator of the Rollins Collection of Western Ameri-
cana at Princeton University first called my attention to
the éignificance for Mormon history of the Kingdom of God
and the Council of Fifty. He has been an unfailing friend,
supporting this project from its inception both with his
enthusiasm and extensive knowledge of Mormon sources. In-
numerable stimulating discussions with Dr. B. Carmon Hardy

about Mormon history have prevented me from many pitfalls.

iv



I owe a special debt of gratitude to my wife, Joan Dunn
Hansen, for carrying the major share of the burden of pro-
viding and caring for a growing family while this disserta-
tion was in progress. I also appreciate her continued

vigilance over my writing style.




e T

TABLE OF CONTENTS

PREFACE . ¢ « « o o« o o s o o o o o o o o s & s s o =

AND THE INTELLECTUAL TRANSFORMATION OF
MORMONISM . ¢ o ¢ o o o o o o o o o o o o o

= INTRODUCTION o « « « o o o « o o o o o o o o o o o =
CHAPTER

. I. THE MORMON KINGDOM OF GOD AND THE MILLENNIAL

¥ TRADITION . « o ¢ o o o o o o o o o o o o « =

: II. THE ROLE OF THE MORMON KINGDOM OF GOD IN

G AMERICAN CULTURE . . « « « « o o o « o « « «

g III. THE ESTABLISEMENT OF THE GOVERNMENT OF GOD . .

i IV. THE YEAR OF DECISION: THE COUNCIL OF FIFTY

;;' m L844 - . L] - L) L] L ] L ] - L - L] - [ ] L ] L] - L ] -

i V. moDus - . . . . . . - - . - - - o . - . - . -

; VI. THE KINGDOM OF GOD AND THE COUNCIL OF FIFTY IN

, THE GREAT BASIN' 1847_ 1896 - - e e o . . e o o

: VII. THE KINGDOM.OF GOD IN CONFLICT WITH THE WORLD

; VIII. EPILOGUE: THE DECLINE OF THE KINGDOM OF GOD

APPENDK . - - . . . L] . . - - . . - . - . . . . . -

BSSAY ON SOURCES . . - « ¢ o o o o o« o o = o o =« o =

AUTOBIOGRAPHICAL STATEMENT . . o ¢ « « « o o o o o o

|-+ 3 R YEIR RSN AE I S

vi

PAGE

ii

48

91

144

184

215

269

311

328

335

" 356



INTRODUCTION

In 1845, the Quorum of the Twelve Apostles of the
Church of Jesus Christ of Latter-day Saints sent a procla-
mation "to all the Kings of the World; To the Governors
of the Several States, and to the Rulers and People of all
Nations," informing them that the Kingdom of God, as pre-
dicted by Isaiah and Daniel, had come; it was to "£ill the
whole earth" and "stand forever." The “"kings, rulers, and
. « . Gentiles" were not only required "to repent and obey
the gospel in its fulness, and thus become members or citi-
zens of the kingdom of God," but were "commanded . . . to
put [(their] silver and . . . gold . . . ships . . . sSteam-
vessels . . . railroad trains . . . horses, chariots, camels,
mulesf and litters" into the service of the Kingdom. The
time would come when no "king, ruler, or subject--no com-
munity or individual [would] stand neutral”: All would
have to "take sides either for or gainst the kingdom of
God." In language that may indeed have sounded presumptuous

to Gentile ears, the proclamation closed with the injunction



that “the courts of Rome, London, Paris, Constantinople,
Petersburg, and all others, will then have to yield the
point and do homage, and pay tribute to one great centre,

and to one mighty Sovereign, or, THRONES WILL BE CAST DOWN,

AND KINGDOMS WILL CEASE TO BE.“l Mormon missionaries were
i sent abroad to circulate the proclamation, and to gather
in the faithful, so that the Kingdom might grow in numbers
and in power., To the Mormon leaders there was nothing
metaphorical about this proclamation. In their opinion,

the kingdom predicted by Isaiah and Daniel was a literal,
2

temporal kingdom. Throughout the nineteenth century,

Mormons attempted to build such a kingdom which, as the

proclamation suggested, ultimately would rule the world.

Mormon political scientist G. Homer Durham was the

first to point out that this proclamation was the expression

NAE e
i

of ideas discussed in a secret Council of Fifty, organized

) :
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i by Joseph Smith in 1844, and to suggest that "someone ought

: lvproclamation of the Twelve Apostles of the Church of
2 Jesus Christ of Latter-day Saints" (Liverpool, 1845); His-
tory of the Church, VII, 558.

2Isa. 2:2-4; Dan. 2:44.



to make a study of this Council."3 This suggestion was
made in 1944, In 1958, Hyrum L. Andrus published a study

on Joseph Smith and World Government, in which the author

examined some of the political ideas of Joseph Smith per-
taining to the Kingdom of God, and first brought to atten-
tion important facts regarding the Council of Fifty.4 In
1958, also, appeared James R. Clark's Ed.D. dissertation
“"Church and State Relationships in Educaticn in Utah" which
brought out the great significance of the Council for an
understanding of the Mormon-Gentile conflict in the field

5

of education. A summary of Clark's findings were pub-

lished in the Utah Historical Quarterlx.6 Neither of these

studies, however, purport to examine the idea of the Kingdom
of God and the activities of the Council of Fifty within

the spectrum of nineteenth-century Mormon history. Andrus'

3G. Homer Durham, "A Political Interpretation of
Mormon History," Pacific Historical Review, XIII (1944),
141,

4 (salt Lake City, 1958).
5 (Utah State University, 1958).
Gurhe Kingdom of God, the Council of Fifty and the

State of Deseret," Utah Historical Quarterly, XXVI (1958),
130-148.




meoncgraph, moreover, fails to come to grips with the
central importance of the idea of the political Kingdom
of God for Mormon thought and history by maintaining that
the Kingdom of God and the Council of Fifty are entirely
in the mainstream of American democratic thought. Nothing

could be further from the truth.

Andrus' attempt to identify the political Kingdom of
God and the Council of Fifty with current Mormon theology
and political theory is symptomatic of a whole school of
Mormon writers who have been unable to see that Mormon
thought and culture have undergone a radical transforma-
tion between 1890 and the early twentieth century. These
writers, interpreting history from hindsight, have attempted
to reconstruct the Mormon past according to a pattern of
how it logically should have happened from the vantage point
of the present. To most of these historians, the separatist
nationalism of a political kingdom of God and a Council of
Fifty simply do not fit into the present values of Mormonism,
according to which the destiny of the Saints and that of
American Democracy are identical. Hence these writers have

either ignored the political Kingdom of God, or distorted



its character.7 Mormone no longer look forward to a time
when the government of the United States would be destroyed
to make room for a Mormon kingdom of God. Yet during the
nineteenth century such a kingdom was one of the primary
motivating factors in Mormonism. In the following pages,
an attempt has been made to set forth the reasons for this

motivation, and its impact on Mormon history.

7see below, pp. 199-203, 321-323,



CHAPTER I
THE MORMON KINGDOM OF GOD AND
THE MILLENNIAIL TRADITION
In 1841, Mormon Apostle Parley P. Pratt wrote a
letter to Queen Victoria that may have startled her con-
siderably if she read it, and that may well have caused
her to fear for her throne had she taken it literally.
"Know assuredly," Pratt warned the sovereign, "that the
world in which we live is on the eve of a REVOLUTION,
more wonderful in its beginning--more rapid in its pro-
gress--more lasting in its influence--more important in
its consequences--than any which man has yet witnessed
upon the earth."” The present political and religious
establishments of the earth, the letter solemnly af--
firmed, were destined to vanish, and God was about to
set up "a new and universal Kingdom, under the immediate

administration of the Messiah and his Saints."l

1Parley P. Pratt, To Her Gracious Majesty, Queen
victoria (Manchester, England, 1841), p. 5.




The young Queen, no doubt, would have been even more
startled had she had access to another letter, written
three years later, by Pratt's fellow apostles Brigham Young
and Willard Richards, to Reuben Hedlock, leader of the
British Mormons, informing him that by this time, the
Kingdom predicted by Pratt had actually been established:
“The Kingdom is organized; and although as yet no bigger
than a grain of mustard seed, the little plant is in a
flourishing condition, and our prospects brighter than
ever."2 Although Hedlock himself does not reveal that the
letter shocked him, modern-day orthodox Mormons might well
think that it should have. Faithful Latter-day Saints
genarally believe that Joseph Smith had organized or rather
restored the Church of Christ in 1830. By so doing, he had
also organized the Kingdom of God on earth, a kingdom that
was to be identical with the Church. If, however, Young
and Richards were referring to the millennial kingdom to be
ushered in with the return of Christ to earth, history may

be read in vain for such an event in 1844, or since then.

2The Latter—-day Saints' Millennial Star, XXIII (1862),

422,



Indeed, in 1844 few Mormons knew what kind of kingdom
their prophet had organized in that year, and fewer
Mormons Xxnow today. To understand what kingdom Young
and Richards were alluding tc in their letter to Hedlock
requires a brief examination of the development of the

idea of the Kingdom of God in Mormon history.

In April, 1829, Joseph Smith averred, the Lord had
announced that "a great and marvelous work is about to
come forth unto the children of men. . . . Behold, the
field is white already to harvest; therefore, whoso de-
sireth to reap, let him thrust his sickle in with his
might, and reap while the day lasts, that he may treasure
up for his soul everlasting salvation in the kingdom of
God."3 The salvation of the soul, traditionally, has
been the province of the church; the faithful, generally,
have.regarded this process as the Kingdom of God made
visible on earth in order to provide an avenue to the in-
visible Kingdom of God in heaven. 1In the days of Joseph

Smith this concept was so much part of the Christian

3Joseph Smith, The Doctrine and Covenants of the
Church of Jesus Christ of Latter-day Saints (Salt Lake
City, 1951 ed.), 6:1-4.




tradition that the terms "Church" and "Kingdom of God"
were used rather loosely and interchangeably. Although
Joseph Smith repudiated this tradition, he continued to

use the term "Kingdom of God" with some lack of precision.

When Smith organized the Church of Christ on April 6,
1830, in Peter Whitmer's farmhouse in Fayette, New York,
he asked those attending the organizational meeting of the
church "whether they accepted us [Smith and Oliver Cowdery]
as their teachers in the things of the kingdom of God, and
whether they were satisfied that we should proceed and be
organized as a Church."4 The new church was thus an eccle-
siastical organization consisting of those who had accepted
the tenets of the "restored Gospel"” and had submitted to
the rites and ceremonies necessary to gain membership. To
this day, Mormons regard baptism, and the "laying on of
handg“ for the gift of the Holy Ghost as essential pre-

requisites for membership in the Church or Kingdom of God.>

4Joseph Smith, History of the Church of Jesus Christ
of Latter-day Saints (2d ed.; Salt Lake City, 1950), I, 77.
In 1838, the name was officially changed to Church of Jesus
Christ of Latter-day Saints.

5Journal of Discourses, XII (1870), 56-57.
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In this ecclesiastical sense, Mormons, like most Christians,
hardly took the term "kingdom" literally, but considered it

little more than an elevating metaphor.

The Saints, however, regarded metaphors with some
suspicion. The most startling fact about Joseph Smith's
first vision, which he experienced as a boy of fourteen,

was not that he had seen God and Christ, but that these

i were separate beings and possessed (as he later learned)

f bodies of flesh and bone. Although the Christian minis-

é ters in Smith's neighborhood regarded his story as little
% more than a crude expression of anthropomorphism, to Smith
it became the cornerstone of Mormon metaphysics. For the

! development of one of the major philosophical ideas of

2 Mormonism res.lted in its rejection of the mind-matter

dualism of Cartesian philosophy. "There is no such thing

as immaterial matter," proclaimed Smith. "All spirit is
matter, but it is more fine or pure, and can only be dis-
cerned by purer eyes; we cannot see it; but when our

bodies are purified we shall see that all is matter."6

6For a discussion of the dualistic metaphysics of
Descartes see James Collins, A History of European
Philosophy (Milwaukee, 1954), PpP- 175-195. Doctrine and
Covenants, 131:7-8. The metaphysical implications of
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In an even more extreme expression of this same idea,

the Mormon Millennial Star quoted the Prophet as saying

that "God the father is material, Jesus Christ is material.

Angels are material. Space is full of materiality. Noth-

ing exists which is not material."7 The Christians, by

worshiping an immaterial God, were thus, in fact, quilty

of atheism.8

S S
SRR bl

The Mormon concept of materialism, however, was more

than a metaphysical construct. More concretely, it found

expression in a strong emphasis on temporal matters in

Mormon society. Although the mixing of the sublime and

Smith's monistic philosophy were analyzed by Orson Pratt
in Absgurdities of Immaterialism (Liverpool, 1849). But
his proposal of an atomistic materialism as the basis for
a Mormon metaphysics, more comprehensively expressed in
The Great First Cause (Liverpool, 1851), was rejected by
Brigham Young as unorthodox. Mecre recently, Mormon
Apostle John A. Widtsoe, in an analysis of this aspect of
Mormon philceszophy, paraphrased Smith succinctly: "Spiri-
tual matter is but a refined form of gross matter." See
A Rational Theology (Salt Lake City, 1915), p. 1l1l. A
recent and very concise discussion of the monistic aspect
of Mormon qualitative metaphysics is Sterling McMurrin's
The Philosophical Foundations of Mormon Theology (Salt
Lake City, 1959).

T e A R s S T B TS

TOLTTIY

"Millenial Star, VI (1845), 19.

o

8Parley P. Pratt implied this in Key to the Science

of Theology (Liverpool, 1855), pp. 27-28, 122.

v PoEER S

e
¥

[



i P ARG LE

12

the mundane was a peculiarity of nineteenth-century
American religion not reserved for Mormonism alone, the
followers of Joseph Smith went further than most sects

in this direction. Thus, when the editor of a Pittsburgh
Universalist publication visited Kirtland, Ohio in 1837,

he could not refrain from observing that the Saints had
"too much worldly wisdom connected with their religion--
too great a desire for the perishable riches of this world
--holding out the idea that the kingdom of Christ is teo be
composed of 'real estate, herds, flocks, silver, gold, etc.

n9 This concern for both the

as well as of human beings.
spiritual and the tempcral welfare of man has become one of

the chief characteristics of Mormonism.

The dual emphasis of the eniritunl zad Cue temporal 1is
also.strongly reflected in the priesthood organization of
the Mormon Church. On May 15, 1829, Smith and Cowdery an-
nounced to their followers and to the world, that none

other than John the Baptist had returned from heaven to

9S. A. Davis, in Messenger and Advocate, III (1837),
489-91, as gquoted in Leonard J. Arrington, Great Basir
Kingdom (Cambridge, Mass., 1958), p. 6.
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ordain them priests in the order of Aaron. Several months
later, in the summer of that same year, Smith and Cowdery
claimed to have been ordained apostles under the hands of
three other heavenly visitors who had announced themselves
as Peter, James, and John. The apostleship held the keys
to the Melchizedek or higher priesthood. Thus, priestly
duties were shared by two distinct groups, with the
Melchizedek priesthood officiating primarily in spiritual

matters, and the Aaronic priesthood administering to the

temporal needs of the Church.10 Smith inferred that this

priesthood organization, as combined in its spiritual and

temporal branches, was called the Kingdom of God.ll

Brigham Young was even more explicit on the matter:

I will say to you with regaxrd to the
kingdom of God on the earth--Here is the Church
of Jesus Christ of Latter-day Saints, organized
‘with its rules and regulations and degrees, with
the quorums of the holy Priesthood, from the
First Presidency to the teachers and deacons;
haere we are, an organization. God called upon
Joseph, he called upon Oliver Cowdery, then
others were called through Joseph, the Church
was organized, he with his two counselors

loDoctrine and Covenants, 27:12; Section 107.

llHistory of tne Church, V, 256-59.
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comprised the First Presidency. In a few
years the Quorum of the Twelve was organized,
the High Priests' quorums were organized, and
the Priests' quorum, the Teachers' quorum and
the Deacons'. This is what we are in the
habit of calling the kingdom of God.l2

This interpretation of the Kingdom of God as a synonym

for the Church in both its spiritual and temporal conno-

-

SRS T N B s A A R LA O T SR I e

tations seems always to have been the one most generally

accepted by the followers of Joseph Smith. It has found

S B R T A KA

expression from the pulpit to this day and is, in fact,
about the only interpretation most Mormons are aware of

at the present time.l3

Yet Mormons would acknowledge that thc Kingdom of
God need not necessarily encompass a formal and complete
church organization. That such thinking is entirely

orthodox the Prophet Joseph Smith suggested in a sermon

12Journal of Discoursesg, XVII (1875), 1l56. See
also Times and Seasons, IV (1842), 24-25; John Taylor,
Journal of Discourses, X (1865), 54-~58; Wilford Woodruff,
ibid., XXI (1881), 281-86.

T o £ 1 P AR 2

13Bruce R. McConkie, "Keys of the Kingdom," address
at Brigham Young University, April 23, 1957 (mimeographed).
The author sees the Kingdom of God as synonymous with the
Church in spiritual as well as temporal matters.

TR

TS




P, BT R e b SRR vl S Betos de S i IRl oy

PTi N L3O

D e st

SN TR AR T [ BB

15

given at Nauvoo in 1843. In an attempt to refute Alexander
Campbell, who held that the Kingdom of God was not set up
until the day of Pentecost, Smith argued that John the
Baptist had been a legal administrator of the Kingdom of
God by virtue of his priesthood. The Prophet expanded

this idea into the doctrine that "whenever men can find

out the will of God and find an administrator legally
authorized from God, there is the kingdom of God." 1In

this sense, argued Smith, the Kingdom had existed on

earth "from the days of Adam to the present time.“14

Although the concepts of the Kingdom of God cited
thus far may not be compatible with orthodox Christianity
in all details they depart on the whole very little from
standards acceptable to Christianity at large. The fact
that these ideas have crystallized into the authoritative,
orthédox position of the Mormon Church at the present time
suggests that Mormonism has advanced far along the road to-
wards orthodox Christianity, to what Ermnst Troeltsch de-

fined as a “"church," in distinction from a "sect." "The

14
History of the Church, V, 256-59.
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Kingdom of God and reason, the Kingdom of God realized on
earth, the invincible faith in the victory of goodness and
in the possibility of overcoming every human institution
which is based upon the mere struggle for existence, the
Christian Revolution: This is the primitive, splendid

wl5 The virtual disappearance of this sec-

ideal of sect.
tarian concept of the Kingdom of God from Mormon theory
and practice in the twentieth century suggests the extent

to which Mormons have transformed their idea of the Kingdom.

one of the most striking examples of this progression
of Mormonism from radical Protestantism to the orthodox
respectability of a "church" is revealed in the changes to
which the Saints were forced to subject their concept of
Zzion. The idea of a city of Zion to be built on this
ear;h had been a favorite dream of the radical Reformation.
The idea of building a Zion in the wilderness had become a
peculiarly American expression of this dream. The Mormons

were not the first to leave homes, friends, civilization,

lErnst Troeltsch, The Social Teachings of the
Christian Churches, trans. Olive Wyon (London, 1931), II,
461-65, 727.
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behind them, in exchange for a wilderness where in the
words of William Bradford--an earlier migrant--there were
"no friends to welcome them, nor inns to entertaine or
refresh their weather beaten bodys, no houses much less

16 But the

townes to repaire too, to seke for succoure.”
Mormon search for a city of Zion represents the strongest

expression of this idea in nineteenth century America.

