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CHAPTER ONE

"IN THE MIDST OF LIFE WE ARE IN DEATH"!

Much has been written during the past twenty vears
about Mormon women's lives i1n the nineteenth century. Recent
publications have not only "celebrated the history of the
female portion of the human race," but they have also
"provided a sense of 1dentity and rootedness for women who
had more or less suddenly discovered that history written 1in

traditional language dealing with exclusively male exploits

left them without a past of their own."4 Research has focused

on a variety of facets of Mormon women's experliences:
polygamy, suffrage, domestic life, publications, to name only
a few. Many women's historians have explored the hardships
of li1fe 1n Nauvoo, Illinois, and other early settlements, as
well as the often treacherous conditions of the Mormon exodus
to Utah. These studies have placed women within the existing
Mormon historical narrative; yet because of the relatively
late arrival of women's studies, many significant elements of

women's lives have vet to be considered i1n depth. One aspect

lEllen Briggs Douglas to Family, 14 April 1844, in Carol Cornwall
Madsen, In_Thelr Own Words: Women and > Storyv of Nauvoo (Salt Lake

City, Utah: Deseret Book Company, 1994), 118.

2Maureen Ursenbach Beecher and Lavina Fielding Anderson, eds.,
Sisters 1n Spirit {(Urbana and Chicago: University of Illinois Press,

1992), X.



of women's experilence which was of paramount importance, but
which has been noted largely in passing by historians, is
women's confrontation with the realities of death and dving
during the early yvears of Mormon western settlement .3

Nineteenth-century America as a whole "was not a
healthful place."? Historian Klaus Hansen has stated that
"death was 1nescapable. People knew it by its existential
proximity as well as by 1ts actuai prevalence."? In her study
of childbirth 1n America, Judith Walzer Leavitt has pointed
out that prior to the twentieth century, the American woman
who did not lose any children was rare; 1t was far more
common for a woman to have one or several children die at
birth or shortly thereafter. "For women, birth and death,

life and loss, were 1ntimately entwined in their daily

3*Widowhood among the Mormons" comes closest to filling this gap.
See Maureen Ursenbach Beecher, Carol Cornwall Madsen, and Lavina

Fielding Anderson, "Widowhood among the Mormons: The Personal
Accounts, " i1in On Their Own: Widows and Widowhood in the American
Southwest, 1848-1939, ed. Arlene Scadron (Urbana and Chicago:
University of Illinois Press, 1988), 117-39. 1In addition, there are
brief discussions of Mormon women and death contained in a number of
other Mormon women's studies. Mormon women doctors and midwives have
been studied fairly extensively. For example, see Christine Croft
Waters, "Pioneering Women Physicians," in From Cottage to Market: The

Professionalization of Women's Sphere, ed. John R. Sillito (Salt Lake
City, Utah: Utah Women's History Association, 1983). See also, Chris

Rigby Arrington, "Pioneer Midwives," 1n Mormon Sisters, ed. Claudia L.
Bushman (Cambridge, Massachusetts: Emmeline Press Limited, 1976), 43-
65.

4Mary E. Stovall, "'To Be, To Do, and To Suffer': Responses Lo
Illness and Death in the Nineteenth-Century Central South," Journal of

Mississippli History 52 (May 1990):95.

Klaus J. Hansen, Mormonism and the American Experience (Chicago:
University of Chicago Press, 1981}, 88.



existence."® One third of all children failed to reach
adulthood.’ It wasn't until sometime between 1870 and 1880
that Americans' chances of living long and healthy lives
began to increase significantly.® Nineteenth century men and
women, by nature of their very existence, were forced to deal
on a regular basis with the issues of sickness and death.
Cholera, diphtheria, dysentery, gastroenteritis in
infancy, malaria, measles, meningitls, pneumonia, scarlet
fever and erysipelas, smallpox, tuberculosis, typhoid fever,
whooping cough, and yvellow fever were among "the most
devastating” of the 1llnesses that plagued individuals and
communities 1n the nineteenth-century. Though small in
number, these diseases were responsible for the vast majority

=

of sickness and death 1n America. In addition, parasitic and

nutritional disorders contributed significantly to the risks
associated with these maladies. Contaminated water supplies
carried the bacteria that caused many dangerous diseases such
as dysentery, gastroenteritis, and typhoid fever.?

Lester E. Bush, Jr.'s exploration of cemetery and

sexton records 1n early Mormon Eastern and Western

6Tudith Walzer Leavitt, Brouc o_Bed: hildbearing 1n Americsa
1750-1950 (New York: Oxford University Press, 1986), 19.

T

T,ester E. Bush, "On Death and Dving," chap. in Health and

Medicine among the Latter-day Saints (New York: The Crossroad
Publishing Company, 1993), 41.

SRobert V. Wells, Revolutions in Americans' ILives: A Demographic

Pergpective on the Historv of Americans, Theilr Families, and Their
Society (Westport, Connecticut: Greenwood Press, 1982), 126.

?Bush, 42.



settlements 1ndicates that "the early Mormon record was

essentially i1ndistinguishable from that of contemporaries in
similar circumstances."!¥ Life in nineteenth-century Mormon
western settlements was tenuous; sickness and death were all
too common. il Pmlly'two%thirds of total deaths for the entire
population of Western Mormon settlements occurred among
children under age twelve (as opposed to only 2-3 percent
today), "with a preponderance coming during the hot months of
summer and early fall (during which 75-85 percent of all
community deaths were among the young)."l?2 While mortality
rates for children i1n their first year were kept relatively
low, presumably because of breastfeeding, children who had
been weaned were particularly vulnerable. As they began to
depend on food and water full of disease organisms, children
were exposed to 1llnesses such as dysentery, gastroenteritis,
and typhoid fever. Subsequently, mortality rates i1increased

considerably in one-to-five-vear-olds.l13

101pid.

llpor further information regarding conditions in early Utah

T

settlements, see Eugene E. Campbell, "Early Colonization Patterns," 1n
Urtah's History, ed. Richard D. Poll (Logan, Utah: Utah State University

Press, 1989), 133-152.

l2gyush, 42. Warm weather hastens the growth of bacteria and the
spread of some diseases. See Larry Morgan Logue, "Belief and Behavior
in a Mormon Town: Nineteenth-Century St. George, Utah," Doctoral
dissertation, University of Pennsylvania, 1984, 162.

131bid., While these statistics were to be expected, some of
Logue's findings are quite surprizing. He observed that adult males 1in
St . George were tremendously healthy, particularly compared to women 1n
the community. Logue chooses to explain this phenomenon by citing the
Church doctrine that taught that "a woman's salvation here and hereatter
was completely dependent upon her being married to a man who held the
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From 1848 to 1894, infantile diarrhea was the principal

cause of death among i1mmigrants in the intermountain region;
more specifically, of 22,941 deaths in Salt Lake City, 2,715,

or 11.8 percent, were due to diarrheas in children. 14

Diphtheria, a highly i1nfectious disease of childhood, was the

| - ]

the second greatest cause of death i1n Salt Lake, accounting
for 1,240 deaths in the city from 1863 to 1894. These deaths
occurred primarily 1in children under the age of ten. A
conservative estimate of the deaths from typhoid fever (the
third greatest cause of death in Salt Lake City) places the
number of deaths from 1850 to 1894 at close to a thousand.

—p

f this figure 1s accurate, there c¢ould have been over 10,000

cases of typhoid in the city before 1904.15

When considered independently, the death totals from
each disease might not appear particularly significant: 121
deaths 1n 1891 from diphtheria in a town of over 21,000 1is

perhaps not overwhelming. However, add to that figure 112

divine keys of admission to heaven," and concludes that women practiced
nutritional self-denial in times of insufficient food 1n order to keep
their husbands healthy enough to obtain those divine keys. He states,
"Heavenly glory was the greatest good imaginable, and so women shaped
conditions so that death would not easily rob them and their families of
the best chance at salvation." Ibid., 180-2.

4peath from infantile diarrhea declined after this period. Many
factors were at work to effect this change, including improvements 1in
housing conditions, water supply, sewage disposal, preservation of
foods, and 1nspection and sanitary control of all sources of foods. In
addition, "More people were being educated and showed an i1ncreasing
interest 1n matters of health." The single greatest factor 1in lessening
the death rate was improvement in the quality of milk. Ralph Richards,
Of Medicine, Hospitals, and Doctors (Salt Lake City, Utah: University

of Utah Press, 1954), 140-5. See also Christine Croft Waters,

"Pioneering Physicians 1n Utah, 1847-1900" (Master's thesis, University
of Utah, 1976), 13, 36-7.

15This estimate accounts only for the typhoid deaths recorded in
cemetery books. Richards, 166-7.
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deaths from diarrheal diseases, 67 deaths from typhoid, and a

notable number of deaths from other diseases and 1njuries in

that same year, and the death toll burgeons.!® In addition,
acknowledge the aggregate conseqguences of the repetition of
this process yvear after yvear, and the numbers become
staggering. It then 1s easier to comprehend Ralph Richards'
statement about life during one of Salt Lake's diphtheria

Innumerable families_lost two children

epidemics 1n 1879:
the same day. Two to five deaths in a single family during
one week were common. "t/

At times, frontier conditions exacerbated problems of
111 health. The first generation of Mormons in Utah and
surrounding areas faced difficult conditions which included,
among other things, a dearth of sufficient food, shelter, and
medical knowledge and resources. Interestingly, however, the
location of Mormons 1in the intermountailn West initially
shielded them from a number of Eastern plagues, 1i1ncluding
cholera, malaria, and the most serious strains of smallpox.
This protection lasted until the 1869 transcontinental
ralilroad brought both i1mmigrants and diseases. In addition,

"more people simply led to greater contamination of water

lopeath from injury was frequent; cemeteries recorded some of
these deaths with notations such as, "run over by a wagon, killed 1in a
snow-slide, bitten by a rattle snake, perished 1n a storm, shot by
Indians.” Ibid., 21.

171bid., 150-2. Compare this to national epidemics: the yellow
fever epidemic of 1878 "took 16,000 lives i1n the South plus 4,000
elsewhere and afflicted upwards of one hundred thousand persons,
approximately one-half of Memphis's 40,000 residents left for a more
healthful clime. Of those who remained, one guarter died." Stovall,
96 .



supplies and greater risk of contagious exposure." With
population growth, Mormon death rates rose steadily from the

low twenties per 1,000 1n the earliest yvears of Western

settlement, to the mid twenties i1in the 1880s. During this
period, infant mortalilty 1increased from around 155 deaths per

1,000 to about 170 deaths per 1,000.18

Even these graim statistics tell but a small portion of
the tale of sickness and death 1n the early Mormon Western
settlements. For each death noted 1n cemetery and sextons
reports, there were circumstances peculiar to that person and
that time. Many of the stories have long been buried with
those who could have told them. Others, however, have been
preserved 1n journals, letters, and reminiscences; these
reflect the ever-present threat of death. The juxtaposition
of the bustling activities of life With the duties associated

with death provides a stark reminder of the close proximity

of death; as one woman recalled the conventional wisdom, "In
the midst of life we are 1n death."l® Women wrote of visiting
neighbors, washing clothing, caring for children, and
attending church meetings, alongside their notations of
tending the sick and dying, washing and dressing bodies for
burial, sewing burial clothing, and attending funerals.

Journal entries similar to Hannah Grover Hegsted's 1n 1898

were common: "I resumed my usual dutles at my sister Eva's.

l8push, 43-4.

l12Ellen Briggs Douglas to Family, 14 April 1844, in In Their Own
Words, 118.




I cared for her at the birth of little Clara, sewed a great

deal, helped with sewing and helped lay away Brother Thomas

West and two or three other friends."20

Tt 1s striking what an enormous presence the state of

people’'s health plays 1n women's journals. Martha Spence
Heywood's Journal from 1850-56 1s representative of many
women's writings, 1in that there 1s rarely an entry that does
not contain a runnling commentary on everyone's health: her
husband's, children's, friends', and her own. At times,
sickness became so prevalent i1n Mormon communities that
almost no one was exempt from being sick themselves, caring
for others who were 111, or tending to the responsibilities
accompanying death. Jane Wilkié Hooper Blood commented on
one such period in the comparatively large town of Logan,
Utah, 1n July 1881: "There have been three funerals. Grandy

Raymond's wife, Richard Jardine's baby, and Edward Phillip's

baby. . . . It 1s enough to frighten anyone. There are so
many deaths."¢! And again in December 1894, she noted,

John was sick all week. Archie and Myron are sick too.
Maggie has been sick but was able to start to school
vesterday. Levi Webster's wife was buried today, and
Joseph Young's wife died this morning. There 1is
scarcely a family but has someone sick.?44

¢VJournal of Hannah Grover Hegsted, 2 June 1898, 48, typescript
in author's possession.

211y Hooper Blood Hill, ed., Jane Wilkie Hooper Blood:

Autobioagraphy and Abridged Diaxy, 1845-98 (Logan, Ut: J.P. Smith
Printing, Inc., 1966}, 16 July 1881, 41.

22Thid., 5 December 1894, 110.



It 1s also clear from public records that women were
terribly concerned with the 1ll-health of their friends and
families as they sought training to help stave off the
effects of various 1llnesses. The Saints had been settled in
the Salt Lake valley for less than two yvears when the first
health organization in Utah, the Council of Health, was
organized. Here, herbal doctors and interested citizens
joilned together to discuss health matters and to advocate and
explaln various treatments. Soon, members of the Council of
Health realized that some women did not join their
brganization because they were reluctant to discuss medical
matters 1n mixed company, and so they formed the Female
Council of Health. Members of this council "heard lectures
by local physicians, discussed use of faith and herbs in
healing, attempted to design more healthful female fashions,
spoke and sang 1n tongues, and enjoyed a social and spiritual
interchange."23 After six vears, the Council of Health and
1ts sister organization declined 1in importance and eventually
died out.?24

The interest 1n gailning knowledge of the healing arts,
however, did not diminish. The Mormon women's publication of
1872-1914, the Woman's Exponent, contained a regular section
on home remedies and nursing advice and often advertised

health and nursing classes, evidenclng that women continued

<3Richard Jensen, "Forgotten Relief Societies," Dialogue 16
(Spring 1%83):106.

24jaters, "Pioneering Physicians, " 14-6.



10
to seek cures tor family aillments. Other manifestations of a

general concern with 1llness and death during this period

include various other health ventures such as the founding of

the Deseret Hospital 1n 1882, as well as women's
partlcipation 1n sacred healing ceremonies.?>

Women's descriptions of the deaths of loved ones 1n
private writings recelve passling mention in historical
analyses, and vet, 1t 1s through these narratives that we

gain access to the souls of women as they coped with personal

tragedy. Thelr writings reflect a multitude of perspectives;
and as Carol Cornwall Madsen has observed, "Somewhere within
that range of experience and perception can be heard the
s1lent voices of those who, for their own reasons, did not

gl

leave a written record. "4® The wvariations of women's

experlences and reactions to death are as infinite and
complex as were the women themselves; each death brought 1its
own pailn and, 1n most cases, 1ts own solace. For example,
the journal of Mary Ann Burnham Freeze fairly hums with the
activities of an animated, zealous, articulate Mormon woman
living 1n Salt Lake City; she engages the reader as she
describes the details of her life. When she records her

grief over the 1llness and death of her five-year-old son,

25A number of historians have examined these efforts at improving
health conditions. For example, see Cheryll Lynn May, "Charitable
Sigters," in Mormon Sisters; Christine Croft Waters, "Ploneering
Physicians in Utah, 1847-1900"; and Lester E. Bush, Health and Medicine
among the Latter-day Saints. For further discussion of women's
participation in healing rituals, see Chapter 3 of this thesis.