In its original intention the Mormon Zion was en-
visioned as a literal, physical gathering place for the
elect. Through his agent Joseph Smith, the Lord's finger
had pointed to Jackson County, Missouri, as the locale for
the building of the city of the Saints. Soon, however, the
twin forces of persecution and increasing church membership
forced the Prophet to expand the idea of Zion. He de-
scribed the Church as being analogous to a gigantic tent
supported by stakes. Zion, in Jackson County, was to be
the center stake. Radiating from this core, "stakes of

Zion" could be erected as needed to support the ever

16William Bradford, History of 2limouth Plantation
(Boston, 1898), pp. 94-95, in David B. Davis, "The New
England Origins of Mormonism," The New England Quarterly,
XXVI (1953), les.
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growing tent of the Kingdom, until it would cover the

entire North and South American continents.l7

The concept of Zion as a physical and geographical
reality was thus transformed into a spiritual ideal.
Mormon theology, moreover, was readily adaptable to this
change. In Mormon metaphysics there was nothing spiritual
that had not also material substance. It was also true
that things material had spiritual qualities. Zion was
therefore not only bricks, mortar, and real-estate; in-
evitably, it also had its seat in the hearts of the faith-
ful. That this concept may have gradually increased in
importance through necessity is not an unreasonable assump-
tion; for when bricks and mortar crumbled under Gentile
hands, there seemed but one place left where the "pure in
heart" could keep their Zion inviola.te.l8 Nevertheless, as
long as the Saints were actively engaged in Building their

physical zZion, the idea of the pure in heart might ennoble

the idea of an earthly Kingdom of God, but it could not

17smith, History of the Church, VI, 318-322.

18Ibid.r I, 402: Doctrine and Covenants, 97:21.
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supplant it. For as long as the pure in heart gathered
to Zion, the physical concept was at least as important
as the ideal of a spiritual Zion. Only when the Saints
no longer felt a need to gather did the concept of Zion
as the pure in heart become another illustration of the
transformation of Mormonism from a sect into a church.
Even at the present time faithful Mormons tend to refer
in a special sense to Salt Lake City, as their Zion.
There lingers then, the kernel of a physical concept

which has not been entirely lost.

It is true, however, that the notion of Zion as a
physical entity has been diluted enough to make the
letter written by Brigham Young and Willard Richards to
Hedlock in 1844 unintelligible to most present day Mormons.
Many Latter-day Saints even in the days of Joseph Smith may
well have been puzzled by its contents. Was not Nauvoo a
pPhysical manifestation of Zion, of a social and material
kingdom of God? Did not the Saints, inevitably, hold
political power in their own communities? What other sort
of kingdom, then, had to be organized? That it could not
have been the millennial kingdom seemed obvious to all the

faithful. The Kingdom of God organized in 1844 grew
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directly out of the concept of an eathly Zion and repre-
sented one of the strongest expressions of millennialism

in Mormon history.

True to the apocalyptic seekers for the millennium
like the Montanists, John of Leyden in Munster, and the
Fifth Monarchists in Cromwell's England, the Mormon
Saints repudiated Saint Augustine's doctrine that the
Kingdom of God and the millennium had, in fact, been
ushered in with Christ's ascension. Even in its least
radical phase, Mormon theology held that the millennial
kingdom was destined to come in the future. In its more
revolutionary earlier period, Pratt's letter to Queen
Victoria represents a typical example of a more enthusias-

tic millennialism that pointed to a day when, as an edi-

tori;l in the Millennial Star put it, "all the political,
and all the religious organizations that may previously
exist, will be swallowed up into one entire union--one
universal empire~-having no laws but God's law, and Saints

to administer them."19

19villennial Star, I (1840), 5.
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The Mormon Church, in both its spiritual and temporal
manifestations, thus existed to prepare its followers for
the advent of the messianic kingdom. Ultimately, the
earthly and spiritual kingdoms would be one; but in the
meantime, a dichotomy between reality and aspiration was
inevitable. Yet in their letter to Hedlock Young and
Richards were referring to neither of these manifestations
of the Kingdom of God. Rather, the Lord had revealed to
Joseph Smith that still another manifestation of the
“Kingdom" was required to usher in the millennial reign of
Christ. This was the political Kingdom of God, destined
to bring about the political transformation of the world,
just as the Church was intended to change the world reli-
giously. Christ, at his coming, would usher in not only
the ecclesiastical reign of a world church, but of a poli-
tical world government. And in order to prepare the Son
of God for his reign, the Saints would have to establish
a political government on earth. As apostle George Q.
Cannon admonished an audience of Mormon missionaries, the
time would come when the Elders of the Church would go out
to the world not only as representatives of an ecclesias-

tical organization, but as literal ambassadors of the
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Mormon Kingdom of God, accredited to foreign governments.
For the Kingdom of God was "to become a political power,
known and recognized by the powers of the earth," before
the nations of the earth would have met with the ultimate
destruction decreed by the Almighty, preparatory to the

arrival of Christ the King himself.20

The political Kingdom of God with its governing body
the Council of Fifty can only be uﬁderstood, then, in the
csp*ext of Mormon millennialism. Since the evolution and
metamorphosis of the millenarian ideal in Mormon history
was inextricably intertwined with the rise and fall of the
political Kingdom of God and the Council of Fifty, it is
important to delineate the development of Mormon millena-

rian thought.

" Walter Nigg and Norman Cohn have demonstrated that
the pursuit of the millennium antedated Christianity and
had its origins in Hebrew nationalism. The writings of
Isaiah and the Book of Daniel stirred the nationalistic

imagination of the Jews from Judas Maccabaeus to Simon

201h34., xxIV (1862), 103.
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bar-Cochba. They hoped to establish a messianic kingdom
through the hands of a "saving remnant of Israel" which
would survive the judgment of the Lord, and live with Him
in the New Jerusalem, that spiritual and political capital
of a new world of peace and abundance. The Christians
added to this messianic vision certain passages from the
New Testatment, and especially from the Book of Revelation;
they also continued to draw upon 0ld Testament prophecies
whenever the adversities of life could be countered by the
belief that the time was near at hand when all wrongs would
be righted and all enemies made prostrate under the trium-

21
phant feet of the Saviour and his victorious Saints.

Although the philosophy of Saint Augustine effectively
suppressed millennialism in the Roman Catholic Church
(which from then on merely carried along the idea as so
much excess baggage) the apocalyptic tradition "persisted

w22

in the obscure underworld of popular religion. It was

2lNorman Cohn, The Pursuit of the Millennium (2nd ed.;
New York, 196l1), pp. 1-21; Walter Nigg, Das Ewige Reich
(Erlenbach-Zuerich, 1944), pp. 9-31.

2266hn, p. 14.



here that the seeds of millennialism could be effectively
nurtured until they bore fruit in the Protestant Reforma-
tion, much to the distress of John Calvin and Martin
Luther, both of whom condemned Anabaptist excesses in the
harshest terms. In the orthodox Christian view, the ex-
amples of the Anabaptists Jan Matthys and Johann Bockhold
could hardly be held up as models for the future. The
same was true of the excesses of certain left-wing
Protestants in the English Revolution, who, far from be-
ing deterred by the fate of their Munster predecessors,
attempted to establish the Fifth Monarchy in Oliver

Cromwell's England.23

Although the New England Puritans recoiled from such
"gangrena," the millennarian tradition continued in America
in less extreme forms. This was the case even among cer-
tain groups of American Puritans. As Ira V. Brown has

pointed out, the "millenarian faith in one form or another

237pid., 286-306; an excellent discussion of the
political and religious thought of the English Fifth
Monarchists is Alfred Cohen, "The Kingdom of God in
Puritan Thought: A Study of the Quest for the Fifth
Monarchy" (unpublished Ph.D. dissertation, Indiana
University, 1961).
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was entirely respectable socially and intellectually well
into the nineteenth century."24 The early part of that
century was in fact a fruitful period for the promulgation
of variegated millennial doctrines. For the Shakers, for-
mally known as the Millennial Church of the United Society
of Believers in Christ's Second Appearing, the millennium
had already begun with the incarnation of "Mother Ann"

Lee as a female Christ. John Bumphrey Noyes, leader of
the Oneida Perfectionists, could seriously nominate Jesus
Christ for the presidency of the United States. The fol-
lowers of George Rapp at New Harmony believed that the
Kingdom of God was already at hand. Indeed, chiliasm in
one form or other became a major article of faith in most
communitarian sects. Even Robert Owen, though repudiating
the transcendent character of the Kingdom of God, believeé

in the possibility of establishing a secular millennium.25

24
Ira V. Brown, "Watchers for the Second Coming: The

Millennial Tradition in America," The Mississippi Valley
Historical Review, 39 (1952), 451.

25Ibid., pp. 452-53; Arthur E. Bestor, Jr., Backwoods
Utopias: The Sectarian and Owenite Phases of Communitarian
Socialism in PAmerica, 1663-1829 (Philadelphia, 1950), p. 9l.
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When Joseph Smith moved with his family from Vermont
to that part of western New York known to historians as
the "Burned-over District," such expectations were very
much in the air. Although Smith did not identify the
millennialism of his church with that of any other sect,
it is not surprising that the belief in the immediacy of
the parousia becare one of the chief motivating forces of
the new religion. In spite of the fact that Smith's mil-
lenarian ideas differed significantly from most of his
contemporaries, he shared with such millennialists as
Alexander Campbell and William Miller (who originally
predicted the coming of the Lord for the year 1843) the

belief that Christ's coming would precede the millennium,

This doctrine of pre-millennialism was interdependent
with the logic and the assumptions of the cataclysmic
history of evil in the world. According to this escha-
tology, the millennium could not be ushered in until the
wicked would be burned and assigned to a temporary hell,

a feat only Christ himself could accomplish. Thereafter,
Satan would be bound so that the righteous could enjoy a
thousand vears of peace and happiness under the reign of

Christ. At the end of this period, Satan would burst his
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chains temporarily and turn men once again to wickedness.
Shortly thereafter, the Lord would consume the entire
earth in a general holocaust from which only the righteous
would escape by being "caught up" into heaven. After the
conflagration, God would summon all men before His bar of
judgment, and assign to them their just rewards. To the
righteous he would deed a renewed earth as a permanent
inheritance. This was the "celestial glory" or Kingdom
of Heaven, to which all Latter-day Saints aspired. The
millennial kingdom, then, was itself but the preparation
for the ultimate establishment of a kingdom that transcen-

ded all others in glory.26

The Kingdom of Heaven surpassed the millennial kingdom
in grandeur, but it was too remote to inspire the immediate
hopes of the Saints. These aspirations were reserved for
that kingdom which the Mormons, in the typical fashion of
all chiliasts, believed to be immediately at hand. This
conviction was dominant in the early days of the Church.

Since the congregation usually could afford to be more

26Doctrine and Covenants, 65; Section 78.
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irregsponsible than its leader, enthusiasm tended to in-
crease as it worked its way down into the ranks. Martin

Harris, one of the three witnesses for the Book of Mormon,

catering to the rank and file, predicted in 1831 that the
faithful would see Christ in fifteen years while non-

believers would be damned.27

The urgency and literal-mindedness of the millennial
hope, as it found expression among many ordinary Mormons,
is illustrated by the account of a Saint's dream recorded

in the Millennial Star. The dreaming Saint had been trans-

ported to the year 1945. The millennium had long since
arrived, as attested to by some archaeological relics, dug
up at the former site of the city of New York, during the
excavations for the temple in the 124th city of Joseph.28
A guide, conducting the Saint on a tour of the city of
Zion, pointed out dwellings that had "the appearance of

'precious stones'," and streets that "glittered like gold.”

At noon, more than three hundred thousand Saints assembled

27Painesville Telegraph, March 15, 1831l.

281n 1832, Smith had predicted the "desolation and
utter abolishment” of New York, Albany, and Boston unless
they accepted Mormonism. See Doctrine and Covenants, 84:
114-11s5.
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for lunch in the "“"grove of Zion," with Jesus Christ sitting

at the head of the table:

After the feast . . . we stepped into the
News Room, and the first article in the Pure News,
which attracted our attention, was, the Minutes of
the General Conference, held in Zion, on the l4th
day of the first month, A.D., 1945, when it was
motioned by Joseph Smith, and seconded by John the
Revelator, "That forty-eight new cities be laid
out and builded, this year, in accordance with the
prophets which have said, ‘'who can number Israel?
who can count the dust of Jacob? Let him £ill the
earth with cities.'" Carried unanimously. . . .
The paper contained a notice for the half yearly
conference, as follows: "The general half yearly
conference will be held at Jerusalem on the 1l4th
day of the seventh month, alternately with the
yearly conference in Zion. It is proposed that
the high way cast up between the two cities of
our God, be decorated with fruit and shade trees
between the two cities of our God, be decorated
with fruit and shade trees between the cities and
villages, which are only eighty furlongs apart, for
the accommodation of wayfaring men of Israel.
Gabriel has brought from paradise some seeds of
fruit and grain which were originally in the Garden
of Eden, and will greatly add to the comfort and

" convenience of man. . . ."

Many things which we saw are not lawful to
utter and can only be known as we learned them, by
the assistance of the guardian angel.2®

29yillennial Star, VI (1845), 140-142. Actually,
this account most likely was not an authentic dream. The
editors probably provided the Saints with this vicarious
excusion to the New Jerusalem in order to help them en-
dure the hardships of the impending exodus to the Great
Basin by directing their hopes towards a better future.
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Although such accounts hardly qualified as church doctrine,

the early Saints took them quite seriously.

Joseph Smith refrained from such fanciful specula-
tions. He should not have been too surprised, however,
that his followers showed less restraint. For many of his
revelations indicated the nearness of the day of the Lord.30
A close reading of these predictions indicates, however,
that the Saints may not have observed the pronouncements
of their own prophet very acutely. Smith usually avoided
pinpointing a time for the millennium. As early as 1831
he had dampened the millennial enthusiasm of Martin Harris
and others by revealing that if the signs of the times were
"nigh at hand," it was "speaking after the manner of the
Lord."3l Since a day, in the Lord's reckoning, was like a

thousand years on earth, this scripture gave the Saints

little comfort. As a result, they tended to ignore it, and

30See especlally Doctrine and Covenants, 34:7 35:27;
38:8; 39:21; 43:17-35; 45:63; 49:7; 52-43; 58:4; 63:37,
53, 58; 112:24, 34.

lrpid., 63:53.
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clutched to some of the less equivocal, though unofficial
opinions of the Prophet, which were not included in the

Mcrmon canon. One of these obiter dicta was the declara-

tion that "there are those of the rising generation who

32

shall not taste death till Christ comes." Another was

a prediction, made to a group of Mormon Elders in 1835,

33 With

that fifty-six years should wind up the scene.”
this statement, the Prophet had moved perilously close to
appointing a time. But later on he reneged, suggesting
that even prophets may be fallible.34 At any rate, he
felt perfectly safe in refuting William Miller's revised
prediction that the Second Coming would occur on October
22, 1844: "I prophesy, in the name of the Lord, that
Christ will not come in forty years; and if God ever spoke

by my mouth, He will not come in that length of time,"33

The Prophet had received this negative assurance in

1842. While "praying very earnestly to know the time of

32pigtory of the Church, V, 336-37.

33millennial Star, LII (1890), 675; History of the
Church, II, 182.

34poctrine and Covenants, 39:21; 49:7; 133:11.

35History of the Church, VI, 254.
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the coming of the Son of Man," he heard a voice repeat the
following: "Joseph, my son, if thou livest until thou art
eighty~five years old, thou shalt see the face of the Son
of Man; therefore let this suffice, and trouble me no more
on this matter." Smith felt that about the only conclusion
he could draw from a statement as equivocal as this was
that "the coming of the Son of Man will not be any sooner

w36

than that time. Since the Prophet was born in 1805, he

believed that the parousia would not occur before 1890.
Thus, when Cyrus Redding reported seeing "the sign of the

Son of Man" in 1843, the founder of Mormonism declared that

. + . notwithstanding Mr. Redding may have seen
a wonderful appearance in the clouds one morning
about sunrise (which is nothing very uncommon in
the winter season), he has not seen the sign of
the Son of Man, as foretold by Jesus. . . .
Therefore hear this, O earth: The Lord will not
.come to reign over the righteous, in this world,
in 1843, nor until everything for the Bridegroom
is ready.37

Such caution prevented the Saints from rushing headlong

into the disastrous enthusiasm of such groups like the

361bid., V, 336; Doctrine and Covenants, 130:14-17.

37gistory of the Church, V, 291, in Richard Lloyd
Anderson, "Joseph Smith- and the Millenarian Timetable,"
Brigham Young University Studies, III (196l1), é6l.
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Millerites. It also caused considerable preoccupation
among them with attempts to determine just when everything
would be ready for the Bridegroom. Yet they had not been
cast upon a sea of entire uncertainty. The signs of the
times, like beacons, would guide them through the darkness
until the light of Christ would reappear. To the Gentiles
the beacons were warning lights if not the fires of judg-
ment. For the signs included calamities of nature, rail-
road accidents, firesg, steamboat explosions, wars,
revolutions, and signs in the heavens. Because there was
never any difficulty in finding such catastrophes in abun-
dance, the Millennial Star faithfully recorded them in
each issue under a special section headed "Signs of the
Times.® So did Smith in his personal history. Every
calamity in the world was looked upon as a signpost of and
contribution to the end of the world. “One and all," ob-
served T. B. H. Stenhouse, "are, to the Saint, so many
cheering confirmations of his faith, and intimations of

- the triumphant recognitions of . . . [the] 'Kingdom',"38

38T. B. H. Stenhouse, The Rocky Mountain Saints
(New York, 1873), p. 489.
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War was to play a special role in the ushering in
of the millennium. For Christ would not be a ruler over
the wicked; likewise, all nations and their governments
would have to be destroyed because it was unlikely that
they would acknowledge an abridgment of their sovereignty
and give homage to "him whose right it is to reign."39
This destruction of both men and nations was conditional;
but even the most sanguine optimist among the:Saints did
not expecit a iarge-scale conversion of the world to Mormon-
ism, a feat which alone could have saved mankind. As it
was, the sword of Laban, which Joseph Smith and Oliver
Cowdery purportedly had seen unsheathed in the Hill Cumorah
as a symbol for the impending destruction, was "never to be
sheathed again until the kingdoms of this world [had] be-

come the kingdom of our Lord and His christ."4°

Divine judgments alone, however, could not bring about
this final consummation. The cleansing fires of the Lord

could rid the world of corruption, but the prlanting for a

3gsee especially Doctrine and Covenants, 87; see also
38:29; 45:63; 63:33.

4019g£nal of Discourses, XIX (1878), 38.
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millennial harvest required new seed. The Lord would

not return unless a chosen people had prepared itself to
receive Him. If the Lord's word was to go forth from
Jerusalem, and the law from Zion, the foundations for the
spiritual and the political world capitals would have to
be laid. Not until the Jews had returned to their ancient
homeland, and not until a modern Israel in North America
had created a viable nation from which the law could “go
forth," would the eyes of the faithful behold the coming
of the glory of the Lord.4l These were positive signs and
thus, in the long run fraught with even more portent than
the judgments of God. Most important, these were signs
that the Saints had to bring about themselves. Joseph
Smith taught his followers that although the Second Coming
was an act of divine interventian, Christ would not return
until éhe Saints had established moral, social, and politi-
cal conditions congenial with the presence of a divine
ruler on earth. Jedediah Grant tersely summed up the atti-

tude of most Mormons: "If you want a heaven, go and make

4%Doctrine and covenants, 133:9-13, 21l1.
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t.”42 Mormon millennialism, therefore, differed sig-

i
nificantly from most antecedent and contemporary forms,

even from its own earliest chiliastic enthusiasm. It

might even be the case that the Mormons, by assigning to

man the primary desponsibility for creating the millennium
interjected into this optimistic doctrine an insurance

clause against a remote possibility that the Lord, perhaps,
might fail to reappear. The concept of the political King-
dom of God, regardless of its utopian character, suggests

that Mormonism, by the early 1840's, had already undergone

a shift toward what might be termed religious realism.

From a psychological perspective, it was more prudent to doubt

that the millennium, irrespective of human agency, would be

ushered in miraculously.43 It was no accident that Smith

2
Journal of Discourses, III (1854), 67.

43The belief that the parousia was to come by
miraculous means was by far the more common one throughout
the history of millennial expectations. See Nigg, p. 38.
See also Sigmund Mowinckel, He That Cometh, trans.
G. W. Anderson (New York, 1954), p. 126: "Eschatology
also includes the thought that this drama has a universal,
cosmic character. The universe itself, heaven and earth,
is thrown into the melting pot. It follows that this is
not brought about by human or historical forces, or by any
immanent evolutionary process.”
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failed to set a time for Christ's return.Calendar watch-
ers, inevitably, repaired to caves or mountains, only to
be sorely disappointed when the miracle failed to occur.

"The Mormons appointed a place” instead.44

By this attitude the Saints were spared the inten-
sity of the disappointments that led to the disintegration
of those movements awailting the Bridegroom in ascension
robes. Mormonism, even in its radical phase of millennial
enthusiasm, contained enough elements of stability to enable
it, in the words of Richard Niebuhr, "to survive and to form
a really distinctive and important religious denomination.“45
Yet it was also true that some form of disillusion was in-
herent in the very nature of millenialism.4® The saints,

therefore, did not escape an inevitable psychological let-

down.- Many of Smith's followers, especially in the early

44william Mulder, Homeward té Zion (Minneapolis, 1957),
p. 21.

45g., Richard Niebuhr, The Social Sources of Domination-
alism (Hamden, Conn., 1954), p. 160.

46mhe idea of disillusion is one of the major themes of
Nigg's work, as exemplified by its subtitle, "Geschichte
einer Sehnsucht and einer Enttaeuschung.”
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years, fervently hoped for a miraculous, catastrophic
transformation of the world. A man as close to Smith as
Patriarch Benjamin F. Johnson, an original member of the
Council of Fifty, revealed his disappointment by recalling
in 1903: "We were over seventy years ago taught by our
leaders to believe that the coming of Christ and the mil-
lennial reign was much nearer than we believe it to be

now."47

By the early twentieth century, however, church leaders
had worked out an effective rationalization to explain
Christ's failuze tc appear. They asserted that Saints had
simply lacked a proper perspective of the historical pro-
cess through which the Kingdom was to be realized. This al-
legation could either have meant that the early Saints had
not worked hard enough to push history along, or that in
spite of strenuous efforts much more work had to be accom-
plished before the Savior would appear. Obviously, most
Saints favored the second interpretation. As early as 1850,
Orson Pratt had suggested that the stupendous tasks of rais-

ing a nation, building cities, erecting temples, and

47Benjam1n F. Johnson to George S. Gibbs (April -
October), 1903 (typed MS, Brigham Young University Library)..
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"great feats" required the Saints to perform two days'
work in one. “You can do it," he had admonished the
faithful, perhaps failing to realize that he was asking

for nothing less than miracles.48

Pratt was at least consistent. Miracles, in Mormon
theology, were nothing more than natural laws not yet dis-
covered by man. Even the laws of God could not contradict
those of Newtonian physics because God could not contradict
himself. The Mormon God was subject to natural law; more
than this, He was subject to a process of cosmic evolution
from which no part of the universe was exempt. Every Saint,
therefore, might aspire to godhood: *As man is God once
was: as God is man may become,” became a favored maxim of
Mormons .42 To a later generation of Latter-day Saints,

Joseph Smith had clearly anticipated Charles parwin.>0

48Millennial Star, XII (1850), 358.

49This famous sentence, which all Mormons are able to
quote, was coined by Eliza R. Snow, plural wife of Joseph
Smith.

50gee especially Nels L. Nelson, Scientific Aspects of
Mormonism (New York, 1904). Nelson, an English professor at
Brigham Young University, was strongly influenced by
Herbert Spencer, John Fiske, and other Social Darwinists.



Such an exegesis was a gross misinterpretation of
both Mormonism and Darwinism. Still, Mormonism was very
much in the mainstream of western thought, as illustrated
by its melioristic doctrine of eternal progression. The
secular progressives had exchanged the idea of salvation
for the idea of progress. Mormonism did not go this far.
It was both secular and salvationist. But salvation was
part of an evolutionary process that involved not only
prayer but hard work and study. Joseph Smith insisted
that man could be saved no faster than he gained knowledge.
It is understandable that revivalists could find little in

Mormonism to recommend it.51

Ralph Waldo Emerson had called Mormonism an "after-

clap" of Puritanism, and in a sense he was right. The

Slsee poctrine and Covenants, 93:36: "The glory of
God is intelligence."” 130:18-19: "Whatever principle of
intelligence we attain unto in this life, it will rise with
us in the resurrection. And if a person gains more knowl-
edge and intelligence in this life through his diligence and
obedience than another, he will have so much the advantage

in the world to come." These scriptures, however, have
been widely misinterpreted by both Mormons and non-Mormons.

The first requirement of any Saint was to learn the princi-
Ples and doctrines of salvation. And since even this might

take a lifetime, an overemphasis on the acquisition of secu-
lar knowledge might well endanger an individual's salvation.
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Saints had little in common with Free Will Baptists,
Methodists,; Presbyterians or the followers of Alexander
campbell. They had assimilated certain religious ideas

of such seventeenth-century divines as Joseph Mede, Henry
More, and Thomas Burnet. These optimistic chiliasts
harnessed the millennium to the idea of progress, and
believed that the transformation of the world into a utopia
would be brought akout by natural laws, with the result

that even the Mathers thought not only of burning witches,
but of beginning a program of inoculation against smallpox.52
This was the tradition impelling Timothy Dwight of Yale who,
while enjoying a strong interest in natural science, could
vet insist as late as 1813 that “the Millennium, in the full
and perfect sense, will begin at a period, not far from the
vear 2000,*" because it would be established gradually,
througﬁ man's own efforts. To Dwight as to Joseph Smith

the utopian society would be realized "not by miracles, but

by means.">3 The impact of these ideas on Mormonism, given

52prnest Tuveson, Millennium and Utopia (Berkeley,
cal., 1949).

53Timothy Dwight, Sermon, Delivered in Boston . . .
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its solid New England base confirms the presence of a

strong rationalistic and pragmatic strain in Puritanism.>4

The political Kingdom of God was one of the strongest
expressions of this progressive meliorism in Mormon history.
As indicated, church leaders believed that earthly govern-
ments would not vanish overnight and be replaced by the
government of God. There would be an intermediate period
when the political Kingdom of God and the other governments
of the earth would exist side by side. Christ would not
return until the Kingdom of God had become a prosperous

nation.

The role of the Kingdom of God in the framework of a
progressive philosophy of history caused considerable intel-
lectual difficulties for the Kingdom and for the Saints.
Althoﬁgh Mormons believed that the Kingdom could not be built
without exerting all the efforts of which they were capable,
they also knew that it would never be accomplished until the
Lord lent his hand. Believing that God inspired the history

of man, they had assurance that such aid was forthcoming.

S4important is David B. Davis, “The New England Origins
of Mormonism,* The New England Quarterly, XXVI (1953), 147-168.
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But it had to come through natural means. The will of
the Lord, then, had to be read in the processes of history.
Here were revealed signs of the times more significaut than

steamboat explosions and hurricanes.

Discerning the will of God through history, even for
a prophet, was like walking a tightrope. Prophets were
prone to transform anticipation into reality. The Saints
soon learned that the will of God could not be influenced.
They also knew that the Lord's hand would not move unas-
sisted. Guiding the Kingdom of God through history, as it
turned out, proved difficult even for prophets. At the
beginning of the Civil wWar, for instance, the Saints were
sure that the political Kingdom of God was about to become
independent of the United States. But by 1864, it was all
toc obvious that they had misread the signs. God's pur-
poses clearly had not coincided with the wishes of the
Saints. Thus it had been earlier, and thus it would be
later. At one moment, the growth of the Kingdom of God was

expected to be rapid, at another its development was believed
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55 As the years wore on, the

to be gradual and difficult.
Saints grew understandably weary of attempting to usher in
the millennial kingdom through their own efforts. Repair-
ing to the mountaintops might have its advantages, after
all. Therefore, it was not persecution alone that prompt-
ed the Saints to postpone to an undetermined future their
attempts to establish the political Kingdom. In fact,
persecution generally heightened the millennial expecta-
tions of the Saints. In this respect, they were no dif-
ferent than the Jews and early Christians, who frequently
turned to millennialism as an escape from persecutimn,
hoping that the messianic kingdom and its apocalyptic imag-

ery might help solve present difficulties.56

As Therald Jensen observed, Mormon millennial expec—

tations moved in cycles. In times of crisis, chiliastic

55puring the nineteenth century, the Saints, for the
most part, understandably believed that the growth of the
Kingdom of God would be rapid. While this optimism was
occasionally dampened, a more cautious attitude arose
especially around the 1880‘'s. Thus, H. W. Naisbitt,
Journal of Discourses, XXII (188l1l), 74-82, believed that
the development of the Kingdom of God would be gradual and
difficult.

56shirley Jackson Case, The Millennial Hope (Chicago,
19].8) L pc 99.
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anticipations usually ran high, while periods of politi-
cal and economic stability witnessed a dampening of these
hopes.57 According to this theory, millennialism among
the Mormons should have been on the rise during the late
1880's and early 1890's when Gentiles, aided by the United
States Government, made an all out effort to finish off
once and for all the recalcitrant Mormons. This, in fact,
happened. Many Saints regarded the Edmunds law, which out-
lawed polygamy, as a harbinger of the end.58 1In 1890, not
a2 few Mormons, remembering the earlier predictions of
Joseph smith, felt sure that Zion was to be redeemed in
1891. whereupon the leaders of the Church assured their
followers that no such event was contemplated for that
year. Nobody, as the scriptures had indicated, would know
the hour or the day when the Lord would come as a thief in

the night. But the leaders felt they could be more positive

57Therald N. Jensen, "Mormon Theory of Church and
State," unpublished Ph.D. dissertation, University of Chicago,
1938), pp. 67-88.

5
8Journal of Lorenzo H. Hatch (typed MS, Brigham
Young University Library), p. 125.
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than their overeager followers because too many of the

predicted signs had not yet occurred.5®

One of the most important of these evidences, the
establishment of the political Kingdom of God, was farther
from realization than ever in the last decade of the nine-~
teenth century. In fact, the political Kingdom of God was
a major cause of Mormon persecution because of its suspected
un-American nature. In 1890, therefore, the saints could
not hope that the Kingdom could be realized through natural
means in the near future. The chiliasm of 1890 was rather
a popular expression for the desire of a miraculous event,
for a sudden deliverance of Zion from its enemies. But
this kind of millennialism could not serve as a springbhoard
for the establishment of a political kingdom of God. When
it became apparent that the enemy was willing to retreat
in return for some concessions, and that the Lord was not
about to destroy the adversaries of the Kingdom, hopes for
a miraculous delivery receded. The decline of millennialism
in Mormon history thus coincided with the decline of the

political Kingdom of God. After the Saints had come to

59Millennial star, LII (1890), 657, 692-93.
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terms with the world, they took a more philosophic view
of history. To this day, Mormons have held on to the
millennial dream; but it has become a calm anticipation
which they hope to realize through a kingdom of God that
is synonymous with the church; missionary activity and
welfare work are the means through which this kingdom is
to grow and £ill the earth. That Joseph Smith and his
assocliates ever dreamed of establishing a political king-

dom of God, most of them would never suspect.



CHAPTER II
THE ROLE OF THE MORMON KINGDOM OF GOD
IN AMERICAN CULTURE

One of the most striking paradoxes of Mormon history
is the relationship of the political Kingdom of God to the
values of nineteenth-century American democracy. Mormonism
reflected these values in an almost extreme form. Yet the
political Kingdom of God was one of the ma jor causes for
the persecutions visited upon the Saints by nineteenth-
century Americans. This paradox becomes more intelligible
through an examination of the idea of the political Kingdom
of God and the role the Mormons envisioned for this Kingdom

in American culture.

Mormons take considerable pride in the knowledge that
theirs is one of the only two formal, organized religions
of native American origins.1 They are fond of relating a con-
versation between Andrew Dickson White during his term as
United States minister to the Court of St.Petersburg, and

Count Leo Tolstoi, on the subject of religion in America.

lThe other one is Christian Science.
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The Count had asked for White's opinion regarding what

he called "the American religion," whereupon the minister
informed his host that in the United States no church en-
joyed preferential treatment by the state. Becoming some-
what impatient, Tolstoi replied that of course he knew

that America had no state church. Yet, he continued, "the
Church to which I refer originated in America and is com—
monly known as the Mormon Church. . . . The Mormon people

teach the American religion."2

Tolstol was not the first or the last observer to
comment on the peculiarly American nature of Mormonism, and
to understand that the characteristics of Mormonism differed
significantly from other American religious movements. As
Whitney Cross observed, the relligious fervor of the Burned-

over district, which gave birth to Mormonism, also influenced

2Thomas J. Yates, “Count Tolstoi and the ‘American
Religion’,* The Improvement Era, XLIXI (1939), 94. White
also relates that Tolstoi's agrarianism attracted him to
Mormonism. “He preferred a religion which professed to
have dug its sacred books out of the earth to one which
pretended that they were let down from heaven." See The
Autobiography of Andrew Dickson White (New York, 1.S07),
Ir, 87. see also Merle Curti, The Growth of American
Thought (2nd ed.; New York, 1i9%5l), p. 311.
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the perfectionism of a Charles Grandison Finney and a
John Humphrey Noyes, and produced a William Miller and

a host of lesser religious enthusiasts.3 These, as well
as the Methodists, and Baptists and Presbyterians espec-
ially, acquired peculiarly American characteristics from
their environment, but the historical and intellectual
roots of their religious persuasions had their origins in

Europe and its Judaeo~Christian heritage.

Although Joseph Smith did not repudiate this heritage
entirely, he attempted to divest it from its forms and its
historical background. Mormcnism was not to be merely an-
other christian sect. As Gaylon Caldwell observed: "It
was a real religious creation, one intended to be to
Christianity as Christianity was to Judaism, a reform and

a consummation."4 The analogy, however, cannot be pushed

3whitney R. Cross, The Burned-over District. The
Social and Intellectual History of Enthusiastic Reliqgion

in Western New York, 1800-1850 (Ithaca, New York, 1950).

4Gaylon L. Caldwell, “Mormon Conceptions of Indi-
vidual Rights and Political obligation” (unpublished
Ph.D. dissertation, Stanford University, 1952), p. 7.
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too far, since Christianity repudiated the ideas of a
chosen people, and of religious nationalism, and sub-
stituted for them a catholic world church. Mormonism
also claimed to be a world religion, applicable to all
mankind, but its mission was to be fulfilled through a
peculiar identification with American nationalism. This
force, in turn, was to be the catalyst for a specific
Mormon nationalism expressed through the ideas of a chosen
people and a political kingdom of God that was to rule the

world.

As a secular dream, this concept was not, of course,
original. The founding fathers had been inspired by the
belief that they were creating not only a new government,
but also were acting out a providential pageant in the
Promised Land. As John Adams put it: "I always consider
the settlement of America with reverence and wonder, as
the opening of a grand scene and design in providence for
the illumination of thé ignorant and the emancipation of

the slavish part of mankind all over the earth."S James

5The Works of John Adams, ed. Charles Francis Adams
(Boston, 1856), I, 66.




52

Madison wrote somewhat ironically of Gouverneur Morris
that "he flattered himself he came here in some degree
as a Representative of the whole human race."6 Thomas
Jefferson, writing to Joseph Priestley, affirmed:

“ . . . we feel that we are acting under obligations

not confined to the limits of our own society. It is
impossible not to be sensible that we are acting for all
mankind.*”? As a secular dream, this "American Idea of

Mission* has always persisted in national values .5

This secular notion was nonetheless subject to sig-
nificant theological influences. As Sherwood Eddy ob-
served, "the religious ideal of the Kingdom of God was

causally related to the American pream.”? The churches

éThe Writings of James Madison, ed. Gaillard Hunt
(New York, 1902), IXI, 359.

7rhe Writings of Thomas Jefferson, ed. H. A.
washington (New York, 1859), IV, 440-4l.

8see especially Edward McNall Burns, The Amexican
Idea of Mission (New Brunswick, New Jersey, 1957).

9sherwood Eddy, The Kingdom of God and the American

Dream. The Religious and Secular Ideals of American
History (New York and London, 194l1l), p. 1ll6.
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took up the battle cry, and few institutions in American
life have been able to equal them as vehicles of national-
istic enthusiasm. Mormonism shared in this enthusiasm.
More than this, it provided a religious foundation for

that enthusiasm going far beyond the religious nationalism
of most American Protestant Churches. The nationalism of
Protestantism always remained the handmaiden of a secular
Anmerican Faith. Joseph Smith reversed this relationship

by repudiating the historical forms of the Judaeo-Christian
heritage, and by substituting fof them a framework that
gave not only church history, but also American history in
general pre-~Columbian native roots. Mormonism in a sense
represented America's religious declaration of independence.
As A. Leland Jamison observed, Mormonism was ®“at once an
irreconcilakle Christian heresy and the most typically

American theology yet formulated on this continent."10

The repudiation of old world religlous origins was

already foreshadowed when Smith, as a young boy of fourteen

10z, reland Jamison, “Religions on the Christian
Perimeter,“ in The Shaping of American Religion, ed. James
Ward Smith and A. Leland Jamison (Princeton, New Jersey,
1961), p. 214.
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had his first vision in a small grove behind his father's
farm. Following the advice of Jas. I:5, he had retired
there to find out whether he should join the Methodists,
Baptists or Presbyterians.ll No one was more startled
than Smith himself when God the Father and Jesus Christ
purportedly appeared to him, informing him that he “must
join none of them, for they were all wrong: and the Per-
sonage who addressed me said that all their creeds were an
abomination in his sight; that those professors were all

corrupt.“lz

Smith had this vision in the year 1820. Yet, he had
to wait another ten years before God purportedly gave him
permission to restore the Gospel of Jesus Christ in un-
adulterated form. This restoration signified a complete
break with the traditions of BEuropean Christianity. Most
Protestant Churches had of course broken the apostolic

Succession, but they also affirmed that the Bible was the

lluge any of you lack wisdom, let him ask of God,
that giveth to all men liberally, and upbraideth not; and
it shall be given him.*

12Joseph Smith, The Pearl of Great Price (salt Lake
City, 1951), ed. Joseph Smith 2:19.
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sole and complete record of the Word of God, serving as
an authoritative guide after which Christians could pat-
tern their lives, and as a source of inspiration to those
who beliewved in the priesthood of all believers. European
Protestantism as it was transmitted to America thus was
paradoxical. Its break with the past was at once too
radical and not sufficient. Lacking a central authority
and the tradition of an apostolic succession, churches
and sects proliferated, with each claiming to be the only
one interpreting the Bible correctly. Biblical exegesis,
however, was itself part of the historical development of
Christianity. The reformers, affirmed Smith, would never
be able to arrive at the original intentions of Christ
through the Bible alone, especially since it had been
corrupted through faulty translations.l3 The "“great and
abominable church, which is the mother of abominations,
whose foundation is the devil"™ had corrupted the tree of

christianity:l4 the sects and churches of the reformers

137hid., The Articles of Faith, article 8.

14Book of Mormon, I Nephi, 14:9.
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were branches of this tree. How, asked Smith, could the
branches succeed in restoring the trunk to its former

vigor? He believed it impossible. A new tree had to be
planted, uncontaminated by the "great and abominable

church."* The restoration of the Gospel could only be
effected through the transmission of the apostolic author-
ity through heavenly messengers commissioned by Jesus Christ.
It was in this manner, Smith affirmed, that he received

divine commission to organize the Church of Christ in 1830.15

The primary requirements for the restoration of the
gospel were thus fulfilled. A church without a past, how-
ever, was like a tree without roots. Since the Bible was
the word of God only as far as it was translated correctly
a new scripture providing historical authority for the word
of God was necessary.16 The Bock of Mormon filled this gap.
Having sprung from native American soil, where Smith claimed

it had rested for fourteen-hundred years, uncontaminated by

15pearl of Great Price, Joseph Smith 2:66-75.

ls;bid., The Articles of Faith, article 8.
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human hands, it provided American Christianity with a

scripture presumably superior to that of the old world.