26Madsen, In Their Own Words, Xx.
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Lou, the tenor of her writing becomes even more fervent. It
appears that she used her journal as a sounding board for her
pain. Her entry of 14 November exhibits the terrible agony
felt by one woman as she confronted the harsh realities of
death. She wrote that her son had taken a fever and croup;
subsequently, he began to cough up "vellow phlegm." She and
her husband sat up with theilr boy day and night and called
for both Doctors S. B. Young and Pratt. She also sent for

the "Bishop who came and administered but apparently without

much faith."

Lou continued to grow worse. Mary Ann recorded,

I never spent such a night of agony in my life, and
would like to be spared ever suffering so again if 1t
were agreable to the will of God. The thought of having
to give up that noble spirit in whom I had made myself
such promises of future pride and happilness, seemed more
than I could do. . . . During the night he asked me over
and over to sing that same 1little song, "0Old Robin 1s
dead and 1n his grave," which I did although my heart
was bursting with grief.<’

Regardless of these ministrations, Lou died. Just following

his death, she wrote, "It stormed, as 1t did the day before,

but that was nothing to me. If there had been two suns

shining, 1t could not have made the earth cheerful to me, for

was not my son, the light of my life, lving cold and still."<8
Her paln extended beyond the days immediately

following. The Christmas after Lou's death, Mary Ann mourned

that is was a sad day, "For my darling Lou, the loveliest ot

d/ryreeze, 14 November 1884.

28Thid., 17 November 1884.
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them all was missing from among the childish throng. I could

1n fancy hear him now and again come to me and show me and
tell 1in his own cute way what presents he had received from
Santa Claus;"29 In Mary Ann's case, her loneliness was
compounded by the fact that she was a plural wife. That
Christmas day, her husband was sick and she noted that he
didn't come by all day.

Lou's death was only one of many premature deaths 1n
Salt Lake City that vear; yet, because hilis mother's narrative
was preserved, 1t makes personal and real the grief of.women
whose children died.

Women's journals provide valuable opportunities to
explore their 1mmediate reactions to personal tragedy.
Reminiscences are also useful, for when women attempted to
rememper the.events of their lives, births and deaths
significantly marked their existence. Other events were also

related, but the births and deaths provided the punctuation.

It appears that some experiences associated with death are so
profound and life-altering, that the memory and effects ot
those deaths are 1indelibly imprinted in the human
consciousness. In her autobiography, Annie Clark Tanner
recalled the death of one of her three-year-old twin

daughters by stating simply, "I could grieve for that happy,

291bid., 25 December 1884.
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vivacious little girl now 1f I would, although she passed on

thirty-six years ago. "3
Women found numerous ways to deal with the deaths that

surrounded them. Chapter Cne of this thesis explores how

Mormon doctrines colored women's writings when they
confronted the reality of death. Some coping methods were
similar to those employed by Americans 1in the larger culture,
while others took on sthe peculiar nature of Mormonism.
Mormon women, like many of their American counterparts,
relied heavily on their faith and the tenets of their
religion for strength and reassurance that everything was 1n

the Lord's hands.

The 1mportance of community and ritual i1n Mormon

women's bereavement will be examined in Chapter Two. It 1s
clear from women's records that existing social and family
relationships provided support i1n times of need. This seems
particularly true of women's relationships with other women.
As Carol Madsen has noted, nineteenth-century Mormon women,
like many American women, wrote of a "female world given
cohesiveness by the common female rituals of birthing,
nurturing, caring for, and supporting those 'others' who came

In addition to these

within their circle of attachment."3!

social networks, there were special community-sanctioned

30annie Clark Tanner, A Mormon Mother: An Autobiography by Anne
Clark Tanner (Salt Lake City, Utah: Tanner Trust Fund, University of

Utah Library, 1991), 169.

31Madsen, In Their Own Words, X.
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customs and traditions associlated with i1llness and death that

provided solace in difficult times.
Chapter Three serves as a case study, exploring the
manner 1in which the elements of doctrine, community, and

ritual played out 1n the 1life of one woman, Eliza Marie

Partridge Lyman, as she dealt with the deaths of her husband,
children, grandchildren, and others. This chapter makes it
possible to depart from generalilties and attests that, in the
end, each woman attempted to come to terms with death in her
own manner--in some ways similar to, and in others guite
different from her contemporaries, Mormon and non-Mormon.

A close examination of Mormon women's writings from
1847 to 1900 reveals that Mormonism equipped believers with
powerful doctrines and rituals which helped women cope with
the sorrow and profound sense of loss that accompanied the
deaths of those they loved. In addition, members living 1n
Mormon communities rendered invaluable physical, emotional,

and spiritual support to each other as they cared for the

sick and dyving, prepared the dead for burial, and dealt with

the lingering sense of loss brought on by death.



CHAPTER TWO

"TRUST IN GOD THOUGH HE SLAY YOU":l

THE POWER OF MORMON THEOLOGY OF DEATH

There have been a number of studies that have examined
carly Mormon thought about death.¢ While these studies have
done much to define nineteenth-century Mormon doctrines

pertaining to death, they have not focused as fully on the

personal reactions of Mormons to death and dying. It 1s

cssential to examine how Mormon doctrines playved out in the

F

lives of those confronted by death. Peter L. Berger has

observed that the "power of religion depends, in the last
resort, upon the credibility of the banners 1t puts in the

hands of men [and women] as they stand before death, or more

laurelia S. Rogers, Life Sketches of Orson Spencer and Others
and Historv of Primarv Work (Geo. Q. Cannon and Sons Co.: Salt Lake

City, Utah, 1898), 180, quoted in Ritchie Elizabeth Kohler, "Aurelia S.
Rogers, " 1in Sister Saints, ed. Vicky Burgess-0Olson (Provo, Utah:
Brigham Young University Press, 1978), 231.

2The most significant of these studies include: Klaus Hansen,
"The Mormon Rationalization of Death," chap. 1n Mormonism and the
American Experilence (Chicago: University of Chicago Press, 1980), 84-

112; M. Guy Bishop, "To Overcome the 'Last Enemy': Early Mormon
Perceptions of Death," Brigham Young University Studies 26 (Summer

1986) :63-79; Mary Ann Myers, "Gates Ajar: Death i1n Mormon Thought and
Practice," 1in Death in America, ed. David Stannard (Philadelphia:
University of Pennsylvania Press, 1975), 112-35; and Lester E. Bush, "On

Death and Dving," chap. 1n Health and Medicine among the Latter-day
Saints (New York: The Crossroad Publishing Company, 1993), 9-39.
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accurately as they walk, 1nevitably, toward it."3 An

examination of Mormon women's personal writings of the period

11lluminates the meaning of Mormon theology in the lives of

those dealing with the realities of death and dving; 1t fills

1n the gaps left by less personal, more theoretical
explorations. It 1s evident that Mormon women's responses to
death were profoundly affected by their faith i1n God and

thelir belief 1n the theology of the Mormon Church. As Marv

Ann Burnham Freeze, a devout Mormon, mused a few days after

her son's death, "I have obtained comfort to a remarkable

degree. I am a marvel to myself."? The "banners" placed in

- the hands of women as they taced death themsélves and dealt
with the deaths of those they loved i1ncluded powerful
doctrines and rituals which reassured women that their family

relationships would continue beyond the grave, and that God

had the power to save their souls.

When her mother died, Emily Dow Partridge Young stated,

It 1s a satisfaction to know my dear good mother 1s at rest.

Tt does not seem like death, but more like life."> Mormonism

stressed the "positive side of death, which [was]

3peter L. Berger, The Sacred Canopv: Elements of a Sociological
Theor f Lgion (Garden City, N.Y.: Doubleday Anchor, 1969), 52,
quoted 1in Bishop, ©64.