Theologically, the Book of Mormon was a new witness
for Christ in America. Lehi, a,Hebrew_prophet living in
Jerusalem around 600 B.C., was warned by the Lord to flee
with his family in order to escape the impending Babylonian
captivity of the Jews. The hand of the Lord gaided the
refugees through the Arabian desert and across the Indian
Ocean and the Pacific to a promised land, America. Here
Lehli's descendants became a mighty people, building cities
and cultivating the soil. As true Israelites, they adhered
to the prophetic tradition of their forefathers, which had
predicted the coming of a Messiah. After his dea*h and
resurrection in Palestine, Christ appeared to the inhabit-
ants of the New World, preached and performed miracles,
and laid the foundation of a church, just as he had done
in Palestine. Before his departure he ordained twelve dis-
ciples who were to preach the gospel to their fellow
Amcricans. This American church flourished for several
centuries, until a fraticidal war destroyed this advanced

civilization after it had departed from its Christian
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precepts. Only a degenerate race which had refused to
accept the Gospel survived; these were the ancestors of

the modern Indians. The civilized half of the Israelitic
descendants had kept records of metal; before the final
destruction of this group, one of the last survivors buried
these records in a hill, wheres they were found by Joseph
Smith through guidance by a heavenly messenger in 1823.
Here, Joseph Smith taught, was further proof of the divin-
ity of Christ; but here also, was a more perfect account

of Christ's ministry, unspoiled by human corruption.

The Book of Mormon was the expression of an American
quest for a usable past. In the opinion of Peter Meinhold
it represents a native American historical consciousness
which to this degree and intensity is not duplicated in the

entire historical range of American thought.l?

Viewed superficially, the Book of Mormon is an obvious
and for some historians not a very original attempt to ex-

plain the origin of the American Indizns. That Smich

l7peter Meinhold, *“Die Anfaenge des Amerikanischen
Geschichtsbewusstseins,” Saeculum, V (1954), 65-86.
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assigned the original Americans to the Near East and

made them descendants of the House of Israel was very

much in keeping with ideas prevalent in his time.l8 gut
unlike previous attempts to explain the origin of the
Indians, Smith's effort was merely incidental to a more
imaginative motivation to seize upon the obvious and make
the Indians the descendants of a civilized race, providing
America with a history that could equal in tradition that
of the Old World. Smith continued the historical logic of
the Book of Mormon through a revelation in the Doctrine of
Covenants, which explained that these Israelite ancestors
of the native Americans were themselves but transplanted
Americans. Originally, the Garden of Eden had been in the
New World. After Adam was cast out of Paradise, he had
dwelt in the land of Adam-ondi-Ahman, located in the
Mississippi Valley, in Daviess County, Missouri. The pre-
sence of the patriarchal 0ld Testament cultures in the Near
East found a simple enough explanation in the Flood; Noah

had drifted on the waters for forty days; obviously he

18The most notable book advancing this theory was
Ethan Smith, View of the Hebrews: or the Ten Tribes of

Israel in America (Poultney, Vt., 1823).
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would not land at the same spot where he had embarked.
Thus, Smith assigned the entire ante-diluvian history

of the 014 Testament to the New World. The term "New
Wworld" thus became a misnomer, because America was really
the cradle of man and of civilization. Joseph Smith had

in this way created a past that made it possible to con-
jure from the bones of an American Adam and his pre-
Colummbian descendants an image of America that could motiv-
ate those who believed in this past to re-create the Garden
of Eden in its original setting. 1t was no accident that
the New Jerusalem was to be erected in the vicinity of the
location where Adam presumably had dwelt after his expul-
sion from the Garden of Eden, in Jackson County, Missouri.l®
To the Mormons, the search for a usable past was thus in-
separably connected to the gquest for an American paradise

to be established in the future.29 and the establishment

19Doctrine and Covenants, Section 1l1l6.

2OCharles L. sanford claims in The Quest for Paradise.
Europe and the American Moral Imagination (Urbana, Ill,
1961) , that the myth of the Garden of Eden is the driving
force American culture. Strangely enough, Sanford fails
to mention the Mormons with as much as a word.
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of the political Kingdom of God was an integral part of

this quest.

This political Kingdom of God was to be the true
expression of an American political heritage which, like
its religious heritage, no longer had to look for European
precedents after the establishment of Mormonism. From its

~\

very beginning, taught the Book of Mormon, America was

destined to be a land of freedom. The first immigrants to
the New World were told that God was sending them to
a land of promise, which was choice above

all other lands, which the Lord God had preserved

for a righteous people . . . and whatsoever nation

shall possess it, shall be so free from bondage,

and from captivity, and from all other nations

under heaven, if they will but serve the God of

the land, who is Jesus Christ.2l
Because the Nephites, as the presumed Hebrew descendants
are called in the Book of Mormon, failed to obey this in-
junction, they were destroyed. This would be the fate of

all who turned from the true religion, and who would per-

vert the ancient American ideals of political freedom.22

2lBook of Mormon, Ether 2:21.

221pid.
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The American continent was to be the stage for the
restoration of the gospel of Jesus Christ and of the
ancient liberties of mankind in the latter days. Hence
God had purposely hidden the knowledge of its existence
from the rest of the world until the time had ripened for
the fulfilment of His purpcses. WwWhen that time came, God's
spirit sent Columbus to the Promised Land to open it to a
new race of free men: “This land shall be a land of liberty
unto the Gentiles, and there shall be no kings upon the land,
who shall raise up unto the Gentiles. . . . For it is wis-
dom in the Father that they should be established in this
land and be set up as a free people by the power of the
Father.*23 Thus, the American revolution was part of a plan
decreed by God to achieve the freedom of the New World, a
freedom to be preserved through a Constitution drafted by
divinely inspired men specifically "raised up unto this very

purpose .n24

Mormenism was to be the culmination of this grand de-

sign. “The United States of America," wrote Parley P. Pratt,

231pid., 2. Nephi, 10:11; 3. Nephi, 21:4.

24ngg;£1ne and Covenants, ;01:80.
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. . « was the favoured nation raised up, with

institutions adapted to the protection and

free development of the necessary truths, and

their practical results. And that Great

Prophet, Apostle and Martyr--JOSEPH SMITH was

the Elias, the Restorer, the presiding Mes-

senger, holding the keys of the "Dispensation

of the fulness of times."25
Without the United States, continued Pratt, this consum-
mation would not have been possible. For the "grain of
mustard seed," the nucleus of the Kingdom of God, needed
“a land of free institutions, where such organizations
could be legally developed and claim constitutional pro-
tection. No other country in the world provided the
“necessary conditions for the establishment of the Kingdom
of God."26 The divine origin and destiny of the American
Republic was thus one of the most basic of Mormon values.
It is, therefore, one of the almost tragic ironies of
American history when Protestant ministers, after the Civil
Wwar, believed they had received a divine commission not only

to "Christianize" but to “Americanize”" the reputedly dis-

loyal Mormons. Why these ministers believed such a mission

25Parley P. Pratt, Key to Theology, pPP. 76-77.

26zbid., pp. 79-81.
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to be necessary becomes partially intelligible through
an examination of the political theory of the Mormon

Kingdom of God.

Oone accusation Christian ministers, government of-
ficials, and preofessional and amateur anti-Mormon crusaders
repeated again and again, and one that stood at the top of
their anti-Mormon syllabus of errors, was that the Mormons
had violated the sacred American principle of the separation
of church and state. Many accusations the Mormons bore
without protest. Others they proudly and defiantly ack-
nowledged. But of all the charges levelled against them
they denied none more vehemently than the one that in their
socliety church and state were one. Yet, to the Gentiles,
no fact was more openly established. Was not Brigham Young
spiritual as well as poliﬁical leader of his people? Did
not moét of the members of the hierarchy hold important
political offices? Did not the Mormon priestgood, in fact,
rule the Saints both spiritually and temporally? To the
Gentiles, these facts were too obvious to be denied. The
Mormon protestations to the contrary thus even lacked the
grace of elegant lies. If black was to appear as white, the

Gentiles hinted, the Mormons had to use more clever tactics.
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Yet the Saints honestly believed that they were
being truthful. *“No people,”" thundered George Q. Cannon
at a General Conference of the Church, "are less open to
the charge of mingling the two and seeking to destroy the
distinctions between church and state than the Latter-day
Saints; any attempt on the part of any one to say that we
have any such design, is the attack of an enemy and is
untrue.“27 To the Gentiles, such denials were merely a

proof of Mormon hypocrisy.

Cannon preferred to accept the charge of hypocrisy
rather than to prove to his adversaries the truthfulness
of his position. He could point to the Mormon scriptures
and show that the Doctrine and Covenants prohibited an es-~
tablished church.?8 He could further point to the Mormon

reverence for the Constitution. But to the Gentiles,

27Quoted in Truth (salt Lake city), II (1936), 37.

28poctrine and covenants, 134:9: "We do not believe
it just to mingle religious influence with civil government,
whereby one religious society is fostered and another pro—
scribed in its spiritual privileges, and the individual
rights of its members, as citizens, denied.*
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neither of these were proof. It was primarily because
opponents of the Mormons in Congress believed that Cannon,
as territorial representative, came to Washington not only
as an elected representative but as the emissary of the
Mormon priesthood that he was denied his seat in the House
in 1882. His polygamy merely provided a better pretext to
oust him. In defense of his right to his seat Cannon had
insisted that he represented no church, but served in
Washington strictly as the legally qualified political re-

presentative of Utah ‘I‘erritory.29 But to no avail.

Part of the difficulty was that he could not be as
open with Congress as he was with his own people. To the
Saints, he tried to explain as much as possible about the
Mormon theory of separation between church and state with-
out revealing secrets which he had sworn to keep when he
becamé a member of the Council of Fifty. For only in the
sessions of this Council did the Church leaders amplify on
all the ramifications relating to the Mormon theory of
church and state. The fact is that to Congress and the

Gentiles in general the practical application of the Mormon

29y.s. Congress. cCongressional Record, 47th Congress,
lst sess., April 19, 1882, p. 3068.
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theory of the separation of church and state would no
doubt have been even more distressing than the supposed
union of the two. The Mormon idea of the separation of
church and state could be put into operation only through
the realization of the political Kingdom of God. The
Mormon leaders preferred the Gentiles to believe in dis-
torted and even totally erroneous interpretations of
Mormon doctrine if correction of the error would result

in revealing the secrets of the political Kingdom of God
and the Council of Fifty. That organization had to remain

secret at all costs.39

Church leaders, nevertheless, occasionally hinted
strongly at the existence of the political Kingdom in order
to clarify important points to their followers. The theory
of the separation of church and state was one of them.
Cannon amplified on this doctrine in a sermon to the Saints:

We have been taught from the beginning
this important principle, that the Church of

307he Saints had good reasons to keep the Council of
Fifty a secret organization. Even as it was, the suspected
activities of the council were one of the major causes for
conflict between Saints and Gentiles.
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God is distinct from the Kingdom of God.
Joseph gave us the pattern before he died.
He gave his brethren an example that has
not been forgotten to this day. He im-
pressed it upon them, that men, not mem-
bers of the church, could be members of the
kingdom that the Lord will set up when he
reigns. He picked out the youngest among
them, and told them to be sure and remember
this. In the midst of all of us who under-
stand this matter there is a clear distinc-
tion between the church in its ecclesiastical
capacity and that which may be termed the
government of God in its political capacity.31

Gentiles, understandably, would have been reluctant to
become members of such a kingdom. But their theoretical
inclusion was indispensable to Mormonism in order to up-
hold the idea of separation of church and state. More than
that, if the idea was to be followed to its logical conclu-~
sion, the Gentiles would even have the right to sit in the
governing council of the political Kingdom. "Though a man
may not even believe in any religion, " insisted Brigham
Young, "it would be perfectly right, when necessary, to

give him the privilege of holding a seat among that body

which will make laws to govern all the nations of the earth

3loruth, II (1936), 37.
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and control those who make no profession of religion

at all.»32

Therefore, Mormons reasoned that if the congres-
sional representative from Utah Territory also happened
to be a Latter-day Saint, this was nothing more than a
highly probable coincidence since the majority of the
inhabitants of the territory were Mormons. Separation of
church and state, the Saints insisted, did not imply that
"religious people should not soil their hands in political
affajirs." Such a policy would ultimately leave the control
of civil government to irreligious men.33 Still, in a
state controlled by one church, union of church and state
would be almost an inevitable result. The political theory
of the Kingdom of God, therefore, was nothing less than a
heroic attempt to reconcile kingdom building with the

American political tradition.

The attempt was not entirely successful. A theoreti-

cal separation between the political Kingdom and the Church

32pruth, IT (1936), 37.

33Mark Cannon, "The Mormon Issue in Congress, 1872-
1882," pp. 238~239.
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was one thing, its practical application quite another.
The members of the Council of Fifty could insist with
vehemence that the combination of ecclesiastical and
political office in the hands of one man did not repre-
sent union of church and state, but they would not have
convinced the Gentiles, especiail§;if the latter had

known the whole truth. The fact remained that the Mormon
hierarchy also held most of the important political of-
fices from the early days of the Church in Kirtland and
Missouri, until the abdication of political control around
the turn of the century. Likewise, as long as the Council

of Fifty existed, its head was the president of the Church.

That the idea of separation between church and state
was more of a semantic distinction than even its originators
probably wished it to be, is revealed through the role both
the Church and the Mormon priesthood were to play in estab-
lishing the political Kingdom of God. For if the Church
was separate and distinct from the political Kingdom of God,
the former was, nevertheless, the precursor of the latter.
According to Brigham Young, the political Kingdom was to

grow "out of the Chuxch of Jesus Christ of Latter-day
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saints.*34 John Taylor, elaborating on this idea, in-
sisted that "before there could be a kingdom of God,
there must be a church of God," because it would be
impossible to introduce "the law of God among a people
who would not be subject to and be guided by the spirit
of revelation.”35 The political programs of the various
utopian societies would ultimately fail because they

lacked the guidance of the Spirit of God.

The government of the Kingdom of God, fortunately,
was to be spared this fate because it was subjectto the
jurisdiction of the priesthood. 1If Parley P. Pratt is to
be believed, the powers of the Mormon priesthood were indeed
vast. It held "the right to give laws and commandments to
individuals, churches, rulers, nations and the world; to

appoint, ordain and establish constitutions and kingdoms:

34
Journal of Discourses, II (1855), 317; see also
Heber Cc. Kimball, ibid., X (1865), 240-24]1; wWilford woodruff,
ibid., II (1855), 192-193; Orson Pratt, ibid., XIII (1871),
po 1-26.

351pid., XvII (1875), 137.
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to appoint kings, presidents, governors or judges ."36

Pratt's brother Orson, whose influence on Mormon

theology was to be even more pervading and lasting, de-
veloped this idea into a theory of legitimacy that was

not to sit very well with the Gentiles:

The kingdom of God . . . is the only legal
government that can exist in any part of the
universe. All other governments are illegal
and unauthorized. God, having made all beings
and worlds, has the supreme right to govern
them by his own laws, and by officers of his
own appointment. Any people attempting to
govern themselves by laws of their own making,
and by officers of their own appointment, are
in direct rebellion against the kingdom of
God .37

36gey to Theology, P. 70.

370rson Pratt, The Kingdom of God (Liverpool, 1851),
p. 1. See also John Taylor's statement in Journal of
Discourses, I (1854), 230: "Let us now notice our poli-
tical position in the world. What are we going to do?
We are going to possess the earth. Why? Because it be-
longs to Jesus Christ, and he belongs to us, and we to
him. We are all one, and will take the kingdom and pos-~
sess it under the whole heavens, and reign over it for
ever and ever. Now, ye kings and emperors, help your-
selves, if you can. This is the truth, and it may as well
be told at this time as at any other."
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Church and Kingdom thus had come full circle. For
the most part, they were separate in theory only. Ulti-
mately no distinction could be drawn between the two. The
priesthood that controlled the church controlled the state
also. Parley P. Pratt even went so far as to insist that
“any system of religion should include every branch of
government that {a people] could possibly need for dwel-
ling with each other." The fact that the religions of the
world insisted upon a distinction between themselves and
the "policy of civil government® was an indication not only
of their ineffectiveness but also of their lack of divinity.38
A true religious system provided as well for a political
government. “When I say a religious system,*” continued

Pratt,

I mean that which unites principles of
political government and religious. . . .
Whether men realize it or not, when they say,
“Thy kingdom come, thy will be done in earth
as it is in heaven," it is as much to say "0
God, sweep away all the falsehood and abuses
of power there are in the world, whether re-
ligious or political; . . . And in the place
of all these falge governments and religions,
in political and social life, introduce that

3830ournal of Discourses, I (1851), 173-174.
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eternal government, that pure order of

things, those eternal principles and insti-

tutions, which govern society in those bet-

ter worlds, the worlds of immortality and

eternal life.3S
Lacking the Mormon priesthood, a Gentile member of the
governing council of the political Kingdom would have
found himself in an extremely tenuous position under such

a system, however tolerantly the priest-legislators might

have exercised their authority.

Still, in theory, the political Kingdom of God was to
be a pluralistic society that granted wide latitude to the
individual differences of its prospective members. Such
a latitude was only possible if the Kingdom and the Church
were separate organizations. 1In no other way could the
political Kingdom of God have become the vehicle for a
distinctive Mormon interpretation of the relationship

between natural law and individual rights.

This interpretation was the response of a suppressed
minority against majority rule. The rule of +he majority

was based on a natural rights philosophy wedded to the idea

391bid.
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of natural law. The Mormons believed with Alexis de
Tocqueville that this concept of natural rights fre-

gquently and paradoxically led to the denial of these

rights to a minority group.49 The Mormons could talk

from first-hand experience about the tyranny of the

majority. As a result, they looked with considerable dis-
taste on the idea of natural rights and its natural off-
spring, majority rule. They substituted for it a doctrine

of individual rights that was also ultimately grounded in
natural law, but with the important qualification that under
its provisions the individual did not have to bow to the

will of the majority.4l This idea was analogous to Calhoun's
doctrine of concurrent majority, although the Mormons did not

cite him as an authority.

Through the individual rights philosophy of the poli-

tical Kingdom of God, the Saints hoped to show their fellow

40p1exis de Tocqueville, Democracy in America, trans.
Henry Reeves (New York, n.d.), I, 280-294.

4lgee Caldwell, *"Mormon Conceptions of Individual

Rights" p. 242; also Andrus, Joseph Smith and World
Government, pp. 33-35.
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Americans how they expected to be treated by them by
indicating how they themselves would act towards minority
groups. According to Brigham Young, the political Kingdom

of God was

. . . to send forth those laws and ordinances
that shall be suitable and that shall apply
themselves to the Church of Jesus Christ of
ILatter-day Saints; that will apply themselves
to the mother Church, "the holy Catholic
Cchurch;" they will commend themselves to every
class of infidels, and will throw their pro~
tecting arms around the whole human family,
protecting them in their rights. If they wish
to worship a white dog, they will have the
privilege; if they wish to worship the sun
they will have the privilege; i1f they wish to
. worship a man they will have the privilege, and
" if they wish to worship the ‘'unknown God' they
will have the privilege; This kingdom will
circumscribe them all and will issue laws and
ordinances to protect them in their rights—-
every right that every people, sect and person
can enjoy, and the full liberty that God has
granted to them without molestation . . . the
kingdom of God will protect every person, every
i sect and all people upon the face of the whole
= earth in their legal rights.42

Young, no doubt, was engaging here in some overly

optimistic rhetoric. It seems doubtful that the Gentiles

) 423ournal of Discourses, XVII (1875), 156-57; see
also ibid., II (1855), 309-10; II (1856), 256; XI (1867),
275; XII (1869), 113-14.
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would have been eager to have their rights protected by
such a kingdom. Furthermore, the harsh realities of life
made the application of such theories difficult even by

the Saints themselves. When Gladden Bishop, who had start-
ed a rival Mormon sect, brought some of his followers to
Salt Lake City in an attempt to proselytize for his version
of the Kingdom of God, Young seems to have ignored his
theories temporarily, as attested to by the rapid departure

of the Gladdenites from the Territory.43

The doctrine of individual rights reinforced the
Mormons in their rejection of the idea of majority rule and
of its underlying assumption. the sovereignty of the peo-
ple. More fundamentally, the idea of popular sovereignty
and majority rule was incompatible with the notion of priest-

hood government. By its verxy definition, the priesthood

438peaking against the Gladdenites, Brigham Young
declared in a sermon in Salt Lake City: "I say, rather than
that apostates should flourish here, I will unsheath my
bowie knife, and conquer or die. Now, you nasty apostates,
clear out, or judgment will be put to the line, and
righteousness to the plummet.” Journal of Discourses,
I (1854), 83, It should be remembered, however, that
Young was addicted to hyperbolic expressions. Most of his
véngeance was rhetorical.
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obtained its authority from God, and not from the people.
The priesthood, therefore, had a divine right to rule. As
a result, the Mormons believed it to be “the best legisla-
tive body there is upon the face of the earth."44 It fol-
lowed that Mormon leaders, like their Puritan Predecessors,
had little faith in the ability of the people to govern
themselves. Joseph Smith once declared that “all, all

speak with a voice of thunder, that man is not able to
govern himself, to legislate for himself, to protect him-
self, to promote his own good, nor the good of the world."45
John Taylor's reservations regarding popular sovereignty
were even more pointed: “We talk sometimes about vox
populi, vox Dei . . . the voice of the people is the voice
of God; yet sometimes it is the voice of the Devil, which
would be more proper by vox populi, vox Diaboli; for the
voice of the people is frequently the voice of the Devil."46
But here, Taylor apparently somewhat was carried away by

his rhetoric. The Book of Mormon, discussing the matter

441pid., vI (1859), 129.

45Historz of the church, V. 61.

46gournal of Discourses, VII (1850), 326.
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with more restraint, reflects more accurately the posi-
tion of the Mormon hierarchy. When the sons of King
Mosiah refused the kingship, the aged ruler thought it
wise to establish a republic in spite of his belief that
“it would be expedient that [the peoplé] should always
have kings to rule over them" if they governed justly

and in accordance with the will of God. But unfortunately,
kings frequently ruled according to their whims. A republic,
therefore, would be more desirable because the majority of
the people usually desired that which is right. If ever
the time should come "that the voice of the people doth
choose iniquity,” then the "judgments of God” would be

poured out among the people.47

Although the people, however, had a right to choose
under the political theory of the Kingdom of God, they did
not héve a right to direct government. Parley P. Pratt
made this quite clear when he observed that the voice of
the people "is rather a sanction, a strength and support
to that which God chooses. But they do not confer the

authority in the first place, nor can they take it

47pook of Mormon, Mosiah, 29:13.
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away."48 The practical results of such a philosophy,

tc the Gentiles at any rate, seemed singularly un-

American. When William H. Hooper, for example, "campaigned*
for the seat of territorial delegate to Congress in 1865,
Apostle George A. Smith, who accompanied the aspirant on his
election campaign, informed the Saints of Mount Pleasant:
“What we do we should do as one man. Our system should be
Theo-Democracy,~-the voice of the people consenting to the
voice of God."49 Needless to say, Hooper was "elected."

So were all political candidates nominated by the hierarchy
as long as the Church controlled polities. For over f£ifty
years, Mormon elections were hardly anything more than a
"sustaining® of the official candidates. If, however, on
rare occasions the people might actually nominate a candi-
date not approved of by the hierarchy, "counsel" by the

leaders usually sufficed to bring about the desired results.50

48Millennial Star, Vv (1844), 150.

4930urnal History, July 12, 1865. George A. Smith's
statement, and numerous others like it by other church
leaders, were all based on Joseph Smith's pronouncement,
made in 1844: "I go for a theo-democracy." Journal
History, April 15, 1844. See also Times and Seasons, IV
(December 1, 1842), 24-25.

50See below, pp. 247-48.
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Such a system, the Mormons believed, made politi-
cal parties both unnecessary and undesirable. Brigham
Young was thus only consistent by claiming that "when
political opposition is permitted, we admit the existence
of error and corruption somewhere.">1l If a man, therefore,
opposed the official church candidate, he was questioning
the divine sanction under which this candidate had been
nominated. Such a man was clearly on the road to apostacy.52
The world too would be better off without political parties.
They contained the "seeds" of the destruction of the [United
States] government.” Young concluded with the inescapable
logic that "every government lays the foundation of its own
downfall when it permits what are called democratic elec-
tions.%53 Since there is one absolute truth, and only one

source for this truth, editorialized the Deseret News, the

“people only disagree where they have not sufficient know-

ledge of the subject under consideration, or through

5]'Jow:nal. of Discourses, XIV (1872), 93.

521p44.

531bid., p. 93.
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wickedness, which is itself the offspring of ignorance."54
Yet the Saints were neither ignorant nor wicked, as at-
tested to by a description of Mormon theo-democracy in the

Millennial Star:

At mass meetings, held in all the Principal
precincts, delegates are chosen by unanimous vote
to meet in a convention, and select the names of
individuals to £ill the various vacant offices.

In case of any dispute or dubiety on the mind of
the convention, the Prophet of God, who stands at
the head of the Church, decides. He nominates,
the convention endorses, and the people accept

the nomination. . . . 8¢ in the Legislature it-
self. The utmost freedom of speech free from
abuse is indulged in; but any measure that can-
not be unanimously decided on, is submitted to

the President of the Church, who, by the wisdom
of God decides the matter, and all the Councillors
and Legislators sanction the decision. There are
no hostile parties, no opposition, no Whig and
Tory, Democrat and Republican, they are all
brethren, legislating for the common good, and the
word of the Lord, through the head of the church
guides, counsels, and directs.55

To the Gentiles, such theories and pPractices were, if
not proofs of disloyalty, an indication that the Mormons had

departed significantly from the American political tradit on.

S4peseret News, (July 19, 1865).

SSMillennial Star, XXVI (1876), 744, 746.
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These accusations the Saints vehemently denied. In fact,
the leaders of the political Kingdom of God professed to
believe that their political system came closer to the
original intention of the founding fathers than that of
the United States under men like Martin vVan Buren, James
K. Polk, or James. Buchanan. These men, by failing to come
to the aid of persecuted minorities, had mace a mockery of

the American dream.56

The Mormons thus attempted to reconcile their diver-
gence from the generally accepted standards of American
democracy by looking to a mythical past and pointing to an
idealized future. The Saints would be a bulwark against
the present perversion of the American values by corrupt
politicians. The time would come when the political King~
dom of God would be the only power left in America capable
of preserving the ideals of liberty. The time would come

when the Constitution, "hanging by a thread," would be

56History of the Church, VI, 203-204.
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preserved by the Elders of the Church.®? what the saints
failed to realize was that even if they had been able to
discern the purposes of the founding fathers, events had

made many of these purposes irrelevant by the 1830's.

The Saints, therefore, were not overly bothered by
the apparent discrepancy between the political Kingdom
of God and the realities of American political institu-
tions, at least not as far as this discrepancy might ad-
versely reflect on the Americanism of the Mormons. Brigham
Young insisted that under ideal conditions the government

of the political Kingdom of God closely resembled the

government of the United States. "Few, if any," he declared,

. understand what a theocratic government
is. In every sense of the word, it is a re-
publican government, and differs but little in
form from our National, State, and Territorial
Governments; . . .

The Constitution and lawes of the United
States resemble a theocracy more closely than

57Perhaps no other statement of smith has become as
Permanent a part of Mormon folklore. It can be found in
scores of pioneer diaries. As an example see "The Life
Story of Mosiah Lyman Hancock® (MS, Brigham Young Univer-
sity Library), p. 29: "The Mormons will save the country
when its liberty hangs by a hair, as it were." See also
Preston Nibley, “What of Joseph Smith's Prophecy?" Deseret
News, Cchurch Section, (December 5, 1948).
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any government now on earth. . . . Even

now the form of Government of the United

States differs but little from the King-

dom of God.>8
The main difference between the two, according to Young,
was that the subjects of the Kingdom of God recognized

“the will and dictation of the Almighty.">9 But Young

failed to perceive that this precisely was the all im-
portant difference between the two. The crux of the matter
was that the ideas of divine sovereignty and popular sover-
eignty were mutually exclusive. The Saints were thus divided

between the absolute claims of revealed religion and a social

583ournal of Discourses, VI (1859), 342. Young,
in elaborating on this theory, declared that the Kingdom
would be a "true democratic theocracy.” (ibid.. p. 346),
and that the people would "find it a Republican Democratic
Government.” [Ibid., VII (1860), 8.] He defined "a true
Republican government” as being "a government or insti-
tution that is perfect--perfect in its laws and ordinances,
having for its object the perfection of mankind in
righteousness. This is a true Democracy. But Democracy
as it is now is another thing. True Democracy or Republi-
canism, if it were rightly understood, ought to be Govern-
ment of the United States." (Ikid., p. 10).

59Journal of Digcourses, VI (1859), 342. Professor
Hyrum L. Andrus, in Joseph Smith and World Government,
P. 21, fully accepts the word of Brigham Young and other
church authorities and agrees that the government of the
Kingdom indeed resembled government under the Constitution
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and political heritage which revelation had declared to be
divinely inspired. Here was a paradox that seemed beyond
solution. The Mormons thus had to temporize and claim that
the paradox did not exist; by surrounding themselves with
the trappings of democratic government they could pretend
that in fact they were carrying out the true intentions of

the founding fathers.

The way out of the dilemma lay in the melioristic,
evolutionary view or history adopted by the Mormons.

Brigham Young made this clear in a discourse delivered to

very closely. He sees, for instance, a close relation-
ship between the separation of powers under the United
States Constitution and "a constitutional separation of
powers between Zion and the political government; * but he
fails to realize that any separation of powers in the
Kingdom of God was highly theoretical. The President of
the United States could hardly qualify for the office of
Justice of the Supreme Court at the same time. But
Brigham Young felt no compunction in exerting power
directly not only in executive but also in judicial and
legislative matters. As already indicated, if the legis-
lature could come to no agreement, the dispute was sub-
mitted to the executive, whose authority as head of the
Church was respected in all matters. Thus, when Justice
Drummond attended a session of the territorial legislature
at Fillmore in 1856, he was exceedingly annoyed when
Young dispensed with the formalities of government and
mixed politics and priesthood in his dual capacity as
governor and head of the Church. See Nels Anderson,

Desert Saints: The Mormon Frontier in Utah (Chicago,
1942, p. 16l.
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the Saints in 1860:

The signers of the Declaration of Inde-
pendence and the framers of the Constitution
were inspired from on high to do that work.

But was that which was given them perfect, not
admitting of any addition whatever? No; for

if men know anything, they must know that the
Almighty has never yet found a man in mortality
that was capable, at the first intimation, at
the first impulse to receive anything in a state
of entire perfection. They laid the foundation,
and it was for after generations to rear the
superstructure upon it.

But the superstructure being reared by Democrats and Whigs
was little to Young's liking. The edifice Young had in
mind was to be raised by the statesmen of the Kingdom of
God. Although the Saints considered the Constitution of
the United states the best man had ever devised, it was to
be but "one of those stepping stones to a future develop-
ment in the progress of man."%l after the Kingdom of God
had achieved "dominion over all the earth to the ends

therecf,“ the Constitution and the laws governing this

60Joq;nal of Discourses, VII (1860), 14.

61Albert Carrington, ibid., XVII (1875), 165-66;

Orson Pratt, III (1856), 71; John Taylor, XXI (1881), 31.
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kingdom would “emanate from the throne of God."%2 1

fact, the constitution of the political Kingdom of God

had been revealed to Joseph Smith before he organized the
government of God. That it resembled that of the United
States closely should not be surprising. In fact, Joseph
Smith suggested that the revisions would only be minor .63
It was no doubt this revised, revealed version, that Joseph
Smith had in mind when he told his followers that the time
would come when all nations would adopt “the God-given
Constitution of the United States as a Paladium of Liberty
and Equal Rights."64 Ultimately, therefore, all contradic-

tions between Mormonism and Americanism would disappear,

®2parley P. Pratt, ibid., III (1856), 71-73.

%370seph smith-stated: “The only fault I £ind with
the Constitution is it is not broad enough to cover the
whole ground. Although it provides that all men shall
enjoy religious freedom, yet it does not provide the
manner by which that freedom can be preserved, nor for the
punishment of government officers who refuse to protect
the people in their religious rights, or punish those
mobs, states, or communities who interfere with the
rights of the people on account of their religion."
History of the church, VI, 57.

4
Johnson to Gibbs, p. 7.
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if only the Saints could themselves determine what
Americanism meant, and if the Gentiles would adapt them—

selves to Mormonism.

As long as the majority decided on the values of
American Democracy, the Mormons were a little bit like
the soldier on parade whose Proud mother found him to be
the only one in step. But who was in step depended en-
tirely on the point of view. More than that, it depended
on whose point of view could be enforced. The Saints'
point of view contained a final paradox; for their version
of the American dream could be enforced only through the
destruction of the United States in its present form. "The
day will come,* exulted Parley P. Pratt, "when the United
States government, and all others, will be uprooted, and
the kingdoms of this world will be united in one, and the
kingdom of our God will govern the whole earth.“65 In the
meantime, the Gentiles did their best to uproot the Kingdom
of God. That they failed to destroy Mormonism in the pPro-

cess was largely due to the fact that the leaders of the

6sJournal of Discourses, III (1856), 71.-73.
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Kingdom finally bowed to the inevitable and relegated to
an undisclosed future date the aspirations of the govern-

ment of the Kingdom to rule the United States and the

world.



CHAPTER III

THE ESTABLISHMENT OF THE GOVERNMENT OF GOD

In the spring of 1844, Joseph Smith attempted to
realize one of the most ambitious dreams of his entire
career. On May 12 of that year he declared publicly:

"I calculate to be one of the instruments of setting up
the kingdom of Daniel by the word of the Lord, and I in-
tend to lay a foundation that will revolutionize the whole

1 Few in his audience knew that the *“kingdom*” had

world."
already been established two months earlier, and that its
foundation could be traced to the very beginnings of the

Mormon Church in 1830.

At the General Conference of the Church in April,
1844, First Counselor Sidney Rigdon informed the Saints
that he did "not know that anything has taken place in the

history of this Church which we did not then [1830]

luistory of the Church, VI, 364.
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believe ."2 Although Rigdon was exaggerating in an at-
tempt to impress the congregation with his own power
and importance, much of what he said that day can be
verified through an analysis of Smith's character and
career, especially ideas expressed by the Prophet in the
early days of Mormonism. According to Rigdon, the leaders
of the Church held secret meetings as early as 1830.
We were maturing plans fourteen years

ago which we now can tell. . . . There we sat

in secret and beheld the glorious visions and

powers of the kingdom of heaven pass and repass.

- - - We talked about the people coming as

doves to the windows; and that nations should

flock unto it; that they should come bending to

the standard of Jesus, . . . and of whole nations

being born in one day . . . and we began to talk

about the kingdom of God as if we had the world

at our command.

Whole nations, however, could be born in a day only
through the magic of rhetorical enthusiasm. The establish-
ment of the Kingdom of God, let alone of Mormon world rule,

required more than talk. Even the creation of the modest

government of the Kingdom of God in 1844 was possible only

21bid., p. 290.

3Ibid., pp. 288-89.
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through years of planning and preparation, trial and
error, and much disheartening defeat. Again and again,
the Prophet had to postpone his dream of setting up the
kingdom predicted by Daniel. The establishment of the
political Kingdom of God in 1844 was the culmination of
efforts that had seemed on the verge of realization more
than once, only to be dashed to pieces before their con-

summation.

Fundamental to all these efforts was the idea of Zion
and its related concept of the gathering. As early as 1830
Smith revealed to his followers that he had been “called to
bring to pass the gathering of mine elect . . . unto one
Place upon the face of this land."4 Land and people were
the obvious and primary requirements of an earthly kingdom
of God. Mormon missionaries, fanning out to the far corners
of thé earth, instructed their converts that gathering to
Zion was one of the basic tests of orthodoxy. "None of the
Saints," admonished Orson Pratt, “can be dilatory upon this
subject, and still retain the spirit of God. To neglect:

or be indifferent about gathering, is just as displeasing

4‘Doctrine and Covenants, 37:3.
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in the sight of God as to neglect or be indifferent

about baptism for the remission of sins."5

One of the first efforts to establish an earthly
kingdom of God through gathering the Saints was made at
Kirtland, Ohio. 1In the autumn of 1830, a group of Mormon
missionaries had converted almost the entire Campbellite
congregation of Sidney Rigdon to the new faith. Kirtland
was rapidly transformed into a Mormon settlement, a gather-
ing place for converts in the eastern United States. Accord-
ing to one reporter,

Kirtland presented the appearance of a

modern religious Mecca. Like Eastern pilgrims

[the Mormons] came full of zeal for their new

religion. They came in rude vehicles, on

horseback, on foot. They came almost any way.

filling on their arrival every house, shop, and
barn to the utmost capacity.6

5Millennial Star, X (1848), 247. Important studies
of various aspects of the gathering are Hamlin M. Cannon,
"The 'Gathering' of British Mormons to Western America,"
(unpublished Ph.D. dissertation, American University, 1950);
Gustive 0. Larson, Prelude to the Kingdom (Francestown,
N.H., 1947); and william A. Mulder, Homeward to Zion

(Minneapolis, 1957).

®Quoted in Ray B. West, Kingdom of the Saints (New York,

1957), p. 39. An excellent study of the Ohio period is
R. Kent Fielding, "The Growth of the Mormon Church in
Kirtland, ohio" (Unpublished Ph.D. dissertation, Indiana
University, 1957).
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Kirtland, however, was intended only as a temporary
gathering place, or at best as a corner stake of the tent
of Zion. The Ohio country was too crowded for the estab-
lishment of a Mormon empire. The Kingdom would have to
be set up in a more uninhabited region. Indeed, Smith had
taken the first steps in this direction in the summer of
1831, when he designated the town of Independence in Jackson
County, Missouri, as the location for the New Jerusalem.
Here, in the regions where Adam had presumably dwelt after
his expulsion from the Garden of Eden, the Saints were
promised an eternal inheritance. A first group of Mormon
colonists, arriving in the summer of 1831, pooled their
resources to buy as much land as possible and began life
together under a communitarian system called the Order of

Enoch.7

The projected center stake of Zion never was fully

raised, however, and the inheritance in Jackson County only

7Por studies of Mormon communitarianism in this period
see especially Leonard J. Arrington, "Early Mormon Com-
munitarianism: The Law of Consecration and Stewardship, "
Western Humanitjes Review, VII (1953), 341-469; Hamilton
Gardner, "Communism Among the Mormons," Quarterly Journal
of Economicg, XXXVII (1922), 134-174; Joseph A. Geddes, The

Unitad Order Among the Mormons (Missouri Phase) (Salt Lake
City, 1924); and William John McNiff, Heaven On Earth: A

Planned Mormon Society (Oxford Ohio, 1940) .
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of short duration. The events of 1833 doomed the hopes

of smith and his followers. In that year, a Missouri

mob damaged Mormon homes and smashed W. W. Phelps's print-~
ing press. The elaborate plat of the City of Zion which
Joseph Smith had sent to Missouri in June of 1833 had to

be realized elsewhere.8

When Oliver Cowdery reported news of these Missouri
disorders to Smith in Kirtland, the Prophet at first
counseled the Saints to obtain redress in the courts. The
Mormons hired the firm of Wood, Reese, Doniphan, and
Atchison to represent their interestsz.2 But when the
Missouri rabble, on learning of Mormon intentions, resorted
to new and even greater violence in the winter of 1833-34,
the Mormon leader resolved to meet force with force. By a

revelation given on February 24, 1834 in Kirtland, the

8gistory of the Church, I, 357-59; for the influence
of Smith's ideas on later Mormon settlements see Lowry
Nelson, The Mormon Village: A Patern and Technique of Land
Settlement (Salt Lake City, 1952).