"4This and all subsequent entries copied exactly. Mary Ann
Burnham Freeze, Journal, 20 November 1884, Special Collections, Harold

B. Lee Library, Brigham Young University, Provo, Utah (hereinatfter
abbreviated as HBLL).

°Fmily Dow Partridge Young, Journal, typescript, 10 June 1878,

36, HBLL.




characterized as both a rebirth and a victory."® In M. Guy

Bishop's recent study of early Mormon perceptions of death,

he asserts that two fundamental aspects ¢f budding Mormon
theology were that the "bereaved would be reunited with the
deceased at some future moment," and "the next life would be

a place of rest for the righteous."’ These tenets were

similar to those held by other nineteenth-century American

Christians who believed in the "eternal bliss" of immortalility

shared with family and friends.® These were not new concepts.

F

Mormons, like many other Christians of the time, believed 1n

the necessity of living a good Christian life 1n order to
obtain this eternal rest; therefore, Mormon women's journals
are replete with theilr desires for a righteous life for
themselves and for their families, as well as the hope that
this righteocusness would bring about reunions with deceased

family and friends.

But as time passed, Mormon theology developed i1nto a
more complex belief system. Bishop has noted that by the
mid-1840s, Mormon theology had expanded from the traditional
Christian belief 1in individual rewards for righteousness, to
a belief in an "awe-inspiring . . . highly structured heaven

in which mankind was rewarded 1n varylng degrees based on

°Bush, 25.
'Bishop, 65.

81bid., 63.
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worthiness displayed during the earthly sojourn."® Joseph

Smith had stated in 1832 that those who obtained the

celestial kingdom would becomei"gods, even the sons of God
making them equal i1n power, and in might, and 1in
dominion."1Y For Mormons, the most valiant of God's children
were those who, when given the opportunity, accepted the
Mormon Church, and participated in 1ts accompanying sacred

rituals, 1ncluding baptism and a series of other ordinances

performed in Mormon temples. Probably the most difficult of

the tasks facing would-be Saints was the direction, once

baptized, to keep the commandments and endure to the end.l!

‘n order to become a member of the Church, the initiate

was first baptized, for those who were not baptized by Mormon

priesthood authority were damned.l? With eternal promises
reserved only for faithful members of the Mormon Church,
members often felt driven to impart the news to those they
loved. Theilirs was a glorious message to share: God had
agaln spoken "by the mouths of prophets” and was setting

about to establish a holy people by restoring His Church.!?

°Tbid., 75, 64.
10poctrine and Covenants 76:58, 95.

llvand if you keep my commandments and endure to the end you
shall have eternal life, which gift 1s the greatest of all the gifts of
God." Doctrine and Covenants 14:7.

12vyerily, verily, I say unto you, they who believe not on your
words, and are not baptized in water in my name, for the remission of
their sins, that they may receive the Holy Ghost, shall be damned, and
shall not come into my Father's kingdom where my Father and I am.”
Doctrine and Covenants 84:74.

131pid., 109:23-4.
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Therefore, members of the Church wanted to make the blessings

of the gospel available to all. One woman who was enormously

concerned with the eternal welfare of her non-Mormon extended

family was Irene Hascall, who wrote a series of letters to

her family 1n the East attempting to convert them to

Mormonism. Irene begged her family to "rend the thick
bandage of tradition and prejudice that was so interwoven®
around them and be baptized into the Church.1l4 Anticipating

their irritation with her fervor, she wrote, "I must preach

—

to you. Everything else seems of so little conseguence.

What 1s 70 or 80 vyears compared with eternity."!®> And preach
she did--continually; her letters are full of sermonizing.

In another letter, Irene stressed the necessity of

Mormon baptism by sharing the details of her own son's

baptism. She wrote,

Thales was baptised his last birthday. He had too much
Hascall about him to be wvery pilious but he knew Mormonism
was true and 1f he wished to be saved in with the
greatest glory possible for man to receive this was the
first step into Mormonism.1®

If the reward ftor baptism was great, the conseguence ot
rejecting the ordinance was also weighty 1in Mormonism's

multi-layered heaven. In 1853, Irene attempted to describe

ldvletters of a Proselyte: The Hascall-Pomeroy Correspondence, "

Urah Historical Ouarterly 25 (October 1957) :348.

15Tbid., 352,

l6Tphid., 354.
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her belief 1n heaven 1n scriptural terms to her non-Mormon

family:

None other [but Mormons] will enter Celestial but their
glory will [be] Teristrial and Celestial as differs the
Moon and stars from the Sun. . . . If we prepare for
eternlty and make a ressurection to celestial glory
sure[ly] the rest 1s small beside of that sti1ll it 1is
our duties to make our selves as proficient as possible
1n every good and true principle.l’

But, as she mentioned, baptism was only the "first step" into
Mormonism; thereafter, i1t behooved members to exhibit an

enduring commitment to the gospel and to living a Christian

lifef In addition to keeping the commandments, each person
was expected to participate 1in othgr temporal ordinances
which were necessary for salvation.

Most other ordinances beyond baptism were performed 1in
temples built specifically for this purpose. The temple
ordinances 1included the endowment ceremony wherein Mormons
recelived instructions on how to "walk back to the presence of
the Father, passing the angels who stand as sentinels, beilng
enabled to give them the key words, the signs and tokens,
pertaining to the Holy Priesthood."!8 Mormons were here
prepared for the events of the afterlife by making enduring
commitments to live the principles and commandments of the
gospel. Klaus Hansen has pointed out that the culmination of

the symbolic drama of the endowment was the "passing through

17Ibid., 352. See also Doctrine and Covenants 76.

l8prigham Young, "Necessity of Building Temples--The Endowment, "
& April 1853, Journal of Discourses, 26 vols. (Liverpool; F.D. Richards,
1855) 2:31-2.
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the vei1l," which dramatized the "transition from earth 1life

through death to eternal 1life."1?

Once Mormons had received their own endowments,

families could be eternally "sealed," or united husband to

wlfe, and parents to children. In 1843, Joseph Smith gave

the Saints a revelation regarding the binding nature of

marriage covenants sealed 1n Mormon temples by Mormon

priesthood authority. Speaking as the Lord, he wrote:

If a man marry a wife, and make a covenant with her for
time and for all eternity, 1f that covenant 1s not by me
or by my word, which is my law, and 1s not sealed by the
Holy Spirit of promise, through him whom I have anointed
and appointed unto this power, then it 1is not valid
neither of force when they are out of the world, because

they are not joined by me.<0

Inherent 1n these marriage covenants was the belief that

children born to parents thus sealed by "everlasting

covenants" were also bound or sealed to their parents. Jane

Wilkie Hooper Blood recorded in her journal the words of

Mormon Church President Wilford Woodruftf, who stressed that

"every man should be sealed to his father, right back until

the chain was complete.” Temple sealings would eventually

joln the entire human family all the way back to Adam and

Eve.4l In addition, Woodruff preached that a woman could be

vicariously sealed to her dead husband. He continued, "Any

l9%ansen, 102.
20poctrine and Covenants 132:18.

clrFor information on new genealogy history, see James B. Allen,

Jessie L. Embry, and Kahlile Mehr, "The Spirit of Elijah," BYU Studies

24

(1994-95) :11-31.
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man who will redeem his father's family will have a voice in

the first resurrection. Let us labor with our children for

we have none to lose, "?24
While contemporary Christians envisioned reunions with
loved ones, their official family ties were often considered

earthly 1n nature; death was frequently seen as a reminder to

the living that they should not become too attached to the

things of the world, including their familial relationships.??
Mary Stovall notes that while nineteenth-century Southerners
might not have all "anticipated reunion in earthly family
groups, most assumed that relatives would naturally gravitate
to each other, much as they were accustomed to do in
mortality."24 For Mormons, these earthly ties would endure
after death, having been formally sealed i1n Mormon temples--
affections for family members were not viewed as worldly
attachments, but as eternal bonds that would continue beyond
the grave.