9alexander William Doniphan befriended the Mormons.
In 1838, when Smith and some of his associates were ordered
to be shot by a court martial of the Missouri militia,
Doniphan, a colonel in the militia, refused to carry out
the order and thus saved the Prophet's life.
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Prophet proclaimed thus the will of the Lord:

Behold, I say unto you, the redemption

of Zion must needs come by power; therefore,

I will raise up unto my people a man, who

shall lead them like as Moses led the chil-

dren of Israel; for ye are the children of

Israel, and. of the seed of Abraham, and ye

must needs be led out of bondage by power,

and with a stretched out arm.1l0

The Prophet commissioned Parley P. Pratt and Lyman
Wight to gather an army that would hopefully number five
hundred men. Under the leadership of Smith himself, they
were "to go up . . . unto the land of Zion . . . and
organize my kingdom upon the consecrated land, and establish
the children of Zion upon the laws and commandments which
have been, and which shall be, given unto you."ll Pratt
and Wight marshalled their men without delay. On May 5,
1834, Zion's Camp, as the expedition had been named, left
Kirtland. ' However, when the army of about two hundred men

reached Missouri, it became apparent that the Mormon cause

in Jackson County was lost. Military operations clearly

loDoctr:l.ne and Covenants, 103:15-17.

1lrpigd., 103:34-35.
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would be of no aid to the Saints and would only aggra-
vate an already untenable situation. Smith realistically
disbanded his army; for the time geing, the dispossessed
saints resettled in the Missouri counties of Clay and

Caldwell.

Judged from its immediate results, Zion's Camp was
a Quixotic adventure, yet one of long-range significance
for the future development of the political Kingdom of God.
It set the precadent for the establishment of the military
arm of the Kingdom. All future Mormon military organiza-
tions, including the Nauvoo Iegion, and the army that di-
rected the exodus to Utah, were patterned after Zion's Camp.
The Mormons had thus achieved one of the important per-
quisites of a nation state. Moreover, the Camp provided
valuable training and experience for future leaders of
the church.such as Brigham Young, Heber C. Kimball, Orson
and Parley P. Pratt, Charles C. Rich, George A. Smith,
Wilford Woodruff, and many more .l2 As Young recalled,

*I would not exchange the experience gained in that

12
Roberts, in History of the Church, II, p. xxiii.
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expedition for all the wealth of Geauga county.“l3

Few of the participants forgot that they had been charged
to "organize my kingdom;* many of them participated in the
organization of the political RKingdom of God in Nauvoo in

1844.

In 1836, most of the Saints abandoned Clay in favor
of Caldwell County, which the Missouri legislature had
created specifically for settling the Mormons. In 1838,
those of the Kirtland Saints who were still faithful to
the Prophet (after the collapse of the Kirtland Safety
Society Bank Company in 1837) joined their Missouri breth-
ren to establish Zion with Far west in Caldwell County as
the center. More than five thousand Mormons flocked to the
new gathering place. All available men volunteered their
labor for the excavation for the construction of a temple.
Again, hiéh hopes were entertained for the establishment

of the Kingdom of God.

Supported by Governor Lilburn Boggs's cruel extermina-

tion order, hostile mobs once again ejected the Saints from

131pid., p. =xxiv.
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their hoped for Missouri Zion. Not until the Mormons
found hospitality in the neighboring state of Illinois
in the winter of 1839-40 at Commerce, a swampy town lo-
cated at a bend of the Mississippi, did it appear that
the saints had finally found peace, and sufficient real-
estate to transform their dream into reality. It was
here that the Prophet, for the first time, could fully
realize the plans for the City of Zion which he had

originally dreamt of establishing in Jackson County.l4

Smith issued a call to the Mormons to gather to the
new Zion. sSwelled by a tide of new converts from England,
the Saints poured into the promised land. The Prophet had
changed the name of the village to Nauvoo, “the Beautiful."
By 1844 it boasted of population of over 12,000. A chart-

er granted to the Mormons by the Illinois legislature

14An important account by a contemporary witness is
Thomas Ford, A History of Illinois (Chicago, 1854) ;
George R. Gayler's "A Social, Economic, and Political
Study of the Mormons in Western Illinois, 1839-1846: A
Re-evaluation” (unpublished Ph.D. dissertation, Indiana
University, 1955), contributes little to previous scholar-
ship. still valuable is Brigham H. Roberts, The Rise and
Fall of Nauvoo (Salt Lake City, 1900) .
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turned Nauvoo into a virtual city-state. The city
council had author;ty to enact any kind of ordinance
"not repugnant to the Constitution of the United states
or of this state." A municipal court under the juris-
diction of the mayor was empowered to grant writs of
habeas corpus "so widely as to enable Mormons to escape
trial under gentile jurisdiction.® A municipal militia,
the Nauvoo Legion, was separate from the state militia,
subject only to the authority of the governor. As a
lieutenant general, Joseph Smith became the commanding

officer.lS

The celebration of the eleventh anniversary of the
organization of the church, on April 6, 1841, gave Smith
and his followers an oppotunity for an impressive display
of their newly won temporal power. The culmination of
the day's'events was a full-dress review of the Nauvoo
Legion by Smith, resplendent in his general's uniform.
The Kingdom of God, it seemed, was at last becoming a

reality. As Nauvoo grew, so did the enthusiasm of the

LShigtory of the Church, VI, 239-245.
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Saints. An article in the Millennial Star, published

a year later, entertained sanguine hopes for the mission
of the Legion. The time would come, hoped the editor,
when the Legion would be strong enough "to rescue the

American Republic from the brink of ruin."Ll6

Undérstandably, Gentiles viewed the Legion with con-
siderable suspicion. The extravagant hopes entertained
by the saints for the future of Nauvoo also increased the
apprehensions of non-Mormons. According to the Millennial

star, Nauvoo was

. . . the nucleus of a glorious dominion of
universal liberty, peace and plenty:; it is
an organization of that government of which
there shall be no end--of that kingdom of
Messiah which shall roll forth, from con-
quering and to conquer until it shall be

said, that "the kingdoms of this world are
become the kingdoms of our Lord, and of His

Christ," "AND THE SAINTS OF THE MOST HIGH
SHALL POSSESS THE GREATNESS OF THE KINGDOM
UNDER THE WHOLE HEAVEN."17

In Nauvoo, the Mormon Prophet was riding the crest of

power. The apostate John C. Bennett, who took every chance

16Millennial Star, ITI (1842), 69.

171p4i4.
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to blacken the reputation of Smith and embarrass him
publicly, charged that the Prophet had dreamt of making
Nauvoo the base of operations for a Mormon empire that
was at first to include Missouri, Illinois, and the
Territory of Iowa. "The remaining states were to be
licked up like salt, and fall into the immense labyrinth
of glorious prophetic dominion, like the defenceless lamb
before the mighty king of the forest:"18 Bennett greatly
distorted the aims of the Mormons. Smith had made it em-
phatically clear that "it will not be by the sword or gun
that this kingdom will roll on."12 But the Prophet's
dreams of empire were nevertheless true. On March 1, 1844,

there appeared in the Nauvoo Times and Seasons the so-

called Great Acrostic!"Joseph The Great Prophet of the
Western Empire of States." The Gentiles could not quite
comprehend how such an empire could be established without
violence. In that same year Thomas Gregg, editor of the

Warsaw Message, had written of Joseph Smith as "that hoary

monster who rules at Nauvoo; whose black heart would exult

1850onn c. Bennett, The History of the Saints (Boston,
1842), p. 293.

19gistory of the Church, VI, 365.
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in carnage and bloodshed, rather than yield one iota

of what power he has obtained by his hellish knavery."20
Gregg's editorials became increasingly wvitriolic. For
example, he warned Smith: "We claim not to be a prophet
nor the son of a prophet, yet we tell you that your career
of infamy cannot continue but a little longer. Your days

are numberedi"?l

Smith knew that such threats would sooner or later
come true. He also knew that if Gregg and those of his
ilk would learn of the projected future of the Kingdom of
God, the situation of the Mormons in Nauvoo would be even
worse. As long as the Saints were forced to live among
the Gentiles the Prophet felt he could not confide his in-
nermost dreams even to his followers. "Brother Brigham,*"
he once remarked to Young at Kirtland, "if I were to feveal
to this péople what the Lord has revealed to me, there is

not a man or a woman that would stay with me . %22 What,

20Quoted in Fawn M. Brodie, No Man Knows My History.
The Life of Joseph Smith (New York, 1945), pp. 357-58.

2l1pid., p. 358.

2230urnal of Discourses, IX (1863), 294.
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then, could he expect if the Gentiles got wind of such

doctrines?

The revelation outlining the organization of the
political Kingdom of God represented, therefore. an in-
herently explosive situation. The Prophet had first
written it down on April 7, 1842. When he finally d4id
organize the government of that kingdom in 1844, he knew
that the time would come when the Saints would have to
leave Nauvoo.23 activities of such magnitude simply

could not be kept secret for very long.

Another compelling reason for removing the Saints
from Gentile contact was the increasing difficulty the
Prophet faced in hiding and denying some rather unorthodox
marriage practices which, it was whispered in Nauvoo, he
and some of his intimate followers had engaged in. Rumors
that Smith and some of his associates were practicing poly-
gamy can be traced back as far as the Kirtland period.
Significantly, in August, 1835, the Church made the first

of a number of pronouncements denying the charges of

23Minutes of the Council of Fifty, 1880 (MS, Brigham
Young University Library).
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polygam.y.24 One Mormon faction, the Reorganized Church
of Jesus Christ of Latter Day Saints, denies to this day
that Smith ever taught or practiced plural marriage.25
This denial, however, is untenable in the face of over-
whelming evidence. Fawn Brodie has shown quite con-
clusively that Smith had inaugurated plural marriage the
very latest on the eve of the eleventh anniversary of the
Church on April 5, 1841, when he married Louisa Beaman.26
There is, moveover, considerable evidence that the Prophet

had taken several wives even before that date.27

24Histo;yﬁof the Church, II, 247: *Inasmuch as this

Cchurch of Christ has been reproached with the crime of
fornication and polygamy, we declare that we believe that
one man should have one wife, and one woman but one husband
except in case of death, when either is at liberty to marry
again."

25gee statement by Joseph Smith IXI, son of the Mormon
prophet, who became head of the Reorganized Church of
Jesus Christ of Latter Day Saints, in his autobiography,
as quoted in Edward W. Tullidge, Life of Joseph the Prophet
(rev. ed.; Plano, Ill., 1880), pp. 798-800; see also Inez
Smith Davis, The Story of the Church (4th ed. rev.:
Independence, Mo., 1948), pp. 486~-490.

26
Brodie p. 301.

27grodie gathered evidence showing that Smith may have
had as many as forty-eight plural wives. See ibid., 434-
465.
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In Nauvoo Smith also began to initiate some of his
close and trusted associates into the practice. Among
these people the initial shock was considerable. Brigham
Young later confessed that "it was the first time in my
life that I desired the grave, and I could hardly get over
it for a long time."?8 sSmith himself claimed that he in-
stituted the practice only after God had repeatedly com-
manded him to do so. According to Eliza R. Snow, one of
the most renowned of his numerous wives, and an individual
destined to become one of the leading women in Mormon cul-
ture after his death, the Prophet hesitated to carry out
the fateful commandment "until an angel of God stood by
him with a drawn sword, and tocld him that, unless be moved
forward and established plural marriage, his priesthood

would be taken from him and he should be destroyed."29

Smith realized that polygamy could tear Mormonism
asunder. Privately he insisted that “it eventually would

prove the overthrow of the church and we should be obliged

28quoted in William Alexander Linn, The Story of the
Mormons (New York, 1902), p. 280,

29gliza R. Snow, Biography of Lorenzo Snow (Salt Lake
city, 1884), p. 70.
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to leave the United States, unless it could be speedily
put down .30 Cconsedquently he publicly denied and con-
demned the practice until his death. He was intelligent
enough to foresee the consequences should he openly admit
the existence of polygamy, given the climate of opinion

in Illinois.31

Plural marriage was part of the social order of the
political Kingdom of God. It is reasonable to assume that
Smith believed it the wisest policy to defer the public
announcement of polygamy until the establishment of the
Kingdom on firmer ground than in Nauvoo. There may have
been a reason that the official though secret revelation
for the establishment of polygamy was given more than a
year after the revelation enjoining Smith to organize the

political Kingdom of God.32 fThere was an important

30Quoted in True Latter Day Saints Herald, I (1860),
22-23.

3lror Ssmith's public condemnations of polygamy, see
Time and Seasons, III (1842), 709-710; v (1844), 423.

327ne revelation concerning plural marriage was re-
corded on July 12, 1843. See Doctrine and Covenants,
Section 132. The revelation concerning the political King-
dom of God was given on April 7, 1842. See Minutes of the
Council of Fifty, 1880.
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interrelationship between the institution of polygamy

and the political Kingdom of God. The latter, of course,
was not directly dependent of the former, but polygamy
could only be practiced in ethical and moral terms within
the Kingdom. It was, therefore, no accident that Brigham
Young deferred the public announcement of polygamy until
he had established a quasi-independent kingdom of God in

the Rocky Mountains.33

Polygamy was also to have a direct effect on the
fortunes of the political Kingdom. It could serve as a
railying point and symbol of identification for a people
who, in spite of all the special qualities of thdr faith,
were basically New Englanders, and as such not too dif-
ferent from their fellow Americans. More than anything
else, polygamy could stamp these folk as a "peculiar
people” and thus aid them in establishing a national
identity for the Kingdom of God. Many opponents of Mormon-
ism realized this fact only too well and conducted the

anti-polygamy crusade not just to eradicate this practice

33polygamy was officially announced by the Church on
August 29, 1852 in a missionary converence, and published
in a special edition of the Deseret News, September 14, 1852.
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but more importantly as a way of destroying the political

Kingdom of God. %

The idea of a political Kingdom of God can be traced
back to the Kirtland period of the Church. But the idea
of a special, secret governing body for this Kingdom,
separate from the Mormon hierarchy, apparently was not
conceived by Smith until he established his temporal king-
dom on relatively firm foundations (at least so he had
hoped) in Nauvoo. John C. Bennett, that brilliant charla-
tan who had insinuated himself into the confidence of the
Prophet in Nauvoo and became his chief lieutenant, claimed
after his defection from Mormonism that in a revelation
dated April 7, 1841, Smith had commissioned him to organize
a para-monarchical organization called the Order of the
Illuminati after the Prophet's death as a means of perpet-
uating the Kingdom of God.3® It is quite unlikely that
Bennett was telling the truth. Yet, although the Order of

the Illuminati established by Bennett after Smith's death

34see below, pp. 297-300.

35Milo M. Quaife, The Kingdom of Saint James (New
Haven, 1935), pp. 49-50.
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in James Strang's schismatic Mormon Kingdom of God on
Beaver Island in Lake Michigan was largely born of
Bennett's own vivid imagination, the connection to a
revelation by Smith is not improbable. That revelation
was dated just one day after the impressive celebration
of the eleventh anniversary of the Church on April 6,

1841.3°

Bennett's secret order bore some remarkable similari-
ties to certain Masonic rituals and practices. This was
also true of Smith's Council of Fifty. In its early
period, Mormonism was strongly anti-masonic; the Book of
Mormon condemned secret societies and combinations in the
strongest terms.37 But John C. Bennett was able to con-
vince sSmith that a masonic lodge in Nauvoo might be a con-
siderable asset to the saints. Bennett, himself a master
mason, oﬁtained a dispensation for a lodge in Nauvoo. On
March 15, 1842, the Grand Master of Illinois, Abraham
Jonas, installed the lodge. Most of the leading Mormons

joined the organization. Smith himself was initiated as

361bid.

37Ether, 8:18-26; Helaman, 6:18-30.
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a master mason on the following day, March 16. Many

other members of the hierarchy, likewise, advanced with-
in the craft at a rate that seemed quite irregular to
members of the non-Mormon lodges in Illinois; As a result,
friction between Mormons and Gentiles increased, contrary

to Smith's expectations.38

The Nauvoo Lodge proved to be a powerful instrument
in the hands of Smith for the consolidation of his own
power. A secret oath bound society could serve as an ef-
fective mechanism to enforce solidarity and discipline,

and could be useful in keeping the secrets of polygamy

38James Cc. Bilderback, "Masonry and Mormonism, Nauvooc,
Illinois, 1841-1847" (unpublished M.A. dissertation,
University of Iowa, 1937). There are striking similarities
between Masonic rituals and those performed in Mormon
temples. The first temple in which these ceremonies were
conducted was built in Nauvoo. Mormon apologists claim
that any similarities between Masonic rituals and the
temple ceremony can be explained by the fact that Free-
masonry is a historical distortion of an ancient order
revealed by God Himself to the ancient patriarchs. God pre-
sumably revealed these truths to Joseph Smith; hence a
certain resemblance between Mormon and Masonic rituals was
inevitable. See Anthony Woodward Ivins, The Relationship
of "Mormonism" and Freemasonry (Salt Lake City, 1934);
E. Cecil McGavin, Mormonism and Masonry (4th ed.; salt
Lake City, 1956).
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contained within a group of men Smith felt he could
trust. It is not mere coincidence that some of the most
prominent members of the Nauvoo Lodge also were some of
the first to be initiated into the practice of polygamy.
Thus, William Clayton, personal secretary of the Prophet
and one of the first polygamists, became secretary of
the Nauvoo Lodge. Later, in 1844, he became secretary

of the Council of Fifty.39

Whether or not there existed any direct connection
between the government of the Kingdom of God and Free-
masonry cannot be determined. But it is significant that
the Nauvoo Lodge was installed three weeks before Smith
received his revelation regarding the political Kingdom
of God. The oaths of secrecy administered in the Nauvoo
Lodge in 1842 could serve as a means of preparation and
of testihg to determine to whom the Prophet could trust
the more important and more potentially dangerous secrets
revealed to the Council of Fiftyin 1844. It is, therefore,
more than coincidence that the majority of the original

members of the Council of Fifty in 1844 belonged to the

3%istory of the Church, VI, 261, 263.
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Nauvoo Lodge.40 Whether or not this relationship between

Freemasonry and the Council of Fifty had any influence on

the secret rituals practiced by the members of the govern-
ment of the Kingdom of God is again only a moot question.

But members of the Council of Fifty, like the Freemasons,

donned special robes in their private ceremonies, and

"offered up" secret signs.4l

Smith hesitated to publicize the explosive doctrine
of polygamy; it is understandable that he drew back even
more in openly proclaiming the political Kingdom of God;
in fact, he even was indecisive about establishing it. At
worst, polygamy was a highly unorthodox and detestable moral

and social practice to the Gentiles. The secret meetings

4080me other prominent Freemasons initiated into the
Council of Fifty were Herber C. Kimball, George Miller,
Hyrum Smith, John Smith, Newel K. Whitney, and Brigham Young.
Unfortunately, a complete list of members of the Nauvoo
Lodge is not extant. It would be interesting to learn the
names of the fifty prominent Mormon Freemasons who attended
the laying of the cornerstone of the Masonic Temple at
Nauvoo on June 24, 1843, and who signed a document deposited
in the cornerstone.

4lyilliam clayton, william clayton's Journal (Salt Lake
City, 1921), pp. 40, 202; Journal of Amasa Lyman (typed MS,
Brigham Young University Library), p. 37.
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and activities of the Council of Fifty, especially if
misinterpreted by the Gentiles, might well have made

Smith vulnerable to the charge of treason. As a result,
the Prophet moved with extreme caution. Even a two-year
testing period was by no means too long to determine whom
he could trust. It had taken the Prophet that long to de-
cide that he "wished Bennett was in hell:!:"42 7o come to
that conclusion about a man initiated into the Council of
Fifty might well prove fatal not only to the Council but

to the Church as well.

Although the Bennett episode revealed Smith as a man
who trusted his fellow men somewhat naively, it also taught
him a lesson. The apprenticeship of the Prophet's most
trusted associates whom he initiated into the Council of
Fifty lasted considerably longer than two years. As already
indicated, one of the earliest testing grounds for loyalty
was Zion's Camp. Another was the Mormon counties in

Missouri during the persecutions of 1838-39.

4ZSangamon Journal, July 29, 1842.
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By the summer of 1838, rumors began to circulate
in the town of Far West, the new Mormon gathering place
in Missouri, about a secret society variously called the
Daughters of Zion, the Destroying Angels, the sons of Dan,
and the Danites. It soon became appareant that there was
considerable truth to the rumors. Sampson Avard, with the
connivance and encouragement of Sidney Rigdon, had organized
a secret military organization bound together by oaths and
secret passwords. According to John D. Lee, who was to be-
come a prominent member of the council of Fifty, “the mem-
bers of this order were placed under the most sacred obliga-
tions that language could invent. They wexe sworn to stand
by and sustain each other; sustain, protect, defend, and
obey the leaders of the church under any and all circumstances
unto death."43 ostensibly, Avard had organized the band in
self-defense against the depradations of the Missourians.
But his real intentions went farther, and must be identified
with Smith's ambitions to establish the political Kingdom of
God. Although Smith repudiated Avard's excessive zeal and

excommunicated him from the Church, there can be no gquestion

4355 quoted in M. W. Montgomery, The Mormon Delusion
(Minneapolis, 1890Q), p. 44.
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that the germ for Avard's ideas must be sought in ideas
that originated with the Prophet himself. 1In his personal
history, Smith recorded an account of Avard's address to

his captains:

Know ye not, brethren, that it soon will
be your privilege to take your respective com-
panies and go out on a scout on the borders of
the settlements, and take to yourselves spoils
of the goods of the ungodly Gentiles? For it
is written, the riches of the Gentiles shall be
consecrated to my people, the house of Israel;
and thus you will waste away the Gentiles by
robbing and plundering them of their property:
and in this way we will build up the kingdom of
God, and roll forth the little stone that Daniel
saw cut out of the mountain without hands, and
roll forth until it f£illed the whole earth. For
this is the very way that God destines to build
up His kingdom in the last days.44

The Prophet may have repudiated Avard's lust for
plunder and vengeance, but many of the men attracted to
Avard's service could be even more useful in establishing
the legitimate Kingdom of God. Proven loyalty in one secret

organization could be advantageous in another. As a result,

several important Danites were among those initiated into

4gistory of the Church, III, 180.
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the Council of Fifty in 1844.4°% 1In fact, the aura of
secrecy surrounding the Council, and the method of en-
forcing it, thus had a precedent going beyond the some-
what symbolic significance of the masonic oaths and rituals.
But although Smith had initiated several Danites into the
Council of Fifty, there is no evidence that the latter was
in any sense a continuation of the Danite organization.
Rumors circulating in Nauvoo during 1844 that Smith had re-
vived the Danite band cannot be substantiated and are most
likely a result of the suspected purposes and activities

attributed to the Council of Fifty by the uninitiated.46

This veil of secrecy makes it difficult to obtain not
only full information on the Council of Fifty itself, but
also on the events and circumstances leading up to its organ-
ization. It is clear, however, that Smith did not limit the
preparation of the future members of his council to the per-
formance of masonic rituals. In a number of special council
meetings between 1842 ?nd 1844, recorded in the History of

the Church in a rather cryptic fashion, the Prophet and some

45J0hn D. Lee, Orrin Porter Rockwell, Lyman Wight.

46Ford, History of Illinois, p. 322.
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of his close associates conducted business that was ap-
parently other than ecclesiastical.4? of special interest
is a council held by Smith on September 28, 1843 in a con-
ference room above his store in Nauvoo. The reasons for
calling the council and the nature of its deliberations
remain obscure. After listing the names of those attend-
ing, Smith simply remarks that "by the common consent and
the unanimous voice of the council, I was chosen president
of the special council.48 others present were John M.
Bernhisel, Amasa Lyman, George Miller, Willard Richards,
Smith's brother Hyrum, his uncle John Smith, John Taylor,
Newel K. Whitney, and Lucien Woodworth. When the council
met again in the evening, William Law and William Marks
also attended. What makes the council interesting is that
of all those present, only one, William Law, did not become
a member of the Council of Fifty in 1844, most likely be-
cause he had by then defected from the Church.4? 1t is also

significant that most of those present would take a

47gistory of the church, IV, 500; VI, 39, 45.
481pbid., VI, 39.

491pid.
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prominent part in the activities of the Council of Fifty

in 1844.

Though it cannot be documented fully, it is gquite
probable that this particular council was to deliberate on
the political future of the Church, especially in view of
the impending 1844 national elections. On October 1, 1843,
three days after this council first met, the Times and
Seasons came out with an editorial under the title, "Who
shall be our next President?"50 The Council of Fifty de-

cided in favor of the Mormon Prophet in 1844.

The council may also have been convened to commission
Elder George J. Adams for a special mission to Russia, of
which the Times and Seasons informed its readers under the
same date. As the newspaper pointed out, this assignment
was to be more than an ordinary church mission. To it were
"attached some of the most important things concerning the
advancement and building up of the kingdom of God in the

last days, which cannot be explained at this time."3l 1f

50quoted in ibid., pp. 39-41l.

5l1bid., p. 41.
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Adams had been sent on a routine church mission, it is
doubtful that Smith would have been constrained to give
such an explanation. Hundreds of Mormon missionaries

were travelling throughout the world to preach the Mormon
gospel to "every kindred, tongue, and nation.” This was
common knowledge both to the sSaints and to the Gentiles.
It is most likely that Adams's mission was in behalf of
the political Kingdom of God, rather than the Church, with
the intention of sounding out Russia's attitude regarding
an independent Mormon state, which the Council of Fifty
would attempt to establish half a year later. At that
time, the Council would send quasi-diplomatic representa-
tives to other nations. But the trip to Russia would be
considerably more expensive, longer, and fraught with

much more uncertainty. Timely preparation would be of the

essence.

Another fact that makes this document noteworthy is
that since the commission to Adams was issued by the First
Presidency of the Church, it should have been signed not
only by Joseph and Hyrum Smith, but also by Sidney Rigdon
and William Law. Yet the signatures of the latter two are

not present on the document. This omission is especially
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significant because neither Rigdon nor Law became members
of the Council of Fifty. 1Is it possible that Smith was
already separating the functions of the Church and of the
Kingdom, and, having lost some confidence in Rigdon and
Law, was unwilling to initiate them into matters regarding
the political Kingdom of God requiring the utmost secrecy
and discretion? In the absence of further evidence, this

supposition seems the most logical one.s2

When, on March 11, 1844, Smith organized the Council
of Fifty in the lodge room over Henry Miller's house, he
had the reasonable assurance that the men he convened for
that purpose would not be terribly startled by the doctrines
he was about to propound. By that time they were used to
learning startling things from their prophet; they had also
become acquainted, in part at least, with many of the ideas
to be promﬁlgated in the secret sessions of this body. The
Prophet, moreover, had reason to believe that he could ex-

pect unswerving loyalty from these men since he had moved

52qitor B. H. Roberts made it a special point to
note the failure of Law and Rigdon to sign the letter; ibid.
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cautiously and selected them slowly and judiciously.33

The name of the Council was given by revelation in
1842: “The Kingdom of God and His Laws with the keys and
powers thereof and judgment in the hands of his servants ."5%
The authenticity of this document was corroborated by John
D. Lee, who recorded the name of the Council as "The King-
dom of God and its Laws and Justice and Judgment in my

hands."55

This genuine though somewhat lengthy name was
considered to be ineffable, except on special occasions in
council meetings.56 Initially Smith himself merely called
it a "special council.” Later he preferred the name "gener-
al council." oOther designations identifying the group were
"council of the Kingdom," "Council of the Gods,” and "living

constitution.” But the most popular and most frequently

used designation of this organization was simply “Council

531pbid., pp. 260-61, 263-64, 267.
54Minutes of the Council of Fifty, 1880.

5570hn D. Lee, A Mormon Chronicle: The Diaries of
John D. Lee, 1848-1876, ed. Robert Glass Cleland and
Juanita Brooks (San Marino, Cal., 1955), I, 98.

561pid.
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of Fifty." This appelation had its origin in the ap-

proximate number of men comprising the body.57

The organization, according to charter member
Benjamin F. Johnson, consisted of "a select circle of the
prophet's most trusted friends, including the twelve
[apostles] but not all the constituted authorities of the
Church."58 Smith failed, as noted above, to initiate
Sidney Rigdon and William Law as Council members. The
quorum of the Twelve Apostles also served as ex-officio
members of the Council of Fifty as long as the Council ex-
isted. Joseph Smith established the precedent that the
president of the Church should also be the president of the
Council of Fifty, a custom followed both by Brigham Young
and John Taylor. That the president of the Church also

served as the first officer in the political Kingdom of God

was in complete harmony with the theocratic theory of the

57
Iee, Mormon Chronicle, I, 97, 98, 104; Lee, Mormon-

ism Unveiled (St. Louis, Mo., 1877), p. 173; Millennial
Star, XXv (1863), 136; Ibid., XXVI (1864), 328; George Miller

A Mormon Bishop and His Som, . . .. ed. H. M. Mills
(London, England; n.d.), p. 49.

585chnson to Gibbs, p. 9.
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Kingdom. Ultimately, Christ was to be the supreme ruler

in both the Church and the political Kingdom of God.

The concepts of individual rights and separation of
church and state required the presence of non-Mormons in
the government of the Kingdom. Although available member-—
ship lists do not reveal any Gentiles among the group,
Brigham Young and John D. Iee insisted that these require-
ments were realized.?® such assertions may be based on
the fact that Colonel Thomas L. Kane, whose unselfish ser-
vices in behalf of the Mormons are a matter of record, may
have been initiated into the secrets of the Council. What-
ever Kane's formal relationship to the group, he actively
participated in Council of Fifty deliberations during the
Mormon exodus at Winter Quarters, Iowa.so Sstill another
Gentile who was probably a member of the Council was Daniel

H. Wells. As Justice of the Peace in Nauvoo, Wells actively

59Lee, in Mormonism Unveiled, p. 173, mentioned a man
named Jackson, whose identity cannot be determined. See

also Millennial Star, XXvI (1864), 328.

60upiaries and Official Records of John D. Lee® (typed
MS at Brigham Young University Library), pp. 166-168.
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aided the Mormon cause. He served as intermediary between
the Mormons and the Illinois state government. He also
held a commission as Brevet Brigadier General in the Nauvoo
Legion. During the expulsion of the Mormons from Nauvoo
the Saints bestowed upon him the title "Defender of Nauvoo"
in recognition of his steadfast and fearless support of
their cause. In 1846 he joined the Mormons on their trek
to the Great Basin and was baptized into the faith in Iowa.
It is quite probable that Wells, whose actions in Nauvoo
reveal him as a Mormon in all but name, may have forgone
baptism temporarily in order to maintain the fiction of the
theory of the political Kingdom of God, and for the more
practical reason of presenting to the world the image of a
Gentile sympathetic to the Mormon cause. The Saints would
later consider membership of non-Mormons in the Council of
Fifty to be a benevolent concession to the Gentile world.
In 1844, however, with the Mormon-Gentile ratio of Mormon
to Gentile hardly reflective of the anticipated future
strength of Mormonism, membership of a Gentile in the Council

of Fifty while hardly advantageous to non-Mormons, may have
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been of some benefit to the persecuted Saints.6l

Despite the concépt of the separation of church and
state for the government of the Kingdom of God, ecclesias-
tical rank was nevertheless a powerful source of prestige
in the council. The Twelve Apostles, for example, had
special responsibilities in the Church and also in the
political Kingdom of God. Benjamin F. Johnson recalled in

1903 one of the last sermons Smith gave before the group:

With great feeling and animation he graph-
ically reviewed his life of persecution, labor
and sacrifice for the church and the Kingdom of
God, both of which he declared now organized
upon the earth, the burden of which had become
too great for him longer to carry, that he was
weary and tired with the weight he had so long
borne, and he then said, with great vehemence:
"aAnd in the name of the Lord, I now shake from
my shoulders the responsibility of bearing off
the Kingdom of God to all the world, and here
and now I place that responsibility, with all
the keys, powers and privileges pertaining there-
to, upon the shoulders of you the Twelve Apostles,
in connection with this council: and if you will
accept this, to do it, God shall bless you mightly
and shall open your way, and if you do it not you
will be damned.62

6lyMillennial Star, XXIII (1861), 423; History of the
Church, VII, 614.

6230hnson to Gibbs, p. 10.
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According to Wilford Woodruff, this so-called "“last
charge" of the Prophet represented the climax of several
months of intensive instruction to the council:
It was not merely a few hours minister-

ing to them the ordinances of the Gospel; but

he spent day after day, week after week and

month after month, teaching . . . the things

of the Kingdom of God. Said he, during that

period, "I now rejoice. I have lived until

I have seen this burden, which has rested on

my shoulders, rolled on to the shoulders of

other men; now the keys of the kingdom are

planted on ghe earth to be taken away no more

for ever."6

What Smith taught in these meetings is largely a matter
of conjecture because the deliberations and actions of the
Council of FPifty were then and remain still for the most
part of a secret nature. Even half a century after these
original meetings had taken place, Patriarch Benjamin F.
Johnson, who was present at every session of the Council in
the Nauvoo period, did not feel free to divulge the private
teachings imparted to the Council by the Prophet in 1844.

Johnson made it clear that secrecy was a protective measure

undertaken to avoid the possibility of misunderstanding by

63gournal of Discourses, XII (1869%9), lé4.
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both the Gentiles and the Saints. Only after attending
the Council of Fifty, Johnson affirmed, did he and his
associates begin "in a degree to understand the meaning

of what he [Joseph Smith] had so often publicly said, that
should he teach and practice the principles that the Lord
had revealed to him, and now requested of him, that those
then nearest to him in the stand would become his enemies

and the first to seek his life.”64

According to John D. Lee, the Council also considered
guarding the confidential nature of its administrative and
governmental activities of vital importance. He told of a
council meeting in the early Utah period which concerned
itself almost exclusively with impressing upon members the
importance of guarding council secrets. Brigham Young,
investigating certain public breaches of confidential coun-
cil matte?s, lectured his cohorts severely:

Members of this council should be men of

[such] firmness and integrity, that when they

leave this council Room that the things that
belong to this council should be as safe as

®450hnson to Gibbs, p. 9.
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though it was locked up on the silent vaults
of Eternity but such things must be overcome
or the men who indulge in them will be dropped
from this council.®>

The fear of such consequences is illustrated by the reac-
tion of John Pack, OA; of the offenders. He "pled for
Forgiveness, Said try me a little longer. Then, if I
don't prove true, deal with me as you think proper, if it
is to cut my head off, & wept bitterly like a child. His

request was granted."66

Secrecy at times went so far that papers accumulated
during a meeting were burned at the close of the session.%7
In what appears as a rather crude attempt to protect the
identity of the organization, John D. Lee spelled its name
backwards as YTFIF in his diary entries. The first clerk
of the Council of Fifty, william Clayton, also tried to
68

veil references to it in his diary by calling it *“K. of G."

Rumors of the secret organization were responsible for

657ce, Mormon Chronicle, I, 104.
663bid.
67Lee, Mormonism Unveiled, p. 173.

68Clayton, pp. 74, 202.
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linking the Council with the Danites and for charges
of crimes and atrocities allegedly committed by the
organization. There is no known evidence to support

such accusations.

The haunting question still arises as to how the
Mormons could reconcile strong denunciations of secret
organizations in the Book of Mormon with the existence
of the highly secret Council of Fifty. In the thinking
of Council leaders, this seeming contradiction was most
likely resolved as follows: Unlike the secret combinations
mentioned in the Book of Mormon, and unlike Freemasonry,
the Council of Fifty held secrecy to be a merely temporary
expedient because the world at large and certain church
members in particular had not yet progressed to the degree
where they could accept without protest all the doctrines
of Mormoniém. Brigham Young once indicated that certain
doctrines regarding the Kingdom of God were not to be re-
vealed before church members were willing and able to keep
them secret. In a revelation in Doctrine and Covenants,
Smith warned his followers to "keep these things from going
abroad unto the world until it is expedient in me that ye

may accomplish this work in the eyes of the people, and in
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the eyes of your enemies, that they may not know your
works until ye have accomplished the thing which I have
commanded you.“69 Ultimately, therefore, the whole world
would ke aware of the existence of the Council of Fifty.
In fact, it is difficult to see how it could have been
otherwise, since world government was to be one of the

Council's primary missions.

What, then, were the doctrines discussed and acted
upon in the Council of Fifty that its leaders considered
to be too advanced for the world and even the members of
the Church? Although much of thils information is still
not available to scholars, council members occasionally
set down some of the purposes and functions of the organi-

zation in their private diaries and journals.

That the Council of Fifty was to be the government
of the political Kingdom of God was made clear by John D.

Lee:

This council aluded to is the Municipal
department of the Kingdom of God set up on the

69Doctrine and Covenants, 45:72.
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Earth, from which all law eminates, for the

rule, government & controle of all Nations

Kingdoms & toungs and People under the whole

Heavens but not to controle the Priesthood

put to council, deliberate & plan for the

general good & upbuilding of the Kingdom of

God on the earth.70
This function of the council is also suggested by its
name, “"the Kingdom of God and His Laws with the keys and
powers thereof and judgment in the hands of his servants,”
and by an excerpt regarding the Council of Fifty from a
revelation: "Ye are my constitution and I am your God and

ye are my Spokesmen."71

The language of these passages Sug-
gests that the governmental powers and duties of the council
were to be executive, legislative, and judicial. This inter-
pretation in fact corresponds with the actual exercise of
political power by the Ccouncil extending into all three
branches of government. However, there is a paucity of in-
formation és to how these powers were to be divided among

the members. It is known that the president of the Church

also served as president of the Council. As such he was

70Lee, Mormon Chronicle, I, 80.

71lMinutes of the Council of Fifty, 1880.
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presumably head of state of the political Kingdom of

God, at least until Christ would assume that position.

The scriptures indicated that Christ would rule as
king over the Kingdom of God. Smith took this idea quite
literally and thought it only logical that he, as predeces-
sor of the Savior, should enjoy all the prerogatives of
royalty. Consequently, shortly before his death, the
Prophet had himself ordained as "King on earth."72 Brigham
Young, upon his arrival in the Great Basin, likewise had
this ceremony performed on him in the Council of Fifty.73
Tf this "coronation" is interpreted literally, it is in

direct violation of the Book of Mormon, which emphatically

predicted that no kings were to rule America in the period

2

George Miller to unidentified correspondent, June,
1855, in the John Zahnd MS (Mormon Papers, Manuscript Divi-
sion, New York Public Library), PP. 17-18.