Thus, while Mormons had much 1n common with their
American contemporaries who shared a belief in the "eternal
bliss" of immortality shared with family and friends, Mormon
perceptions of the eternities implied more than this eternal

rest. Mormons wera "endowed with power from on high" 1n the

22Tvy Hooper Blood Hill, ed., Jane Wilkie Hooper Blood:

Autobiography and Abridged Diary, 1845-98 (Logan, Ut: J.P. Smith
Printing, Inc., 1966), 7 April 1894, 113.

23Bighop, 76. See also, Lewis O. Saum, "Death in the Popular
Mind of Pre-Civil War America," 1n Death in America, 40.

24gtnvall, 109.
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—emple where they were given 1nstructions on how to progress

to exaltation. Power to attain godhood was in their own
hands. Historian Carol Cornwall Madsen has asserted, "The
=ternity of marriage and family relationships and the
necessity of specific temporal works to insure such eternal
relationships were new doctrines. "?°

Those unable to receive these ordinances before their
deaths could have them performed for them vicariously by
Church members; family ties were sealed by living Saints who
were baptized and performed temple rituals as proxies for
their dead friends and family.<® As Irene Hascall so aptly

described in another 1853 letter to her family,

Tell [grandma that] Irene says If there 1s any Mormon
that has authority to baptize 1f she will be baptized
for the remission of sins while she yet lives 1f she has
to be carried on a bed no matter 1f she will only obey
the gospel thus far be baptized and confirmed a member
of the church of latter day saints before she dies which
1s all she can do in that place, I will pass through all
other ordinances for her (and save Grandfather for her
in the resurrection) I

I expect 1t look[s] strange perhaps
folly to yvou to hear us talk of preparing and passing
through wvarious ordinance[s] before we can enter a
fulness of Glory. In the presence of father and the son
all will have their just reward.?’

Her passion reflects the Mormon belief i1in the awesome

consequences of neglecting or not accepting these ordinances.

25Carol Cornwall Madsen, "Mormon Women and the Temple: Toward a
New Understanding," 1in Sisters 1in Spirit, eds. Maureen Ursenbach Beecher
and Lavina Fielding Anderson (Urbana and Chicago: University of
Tllinois Press, 1992), 97, 103.

2%This principle was fully developed by 1844 when Joseph Smith
delivered "The King Follett Discourse." See Donald Q Cannon, "The King
Follett Discourse: Joseph Smith's Greatest Sermon 1n Historical

Perspective," Brigham Young University Studilies 18 (Winter 1978):179-92.

27Hascall, 352.



_ 24
Hansen states that by taking part 1n these vicarious works

for family members, Mormons actively participated in the
"vast drama of existence they called 'eternal progression.'"
This placed life on earth "under the aspect of eternity while
at the same time diminishing the terrors of death through a

li1fe of constant work for their salvation and that of

octhers."<48 Journal entries similar to Mary Ann Weston

I was busy with my Temple

Maughan's i1n 1888 were common: "
records and working for my dead friends."?? Another woman
stated, "In '85 we went as a family to the endowment house 1in
Salt Lake and were baptized for about 400 and since have been
to the Logan Temple and completed the work for about 30. "3

Many women's patriarchal blessings reflected this

belief in eternal family ties.?! One of Lucy Hannah White
Flake's blessings pronounced, "Thy posterity will be united

with thee and stand with thee i1n the great family union with

<8Hansen, 103.

29Journal of Mary Ann Weston Maughan, in Qur Pioneer Heritage, 20

vols., ed. Kate B. Carter (Salt Lake City Utah: Daughters of the Utah
Pioneers, 1959), 1888, 2:409.

30vDiary of Nancy Naomi Alexander Tracy: Incidents, Travels, and
Life of Nancy Naomi Alexander Tracy, Including Many Important Events in
Church History," 52, HBLL.

3lpatriarchal blessings contemplate "the life mission of the
recipient, together with such blessings, cautions, and admonitions as
the patriarch may be prompted to give for the accomplishment of such
l1ife's mission, it beilng always made clear that the realization of all
promised blessings 1s conditioned upon faithfulness to the gospel ot
the] Lord." LDS First Presidency [David O. McKay, Stephen L Richards,
J. Reuben Clark, Jr.] statement to all stake presidencies, 28 June 1957,
in Bruce R. McConkie, Mormon Doctrine (Salt Lake City, Utah: Bookcraftt,

1858), 504, qguoted in Irene M. Bates, "Patriarchal Blessings and the
Routinization of Charisma, " Dialoque 26 (Fall 1993):1.
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thousands upon thousands of thine ancesters 1n the
resurection of the just."3e According to one scholar, the
promises delivered through patriarchal blessings must have
given "hope and a welcome relief from the drudgery and

privation that the women faced in frontier life."3]

Collectively the promises obtained 1n the temple

of fered tremendous "hope and reassurance to families rent
asunder by untimely deaths and to all came the message that

indeed even the most humbled and oppressed could achieve a
personal station spectacularly beyond anything the world had
to offer."34 This sentiment was articulated in a memorial

poem written by Eliza R. Snow to her sister Leonora A. Morley

wherein she mused,

The ties of consanguilnity, secured
By Sacred cov'nants which the Priesthood binds

On earth, and 'tis recorded 1n the heavens,
We shall perpetuate beyond the grave;
Fternal union with the cherished ones

Will crown the glory of immortal lives.?3>

Ronds formally sealed in the temple would bring the Saints

together in one great eternal family.

This belief in eternal ties was represented 1n a

majority of the death poetry published in the Woman's

Exponent. One particularly poignant expression of grief

32patriarchal blessing given by Patriarch Danuel Tular [Taylor],
Lucy Hannah White Flake, Journal, typescript, 58, HBLL.

33pates, 18.

34push, 14.

35Woman's Exponent 1 (1 August 1872):35.
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mitigated by faith was penned by Lucinda Dalton in a poem

entitled "Through Darkness, Light." She records that her

"heart [was] almost too numb to ache" over the passing of her

child, who was "A shining angel . . . A gift too rare for

earth to hold." The closing stanzas of the poem reveal her
reconcilliation with death:

How empty now these arms which bore it;
How bleak this world in which 1t smiled:
How heavy now this heart which wore it-
Oh, tender Christ, give back my child!

Nay, little one, I dare not murmur,
That God loves yvou as well as I,
But that he lent you one brief summer,
I will give thanks until I die.

For, love, 1t made vou mine forever-

How great reward for little grief!

Eternity all ours together?

Rejoice, my heart, that time 1s brief!3®

Attending to to temple ordinances brought peace to many
when they encountered their own deaths, for they were
reassured that they had performed one of the most fundamental

tasks of mortality. This tranguility 1s reflected i1n women's

journals as they wrote about family and friends calmly

confronting their i1mminent deaths. In 1896, Jane Blood wrote
of her daughter Margaret facing a life-threatening operation.
A week previous, Margaret and her husband went to the Logan

temple to have theilr children sealed to them. When the time

for the operation arrived, "She was calm and so was everyone

in the house. She had been to the Temple and finished up her

36Lucinda Dalton, "Through Darkness, Light," Woman's Exponent 8
(20 August 1879):49.
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work. She feels resigned to the will of the Lord."37 When

another voung woman faced death in 1879, her mother recorded
that she said she had "no fear of death." She spoke of the
anticipated meeting with her previously deceased family
members, never questioning that her family was eternally
bound by covenants they had made in the temple.3% On the
other hand, lack of sealings to family members brought
sorrow. On her deathbed, Susa Young Gates said she could
"die happy" 1f only her daughter Leah was sealed to her.39
This 1s not to say that all women willingly and
cheerfully submitted to death, as Mary Ann Maughan's record

j—

of the events surrounding her aunt's death from typhoid fever

1n 1873 suggests: "She said she was going, but she did not

want to die, and she would tell Bro. Maughan so when she got

Temple ordinances brought peace to many who had passed
through the sacred rituals, but when fellow Saints failed to

go to the temple, women worried about their eternal welfare.

Jane Blood wrote, "Father came to visilt us. He wanted to

37Blood, 1896, 126.

38gliza Marie Partridge Lyman, Journal,rl4 March 1875, Archives
Division, Historical Department of the Church of Jesus Christ of Latter-
day Saints, Salt Lake City, Utah.

39g5usa Gates had received a "temple divorce" from her first
husband, Leah's father, 1n 18%90. While this ecclesiastical divorce also
cancelled her sealings to her two children from that marriage, her
husband's sealing to the children remained 1in force. Though she was
close to her mother, Leah honored her father and was never sealed again
to her mother. Rebecca Foster Cornwall, "Susa Y. Gates," 1in Sisterxr

Saints, 69.

4OMaughan, 16 November 1873, 400.
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talk to me about working in the temple. I am pleased to see

him interested 1in this work. He will not live many more
vears, and I have felt grieved to see him careless in this
respect."4l Still, he never reéognized the seriousness of
receiving his own temple endowment. She stated later 1n her
journal that she had never seen anyone "dread death as Father
does."4¢ Jane clearly distinguilished a correlation between her
father's lack of preparation for the next life and his

trepidation.

In addition to these saving ordinances, there was an
added ritual avallable to the very most faithful of the
Saints--"the second anointing." This ritual was conferred
upon élite members of the Church, and whereas the endowment
was considered preparatory to becoming clean in the sight of
God, the second anointing assured this righteousness and the
salvation of the i1nitiate.?%3} Jane Blood wrote of her own
second anointing 1n 1895:

We went to the Temple and receilved our second

anointings. 1t 1s a great privilege and I realize to

some extent the great blessings we receive 1in this

ordinance, but I do not think that mortal beings can
fully comprehend the things of God, but by his Holy

P

Spirit we get a glimpse of the world beyond, and that 1s

4lplopod, 2 June 1891, 87.
42T7pid., 29 September 1892, 97.

43gecond anointings were first performed in 1843 in Nauvoo during
Joseph Smith's lifetime. See David John Buerger, "'The Fullness of the
Priesthood': The Second Anointing 1in Latter-day Saint Theology and
Practice, " Dialogue 16 (Spring 1983):10-44; see also David John Buerger,

The Mvsteries of Godliness: A History of Mormon Temple Worship (San

Francisco: Smith Research Associates, 1994). The latter contains
extensive research of second anointings and other temple ceremonies
throughout the history of the Church.
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a comfort to us. . . . know 1f I am faithful in the
future my reward is sure. 24

Because of the importance attached to faithful Church
membership and participation 1n vital ordinances, leaving the
Church represented a most serious offence against God.
Returning from a wedding where a Mormon girl married outside

the Church, Jane Blood wrote, "I feel sorry to see a good

girl like her marry out of the Church. I would sooner bury
my girls than to see them marry out of this church."4> 1In
choosing to marry a non-Member against the commandment to be
"sealed" to another devout member of the Church, this voung
woman had acted without faith and had therefore forfeited her
chance to be eternally linked to her family. The sentiment
of preferring death to any form of unrightecusness 1s

reliterated in many women's journals of the time because death

for the steadfast meant only temporary separation, whereas

death for the unrighteous meant eternal severing of ties.

The following year 1in 1881, Jane attended a Stake Conterence
where Joseph F. Smith, counselor i1n the Church's First
Presidency, addressed the congregation. It 1s significant
that her record of his comments echoes her own musings of
five months previous: " [He] told us 1f we suffered ourselves

to be cut off [from] the Church all the blessings would be

44Rlood, 3 May 1895, 119.

451id., 25 December 1880, 36.
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cut off from us. . . . He said he would rather die a most

cruel death than to be cut off [from] the Church. "46
At times, thilis attitude caused members to utter dire
predictions of the deceased's eternal damnation; however, for

the most part, members were slow to harshly condemn the dead.

Jane Blood reported the death of an apostate who "was once

gl

thought a great deal of i1in this church." She continued that

he had gone to be judged, but then acknowledged that perhaps

1t would be "better for him than we think."47 Most often
when death came, the Saints were optimistic and hopeful about
the deceased's salvation.?® But at times, even with
nonapostates, there was concern about whether or not the
ioved one had lived 1n such a way as to warrant salvation.
One woman, thus concerned about her son's eternal welfare,

found comfort in the words of one of her Church leaders who

spoke at his funeral. In her reminiscence, she recalled,
"Pres. Thurber said, 'I should have him again and all my

children, ' which was what I wanted to know. "4’

461id., 22 May 1881, 40.
471phid., 24 October 1881, 43.

48This is quite different from Lewis O. Saum's conclusions about
Americans' reactions to death prior to the Civil War. He states, "A
striking thing about the deathly reflections 1s the almost total absence
of explicit references to otherworldly rewards or even Lo the assurance
that, whatever they were, a particular person would enjoy them. To be
sure, people died 'happy' 1in a prospect, or in the 'triumph' of the
faijth, or with the consolation of a Christian hope. But these people

possessed only 'trembling hope.'" Saum, 46.
49vmi1iza Shelton Keeler," in Our Pioneer Heritage, 20 vols., ed.

Kate B. Carter (Salt Lake City, Utah: Daughters of the Utah Pioneers,
1959), 3:300.



For many women, their families, particularly their
children, were the center of their lives. With husbands
often absent serving missions for months and vears at a time,

actively participating as leaders in lay Church callings, or

1n cases of polygamous marriages, spending time with other
wlves and families, women's closest companionship came from
their own children and other women. When young children
died, solace could be found in the assurance that the child
was automatically saved.?? Saints were taught that Satan
could not tempt their children until they had reached the age

of accountability, the age of eight; therefore, children were

considered incapable of sin. At eight, children became

accountable to God for their sins and were baptized. Mary
Ann Freeze noted a talk which focused on this doctrine. The
speaker encouraged parents to teach their children at an
early age, so as to "get a start [on] the adversary."®! When
Mary Ann took a trip to Pennsylvania to visit her husband's
family, she attended a number of other denominations'
services. Commenting on one particular Episcopal meeting,
she said that she witnessed some baptisms, "three i1nfants

among them. Something new to me. It gave me terrible

°UThis doctrine can be found in a 1836 vision given to Joseph
Smith wherein he saw the celestial kingdom and received knowledge ot who
would abide there: "All who have died without a knowledge of this
gospel, who would have received it if they had been permitted to tarry.
. . . Children who die before they arrive at the age of accountability
[eight] are saved in the celestial kingdom of heaven." Doctrine and
Covenants 137:7, 10. This later doctrine received "increased emphasis
in the late 1830s when the migration from Kirtland to western Missouri
brought a high mortality rate among children." See Bishop, 69-71.

>lrreeze, 6 October 1884.
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feelings realizing the darkness they were in."%? Mary Ann's

view reflected the teaching in the Book of Mormon that infant
baptism was unnecessary for children as they were without
Sin. >

In addition, Mormon women focused on the belief that

early death was a blessing (though an unwelcome blessing at

best) 1n that children would be granted eternal rest and not
be forced to endure the sorrows and trials of life. One
woman wrote, "Mother earth takes the lambs to her bosom to
shield them from the storms of life.">? Mothers and fathers
were encouraged to envision their children "dwelling in

eternal light." "Would'st thou recall her from the realms ot

bliss?" queried a verse 1n the Woman's Exponent. The
response was, "No, No! I hear you say, No, no, we would
not."%5 This vision of the deceased i1nhabiliting a better
place, unfettered by the troubles and woes of the world, 1is
an overwhelmingly prevalent image that 1s i1indispensable to a
majority of Mormon and American death poetry of the pericd.