73rormer Bishop Andrew Cahoon, whose father Reynolds
cahoon had been a member of the Council of Fifty, testified
in 1889: "The King of that Kingdom that was set up on the
earth was the head of the Church. Brigham Young proclaimed
himself King here in Salt Lake Valley before there was a
house built, in 1847 ." Quoted in Reginald W. Kauffman and
Ruth H. Kauffman, The Latter Day Saints; A study of the
Mormons in the Light of Economic Conditions (London, 1912),
P. 83.
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of the restoration of the GQSpel.74 But it is quite
likely that the ceremony had an essentially symbolic
significance. This view is supported by the fact that

the vocabulary of royalty, in the nineteenth century,

was in great vogue as a mere "fogsilized figure of speech"
among Americans in general, who could certainly not be ac-
cused of favoring monarchy. Two centuries earlier, even
as eloquent a writer as John Milton had not been able to
find adequate substitutes for the "royal fossils" although

he despised kings and helped one l1ose his head.75

The title of king may have been a metaphor, but not
the power deriving from the office. In this respect it is
especially important to recall that Smith held his political
office by divine right and not by popular sovereignty. How-
ever metaphorical these royal pretensions may have been,
Smith knew that they were so potentially dangerous as to be
entrusted only to the initiated. The same was true of cer-

tain of "His Laws" which the Council of Fifty was enjoined

747 Nephi, 10:11.

7Scharles Duffy, "The Vocabulary of Royalty: Fossil-
ized Figures of Speech," The Western Humanities Review, V
(1950), 118-19.
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to administer. The idea that the law of the Kingdom of
God was to be separate from the laws of the world had been
introduced as early as 1831 at the time when the Saints
were commanded to gather in Ohio: “ . . . there I will
give unto you my law; and there you shall be endowed with
power from on high.“76 Three years later, after the unsuc-
cessful expedition of 2ion's Camp, the Prophet received a
revelation to counteract the discouragement resulting from
the failure to *take the Kingdom.” The Saints were given
the assurance that eventually, the kingdoms of the world
would be "“constrained to acknowlédge that the kingdom of
Zion is in very deed the kingdom of our God and his Christ;

therefore, let us become subject unto her laws."77

These laws were to be both spiritual and temporal. They
comprised the ecclesiastical laws to be administered by the
Church, and the temporal, political.laws, to be administered
by the Council of Fifty. The discussions on political theory

in that organization leave no doubt that the temporal laws of

76
Doctrine and covenants, 38:32.

771pia., 105:32.
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the Kingdom of God were to be based on a modified version

of the Constitution of the United States.78

Unfortunately, the constitution of the Kingdom of
God is not available to scholars. By examining the consti-
tution of the State of Deseret, which was as complete an
embodiment of the political theories of the political King-
dom of God as the Council of Fifty ever achieved, some in-
ferences regarding the nature of this document can be made.
Indeed, the constitution of Deseret deviates very little
from most western state constitutions, or that of the United
States. One of its most striking features was an explicit
guarantee of religious freedom in its Bill of Rights; another
was that office holders served without remuneration. As
will be demonstrated in the case of Deseret, the constitu-
tion was dt times little more than a piece of paper that
could conveniently be disregarded by the Council of Fifty

if circumstances required.79

78gistory of the Church, VI, 57.

79See below, P. 229.
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The Council, however, did not have a cynical at-

titude towards the law. Rather, it believed that circum-
stances might arise requiring the substitution of a higher
law for the existing temporal one. The Council of Fifty

was the "highest court on earth."80 As such, it considered
itself superior to any codifications of the law, even that
of a constitution. claiming to be guided by divine revela-
tion, the Council was in theory the expression of a funda-
mental law, as illustrated in the revelation authorizing its

81 Accordingly, the

organization: "Ye are my Constitution.*
council was occasionally referred to as the "Living Consti-
tution."82 This was in keeping with Joseph Smith's belief
that man-made law could not “meet every case, or attain the

ends of justice in all respects."83 The Council of Fifty,

therefore, set an important precedent, according to which

80yames Holt, "The Reminiscences of James Holt. A
Narrative of the Emmett Company,"” ed. Dale Morgan, Utah
Historical Quarterly, XXV (1957), 107.

8lyminutes of the Council of Fifty, 1880.

82Lee, Mormonism Unveiled, p. 173.

831pi4d.
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justice, in the Kingdom of God, was administered in

regard to the merits of each case.84

As administered by the Council of Fifty, the law
itself comprised the entire criminal and civil code. Yet
certain of the laws purportedly based of this constitution
seemed in closer harmony with the Pentateuch, such as
polygamy. This was precisely one of the important reasons
why the cCouncil of Fifty was charged with administering
"My Laws." As long as the Saints were subject to the civil
and criminal codes of the Gentiles, polygamy would be il-
legal or at best extra-legal. This is one of the major
reasons why the Mormons waited until 1852 to publicly an-
nounce the doctrine of polygamy, for by that time the laws
of the political Kingdom of God, at least is a rudimentary

fashion, had been established in the Great Basin Kingdom.85

84pormons regarded lawyers with great suspicion. None
of the judicial officers of the State of Deseret, for
instance, had any legal training. This was considered to
be an advantage rather than an encumbrance. See Dale Morgan,

"The State of Deseret," Utah Historical Quarterly, VIIX
(1940), 87.

8SSee extra edition of Deseret News, September 14, 1852.
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The law of blood atonement was still another law
revealed from heaven but difficult to enforce even in
the Kingdom of God. According to this doctrine a member
of the Kingdom of God, if he committed the crimes of
murder and adultery, or if he betrayed one of his fellow
Mormons to the enemies of the Church, or revealed the
secrets of the Kingdom, could save his soul only if he
expiated for the crime by the shedding of his blood.86
Blood atonement was of course a form of capital punishment.
Yet because of its theological implications, and because
the Council of Fifty was to administer it, the doctrine
was surrounded with an aura of mystery, terror, and holy
murdar. The Council of Fifty heightened the atmosphere of
fear and secrecy associated with t his practice by conducting
cases involving the possibility of blood atonement in utmost
secrecy for fear of public repercussions. The strictures

regarding secrecy noted above that Brigham Young had urged

on fellow council members were in fact directly connected

86see Charles W. Penrose, Blood Atonement as Taught by
Leading Elders of the Church of Jesus Christ of Latter-day
Saints (Salt Lake City, 1884); Joseph Fielding Smith, Jr.,
Blood Atonement and the Origin of Plural Marriage (Salt
Lake City, 1905).
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with a case of blood atonement:

The meeting having been called to order
by the Press;, [he] arose & Said that a mem-
ber of the council had been guilty of divulg-
ing the secrets of this council & that John
Pack was charged with it & related that Jackson
Reding had been to H. C. Kimble, 0. P. Rockwell,
& others & told that John Pack had warned him
to leave this place fourth with or he would not
have the libertyé7intimating that his life was
in danger. . . .

whether or not the Council of Fifty ever pronounced
the death penalty according to the principles of blood
atonement cannot be ascertained. If Smith practiced it in
Nauvoo, there 1is no record of this. Even in Utah the doc-
trine was theoretical, with the exception of a few attempts
by the Council of Fifty to enforce it. In 1888, Apostle
Charles W. Penrose wrote:

-Because of the laws of the land and the

prejudices of the nation, and the ignorance of

the world, this law can not be carried out, but

when the time comes that the law of God shall

be in full force upon the earth, then this

penalty will be inflicted for those crimes com-

mitted by persons under covenant not to commit
them.88

871ece, Mormon Chronicle, I, 103.

88penrose, Blood Atonement, P. 43.
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However, shortly after the Mormons established the govern-
ment of God in Utah on what they believed to be a permanent
basis, they attempted to enforce the doctrine. Brigham
Young insisted that there were "plenty of instances where
men have been righteously slain in order to atone for their

sins."89

John D. Lee reported several deliberations of the
Council of Fifty pertaining to blood atonement. On March
3, 1849, the council discussed the cases of Ira West and
Thomas Byres, whose offenses remain unknown. Their crines
were severe enough for Young alleged to have exclaimed:
nT want their cursed heads to be cut off that they may atone
for their Sins, that mercy may have her claims upon them in

90

the day of redemption." on the following day, the Ira

89gournal of Discourses, IV (1857), 219-20. Gustive
0. Larson, in "The Mormon Reformation," Utah Historical.
guarterly, XXVI (1958), 60-63, related "a verbally reported
case" of a man found guilty of having committed adultery
with his stepdaughter. nAccording to the report of the
reputable eyewitnesses, judgment was executed with the
consent of the offender who went to his unconsecrated grave
in full confidence of salvation through the shedding of
his blood."

90Lee, Mormon Chronicle, I, 98.
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West case was again discussed. All

. . . agreed that he had forfeited his -
Head, but the difficulty was how he should
be disposed of. Some were of the oppinion
that to execute him Publickly, under the
traditions of the People, would not be safe;
but to dispose of him privately would be the
most practible, & would result in the great-
est good. The People would know that he was
gone, in some strange manner, & that would
be all they could suggest, but fear would
take hold of them & they would tremble for
fear it would be their time next.91

In the end, neither Byres nor West were put to death,

by blood atonement ox other means.

The theories upon which such deliberations were
based had all been revealed to the Council of Fifty by
Joseph Smith in Illinois in 1844. It is obvious that
they could be put into effect in Nauvoo only under the
greatest secrecy and then only in a limited way. If
the laws of Gcd were to be implemented among the Saints,
it was plain to Mormon leaders that the Kingdom of God
would have to be removed from the world of the Gentiles.
Planning the exodus from Nauvoo, therefore, was one of

the first practical tasks devolving upon the Council of Fifty.

%l1bid., pp. 98-99.



CHAPTER IV
THE YEAR OF DECISION: THE COUNCIL
OF FIFTY IN 1844

The year 1844 was one of the most éurbulent and
decisive in Mormon history. Had the Prophet survived
that year, it might have been more peaceful, but it
would have been hardly less crucial for the Saints.
The Prophet had dreamed of establishing the political
Kingdom of God in Nauvoo. Yet when after much hesi-
tation he organized the Council of Fifty he already
knew that an overt political Kingdom of God established
in the state of Illinois would only intensify the
persecutions of Mormons and might well lead to the
destruction of all he had lived and worked to accomplish.
The visions of grandeur and power which had quickened his
imagination from the very beginning of his career simply
could not be realized as long as he and his followers
had to mingle with hostile Gentiles. By 1844, more-

over, it had become all to apparent that Mormonism, by

144
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the initial overtures of good behavior were on both sides.
One anti-Mormon critic remarked that it was difficult to
.believe that all Gentiles, whether those in New York,
Ohio, Missouri, and Illinois, were black-hearted vil-
1ains who had nothing else in mind than to exterminate
Mormons . The religious, social and political beliefs

of the Saints were simply incompatible with those of

their neighbors.l A full-fledged political kingdom of
God in Nauvoo, or anywhere else east of the Mississippi,

would inevitably have meant the failure of Mormonism.

Smith was fully cognizant of this situation.
Therefore, his decision to organize the Council of Fifty
was a vital one, for with it he had made imperative a
Mormon migration outside the territorial limits of the

United States.

The Mormon prophet had already predicted the exodus

of the Saints to the Rocky Mountains in 1842.2 At the

lJohn H. Beadle, in wWilliam A. Hickman, Brigham's

Destroving Angel, p. 15.

2History of the Church, V, 85-86.
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time, however, he did not seem to have contemplated such
a move seriously. The heady atmosphere of power and
accomplishment that stirred the Mormons in Nauvoo was
much to the Prophet's liking. "gxcitement has almost
become the essence of my 1ife," he declared in 1843.
"when that dies away, I feel almost lost. When a man
is reined up continually by excitement, he becomes
strong and gains power and knowledge.'3 Still, another
move for the Saints was not to be contemplated lightly.
When the difficulties with the Gentiles in Illinois
began to increase, Smith considered at first the alter-

natives to emigration.

One of the major complaints of the Mormons was
their inability to obtain redress for grievances in the
state courts. They felt very strongly that their consti-
tutional rights, especially regarding freedom of religion,
had been violated. When the courts of Missouri and the
governor of the state ignored the Mormon pleas for jus-
tice, the saints turned to Washington, where both con-

gress and the president dismissed their petition for

3
Ibid., p. 389.
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jack of jurisdiction. The problem was that the Saints
wanted restitution of their property. As strong a nation-
alist as John Marshall, in Barron v. Baltimore, had made
it quite clear that the fi fth amendment was “intended
solely as a limitation on the exercise of power by the
government of the United States; and is not applicable

to the legislation of the St:ates."4

smith had denounced President Martin Van Buren in the
harshest terms for failing to give the Saints their due.
But the Prophet was rapidly learning the intricacies of
relations between the states and the federal government.
The real culprit for the troubles besetting the Mormons
was not Van Buren but the doctrine of states' rights.
States' rights, Smith declared, "are what feed moles.
They are a dead carcass--a stink, and they shall ascend
up as a stink offering in the nose of the Almighty.”s

The Prophet believed that the Mormons might escape the

the heavy hand of state government and possibly obtain

4VII Peters, p. 243.

SHigtory of the Church, VI, 95.



148

sufficient freedom to establish the political Kingdom on
firmer ground through a proposal he presented to Congress

in December, 1843, under which Nauvoo was to gain recogni-
tion as a completely independent federal district.6 Congress
understandably rejected the plan. Ironically, after the
fourteenth amendment to the Constitution limited the powers
of the states and increased those of the federal government,
the Mormons jumped from the frying pan into the fire, as
demonstrated by the strained relations of the Saints with

the federal government in Utah.

By 1844 the Mormons had not received as much as a
penny for their losses of property in Illinois, and their
hopes of getting justice in the courts were as remote as
ever. They felt, however, that they should exhaust all
possibilities. Smith had received a revelation that
instructed the Saints to

. . . importune at the feet of the judge;

And if he heed them not, let them importune

at the feet of the governor; And 1f the

governor heed them not, let them importune
at the feet of the president; And if the

6
Ibid. ? Pp. 130_320
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president heed them not, then will the
Lord arise and come forth out of his hid-

ing place and in his fury vex the nation.7

According to Brigham Young , one of the firxst instruc-
tions Smith gave to the Council of Fifty was to take "the
necessary steps to obtain redress for the wrongs which had
been inflicted upon us by our persecutors."8 Following
these instructions, a number of emissaries of the Council
travelled to Washington “to present memorials to Congress,
for redress of wrongs sustained by the Saints while in
Missouri."g- Although individual members of Congress
expressed sympathy for the plight of the Saints, they
repeated Van Buren's argument that the matter was beyond
federal jurisdiction. In the end, members of the Council
of Fifty were as unsuccessful in their attempt to obtain

justice for the Saints as were earlier emissaries.

Such experiences in Washington confirmed the Council
of Fifty in its suspicions of democratic government.

Orson Hyde observed that members of Congress, attempting to

7Doctrine and Covenants, 101:86-89.

8Millennial Star, XXVI (1864), 328.

9Ib;d., p. 727.
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serve two masters, were often caught between two stools:
“If they would benefit their constituency. they must main-
tain their influence and popularity in Congress: but if
they urge forward a just, but unpopular petition, they
jose their influence in Congress; and when that is lost,

they have no power to benefit their constituency.“lo

This dilemma, Hyde felt, was the real reason why the
Mormons were unable to obtain compensation for their -
losses. In Hyde's opinion, the only ultimate hope for
the Saints lay with the Kingdom of God. Even in the
spring of 1844, he insisted, there was "more wisdom and
manifest in one of dur councils at Nauvoo, than you would
ever see herelzgashingtq§7. Man's wisdom is folly--his
strength is weakness, and a Republican form of Government
is as unwieldy in the hands of the people, as a 'Long

Tom' in the hands of a school boy."ll

Before the Council of Fifty could *break the thread,*®

and take over the reins of the government of the

06rson Hyde to John E. Page, May 6, 1844 (original
MS in Mormon Papers, Woodward folder, Manuscript Division,
New York Public Library).

11
Ibid.
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United states, the political Kingdom of God would have to
attain a degree of independence from the United States.

In Nauvoo, the possibility of achieving this was indeed
slight. According to Brigham Young, smith in fact expressly
charged the Council of Fifty with determining "the best
manner to settle our people in some distant and unoccupied
territory: where we could enjoy our civil and religious
rights, without being subject to constant oppression and
mobocracy, under the protection of our own laws, subject

to the Constitution.“12

The Prophet's desire to remove the saints from Illinois
was thus inextricably bound up with the immediate circum-
stances leading to the organization of the Council of Fifty.

In early March of 1844, Bishop George Miller, one of the
leaders of a group of Mormons who had been sent to the
Wisconsin.pine lands to cut lumber for the construction

of the Nauvoo temple, returned to Nauvoo bearing two letters
addressed respectively to the First Praesidency of the Church
and to Smith. In these letters, Miller and Apostle Lyman Wight

petitioned church leaders for permission to lead the Wisconsin

12y7lennial Star, XXVI (1864), 328.



152

Mormons to the table-lands of Texas in order to establish
a Mormon colony.l3 In his personal history, Joseph Smith
recorded that on March 11, 1844, he commenced with the or-
ganization of the Council of Fifty for the purpose of
taking

. « . into consideration the subject matter

contained in the above letters, and also the

best policy for this people to adopt to ob-

tain their rights from the nation and insure

protection for themselves and children; and

to secure a resting place in the mountains,

or some uninhabited region, where we can en-

joy the liberty of conscience guaranteed to

us by the Constitution of our country, . . .
The Council of Fifty acted on the matter at once. On March
14, it sent Lucien Woodworth to Texas to negotiate with Sam
Houston and the Texas Congress for the acquisition of a
tract of territory in the Nueces River region large enough
to settle not only the Wisconsin Saints but also the entire

Cchurch .1

13gistory of the church, VI, 255-60.

l41pid., 260-61.

151114., p. 264; Miller, A Mormon Bishop, p. 48.
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smith and the Council had a number of reasons for
choosing Texas as a possible site for establishing the
Kingdom. Shortly before the organization of the Council,

the Prophet had contemplated Oregon or california as lo-

cations

. . . where we can remove to after the

temple is completed, and where we can build

a city in a day, and have a government of

our own, get up into the mountains, where

the devil cannot dig us out, and live in a

healthful climate, where we can live as old

as we have a mind to.
Stephen A. Douglas and Henry Clay both advised the Saints
to choose Oregon. But Smith had heard that his old enemies
the Missourians were already moving there in large numbers.
california was still in the hands of Mexico, and the
Mexican government was not favorably disposed towards North
American immigration after the loss of Texas. In 1844,
migration to Texas was one of the few alternatives open to
the Mormons. The political situation in Texas at the time,

moreover, augured well for the establishment of a Mormon

state 1in that area.

1 istory of the church, VI, 222.
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The lands on which the Mormons wanted to settle
were in the region extending from the Nueces River south
to the Rio Grande disputed between Mexico and Texas since
the treaty of Velasco in 1836. 1In this treaty, the Texans
forced the captive Santa Anna to recognize their independ-
enée, and to acquiesce in territorial claims extending the
boundary of the new republic to the Rio Grande. Santa
Anna, after his release, refused to recognize these treaty
terms and engaged in numerous border raids in an attempt
to bring the Texans to terms. The region between the Rio
Grande and the Nueces was largely uninhabited. The Mexicans
could cross into Texan territory without difficulty, causing
considerable anxiety to the Texas government. Texans,
therefore, were eager to have large groups of settlers move
into the area in order to establish a bulwark against both
Mexican and Indian depradations. Sale of public lands, fur-
thermore, was one of the principal sources of revenue for
the financially embarrassed republic. The Mormons thus had

good reason to believe that they would be welcome in Texas.l?

17william C. Binkley, The Expansionist Movement in
Texas, 1836-1850 (Berkeley, cal., 1925), pp. 43-67; Joseph
William Schmitz, Texan Statecraft, 1836-1845 (San Antonio,
1941), pp. 202-204.



155

Mormon plans, of course, were based on the assumption
that Texas would remain independent. 1In the spring of 1844,
this supposition was not unreasonable. Annexation fever in
the United States had subsided considerably after an armis-
tice in June, 1843, had ended the bloody border warfare.
The political situation in the United States, moreover,
gave the Mormons hopes that annexation would never take
place. Both Henry Clay and Martin Van Buren thought it
politically expedient to oppose annexation. Anti-slavery
Democrats and Whigs, therefore, worried President Sam Houston
and southern expansionists considerably. Nevertheless,
Houston submitted tﬁe annexation question to the Texas Conr
gress in January, 1844. The Texan minister to washington
received instructions to negotiate for annexation and had
all but completed the draft treaty when the American Sec-
retary of State, Abel P. Upshux, in February, 1844 was
killed by a gun explosion on the U.s.S. Princeton. To the
Mormons, who saw in all disasters and catastrophes the move-
ments of divine providence, Upshur's death, in retrospect,
was a fulfillment of prophecy and omen favorable to their
aspirations. Two months after the disaster, Brigham Young

remarked: “The Lord is cutting off the bitterest branches.