As writer Amanda Weston noted, "Who could wish that frail bud

521bid., January 1878.

533ee Moroni B8:8.

54,0uisa Barnes Pratt, Mormondom's First Woman Missionary; Life

Story and Travels Told in Her own Words ed. Kate B. Carter (Salt Lake
City, Utah: Privately printed), 307.

>>Hannah T. King, "Dedicated to Sister Alder: On the Death ot
Her Beloved Daughter Helen, " Woman's Exponent, 11 (1 April 1883):163.
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agaln exposed to the blighting frosts of a cold, selfish

worlid? o6

Interestingly, Mormon poetry differs from contemporary
poetry by describing various aspects of the afterlife. Lewis
O. Saum concludes that the imagery 1in American's personal
wriltings about death focused, not on images of heaven, but on
"death as a release from whatever had [or would] plague them.

Only 1n an occasional instance regarding children did
such people conjure any specific rapturous images of the
condition beyond the gates. ">/

The Mormon spirit world would not be greatly different
from that which was esteemed most blessed and delightful in
carth life. Parents could rest assured of the happiness that
awalited their children in the spirit world. There, children
would be surrounded by other deceased family and friends who
would welcome them. Martha Spence Heywood gained comfort
from thlis teaching as 1t was preached by Apostle Erastus Snow

at her daughter's funeral. She wrote,

>6See Michael McEachern McDowell's exploration of consolation
literature as 1t applies to the deaths of infants and children in his
"American Attitudes Towards Death, 1825-1865" (Doctoral dissertation,
BRrandeis University, 1977), 247.

>’gaum, 47. American Romantics such as William Cullen Bryant and
Ralph Waldo Emerson viewed death as the "ultimate communion with the
universe"; therefore, Romantics celebrated the i1mmortality of the human
soul and "encouraged people to consider death a natural occurrence, and
to accept the coming of death as a friendly wvisit." James J. Farrell,
Inventing the American Way of Death, 1830-1920 (Philadelphia: Temple
University Press, 1980), 32-3. See also Ann Douglas' study ot
consolation literature in 19th century American culture. Ann Douglas,
"Heaven Our Home: Consolation Literature in the Northern United States,
1830-1880," in Death 1n America, 49-68.
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He drew such a plain comparison between the child being
born 1nto this world giving joy and satisfaction to 1ts
parents and friends, so 1n the spirit leaving 1its former
abode and companions there was regret i1n departure. So
in like manner when a spirit leaves us we sorrow at 1ts
departure but they rejoice.?>8
Another doctrine which helped parents to cope with the
death of a child were the beliefs, articulated by Church
leaders, that "children [would] be enthroned i1n the presence
of God and the Lamb with bodies of the same stature that were
on earth" and that parents would be allowed to rear their
children in the resurrection.?? Lucy Flake wrote, "So we laid
three little baby boys 1n Beaver Graveyvard and hope to be
worthy to raise them where there is no sin."%9
The cumulative effect of these doctrines which stressed

the eternal nature of family ties was that though Mormon

carents "grieved as much as other antebellum parents for

their deceased children . . . they had no need to call their
children 'little strangers,' or to withhold their affections
from them as a means of self-protection." Conseguently,

"they were able to turn their hearts freely to their

58 Tyanita Brooks, ed., ot By Bread Alone: The Journal of Martha

Spence Hevwood, 1850-56 (Salt Lake City, Utah: Utah State University
Press, 1978), 22 February 1856, 118.

5%Wilford Woodruff' ournal., 1833-1898 Tvpescript, 9 vols. ed.

Scott G. Kenney (Midvale, Utah: Signature Books, 1983-84), 19 March
1842, 2:163.

b0rlake, 1872, 18. This entry echoes the words written by Sally
Randall in 1844 to her family 1in the East following the death of her

fourteen-year-old son, George: "Oh, mother, 1f we are so happy as to
have part in the first resurrection, we shall have our children just as
we laid them down in their graves." Sally Carlisle Randall, letters, 1in
Women's Voices: An -o0ld Historv of the Latter-da aints, 1830-1900,

eds. Kenneth W. Godfrey, Audrey M. Godfrey, and Jill Mulvay Derr (Salt
Lake City, Utah: Deseret Book Company, 1982), 129.



35
children."® In her study of death in the nineteenth-century

south, Mary Stovall asserts that many Southerners, black and
white, recognizing the precarious nature of newborn life,
"delayed naming their children, especially 1f they were
sickly." In addition, many expressed plans for children‘'s
adulthood in conditional terms.®? This kind of coping was

rare among Mormons.

The spirit world, and those abiding in it, was thought

to be close in spiritual and physical proximity. Brigham
Young stressed this belief at Charles Little's funeral in
January 1861: "Whare shall we go to find [the departed
spirits]? In the spirit world but whare is that? Right here
on the earth whare they lived and whare we live."®3 This
belief was reiterated by many Church leaders such as
President Wilford Woodruff who 1n leaving instructions for
his funeral noted, "If the laws and customs of the spirit

world will permit, I should wish to attend my funeral myself,

but I shall be governed by the counsel I receive 1n the
spirit world."®4 At Zina Young's birthday party in 1888, one

woman spoke 1n tongues and declared that the departed spirits

°lHansen, 105.

625tovall, 102-3. This practice was common throughout America.
Lewls Saum also comments on this phenomenon in the North by citing
census files of the period (pre-Civil War) which frequently listed
children as "anonymous," "not named," or "unnamed." Often these
children were several months old and sometimes over a vyear of age.

Saum, 38.

63wilford Woodruff's Journal, January 1861, 5:544.

54pyush, 29.
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of their friends were "very near," and some were there, "for

the vail seemed thinner than ever before. "b5
This belief that departed spirits were nearby brought

some relief from pain of separation because of death. In her

musings about her five-year-old son's funeral, Mary Ann
Freeze wrote about singing her son's favorite hymn. She

continued, "I wondered that I could hear it without my heart

being wrung with anguish, but I believe he was near me and

rejolced so much 1n his deliverance and rest, that I was not
permitted to grieve while hearing 1it."% At times, however,
the spirit world's close proximlity was a poor substitute

1ndeed for the actual physical presence of the departed. One

particularly lonely day, Emmeline B. Wells wrote that she was
"very low-spirited indeed." Longing to see her husband who
was dead, she queried, "Why can we not call them to us in our

grief and sorrow, why cannot our dead come back to us 1f only
for one sweet hour."®’

There was a strong belief in Mormonism, as 1n other
American Christian denominations, that i1ndividuals would not
be taken "before their time," before their missions were

fulfilled.®® This mission began as Saints took on physical

65Freeze, 31 January 1888.

66T1Hid., November 1884.

®TExcerpts from Emmeline Wells diary in Women's Voices, September
1874, 298.

58Henry Ward Beecher articulated the belief that people would not
die before their appointed time by comparing death to leaves which fall

only in autumn: "It is hard to die when the time 1s not ripe."
Farrell, 81.
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bodies at birth and eventually progressed to participate in

Mormon ordilinances. For many, 1t also entailled performing

further life's work which varied from person to person, as in

ralsing a righteous family, doing temple work for deceased
family members, caring for the sick, serving 1n a specific
Church calling, or simply living righteously and enduring to

the end. In 1871, Lucy Flake almost died. She wrote, "My

=
p—

suffering was great but the work that I came to do was not

finished and God in his murcy spared my life. . . . I hope to

do my work honerabley and good and gain the reward of the

faithfull."®® Women, men, and children were "called home"
only when theilr personal, spiritual missions on earth were
completed; though children's missions were admittedly brief
and less easily defined. The belief 1n a life's work

completed was often expressed 1n death poetry of the time.

In a poem written for Isabel Hamilton by Margaret A. White,

the author expressed the following:

Sister give thy baby up
It 1s thy Father's will;
Thls little time he stayed with you
A mission 'twas to fill

He was a little angel sent,
From fairer world on high,
To take a body here on earth
The laws of life to try

But now 1t 1s the Savior calls

The little sufferer home;
Why should we mourn to lay him down

When he his work hath done?

Our Father we now dedicate

69r1ake, 1871, 19.
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This baby unto Thee;
May we be worthy still to claim
Him in eternity.’!

Without this reassurance, death was much harder to

bear. Lucinda Dalton sought to "pierce the mystery" of her
son's death on a "ghostly night," when the "dreary, sobbing
rain drip[ped] slowly from the eaves." She wondered 1f he

had been called away, or 1f her "hand through some weakness

let him go." This "one doubt" made 1t difficult for her to

find strength 1n her despair:

P 1l

T could know God took my child, of free and gracious

will,

The widow's son I could give up and bid my grief Be
Still!

But oh, the doubt! the rending doubt that he untimely
went

Because the earth was sick and foul and deadly
breathings sent,

Which, ent'ring i1n his house of life, drove his pure
spirit out;--

Ah me! 'twixt faith and fear the strife around this

dreadful doubt!

If I could know, 1f I could know that he was called away
About his Father's work to go, and had no need to stay,
I do believe that I could bless the hand that holds the

rod

O'er me, while in his loveliness he goes to dwell with
God,

And there fulfill the wondrous plan he here so tondly
laid,

To build a better house for me, with trees for fruit and
shade.’!

70Margaret A. White, "Lines Written for Isabel Hamilton," Woman's
Exponent 1 (15 October 1872):78.

"l1ucinda Dalton, "The One Doubt, " Woman's Exponent 22 (1 July
1893) 1. |
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Death did try women's faith. Lucy Flake reminisced

about the first death to occur among her children: when her

two-month-old son died, she stated,

I can say his death was the first trial of my faith it
seemed my prairs had always been answered before but 1in
his sickness it seemed like my prairs did no good but

st1ll I kept trying to get my Heavenly Father to here me
kept praying but it seemed he could not here me. 7?2

It seems that when women attempted to trust i1n the providence

of God, they often became ever more reconciled to God's will.
After losing yvet another child in infancy, Aurelia S. Rogers
wrote 1n her diary, "I almost lost faith. For once in my

life I even doubted the existence of a Supreme Being." At

this point, she recalled the words of her father, "Trust 1in
God though he slay you." She repented and continued to pray:
"T felt that perhaps all the people of God would have to pass
through certain ordeals to prove whether they would trust in
Him to the end."’? Thus, while subsequent deaths were still
enormously difficult to deal with, many women were able to
maintain their faith i1n God and in His will. Mormonism gave
women tools to aid in coplng; how women used these tools was
highly individualized. 1In Lucy Flake's case, she remarked

that with the death of her second baby she was "not so much

72riake, 20 March 1861, 10.

73Ritchie Elizabeth Kohler, "Aurelia S. Rogers," 1n Sigter
Saints, 231.
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shaken," though she felt that her "troubles was more then

[those of] almost anyone else."’4
Clearly, belief i1n an eternal continuum did not

entirely assuage women's feelings of grief and powerlessness

over death, nor the resulting emptiness in thelr lives.

Emily Young articulated this voilid when she commiserated with

others who had just lost a child.

It 1s needless to say that Josephine and Burt felt bad
for who that has lost their darlings don't know that 1t
1s like tearing the heart out by the roots, vet their

sufferings make us willing to let them go, but oh the
vacueum they leave in our hearts.’>

It was those left behind who had the difficult task of
continuing to live a godly life without the presence of the
departed. Lucy Flake stated simply, "Our sorrow 1s not for
nim but for those left behind."’® And in another entry, "She
is called to a better world She 1s all right She has done
her work and done it well but the poor Husband and nine
Motherless children it seems so pitifulll[.]"7/

However intense the grief, 1t was vital to yield to the
will of God in all things. The Saints were commanded to be

"willing to submit to all things which the Lord [saw] fit to

inflict upon [them], even as a child doth submit to his

7dplake, 1863, 13.
"Svoung, 15 December 1882, 72.
76plake, 1892, 50.

TThid., 101.
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father."’8 At times there was socilal and ecclesiastical

pressure to submit. Lorena Washburn Larsen recalled a time
when her child was close to death; she told her bishop that

gl

she loved her baby so much that "1f he should die the light

of the whole earth would go out, there would be nothing to
live for." To this, the bishop unteelingly replied, “Foolish
woman don't talk that way. We have to be resigned to the
will of the Lord which ever way things turn."79 Referring to
the teaching that "i1n nothing doth man offend God, or against
none 1s his wrath kindled, save those who confess not his
hand in all things," Annie Clark Tanner wrote, "Such a
teaching has the advantage of reconciling one with
adversity. "80

Reconciliation with God's will was often enormously

difficult and could only be accomplished with a great deal of

faith accompanied by the healing balm of time. When Eliza
Keeler was attempting to come to terms with the death of her
son, she wrote, "I tried to acknowledge the hand of God, but
1t does seem hard. But Jesus said, the worst sin we could

commit was not to acknowledge the hand of the Lord in all

"8Mosiah 3:19.

79,0rena Eugenia Washburn Larsen, Autobioaraphy of Lorena Eugenia
Washburn Larsen (Provo, Utah: Brigham Young University Press, 1962),
44,

80Doctrine and Covenants 59:21;: Annie Clark Tanner, A Mormon

Mother: An Autobilographyv by Anne Clark Tanner (Salt Lake City, Utah:
Tanner Trust Fund, University of Utah Library, 1991), 169-70.
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things. "8l After her grown son's murder in 1892, Lucy Flake

wrote, "We had no Christmas dinner this time but feel to trvy
and reconcile ourselves to the will of god 1t was lonely for

us all we tried to comfort each other."82 Mary Ann Freeze

stated i1t most simply when writing of her son's death, "It

seemed so hard to have to put anything so lively 1n the

—

earth, out of sight, to decay. That lovely boy that had been

the jJoy of my life since ever he was born, yet I must
submit."?83

Not only did women face the daunting challenge of
coming to terms with their own grief, but they also had the
responsibility of aiding and tutoring their children in the
methods of righteous grieving and submission to God's will.
Martha Cragun Cox, Annle Clark Tanner, Sarah Rich, Eliza
Partridge Lyman, and others sought to raise their children

-

"in the fear of the Lord."® It was theilr sacred duty as

mothers to teach their children what 1t meant to be a Latter-
day Saint. And as the Lord had commanded them to yield to
His will in all things, 1t was their responsibility to
influence by example. Annie Tanner was well aware of thils as
she coped with the death of her three-year-old daughter:

'"When one of my little boys saw the tears rolling down my

8lreeler, 300.
82rlake, December 1892, 52.
33Freeze, November 1884.

84, vyman, 47.
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face as I did my housework, he said, 'I don't like the Lord

for taking our little sister.' I saw that I must give the
children no cause to turn agalinst the Lord. "85

Rare near death experiences also provided the Saints
with consblation that the next world was a glorious place.
Hansen has observed that "because for Mormons existence
consisted of a progressive continuum, the next life [had]
many of the characteristics of this."8® When Hannah Adeline
Savage passed through two surgical operations in 1901, the
Lord "touched the eyes of [her] understanding and [she]
beheld many things i1n the spirit world." Her visions of the
spirit world reflected and confirmed many Mormon beliefs
about death. Hannah explained that she had a guide who
showed her very busy spirits "as real as we are." This
observation of the spirit world being populated by "busy
spirits" 1s seemingly incongruous with the images of the
afterlife being a place of rest; but for most Saints, they
could discuss these visions in terms of rest and work without
contradiction, as other-worldly labors would be joyful 1in
nature.

Continuing, Hannah wrote,

I was extremely happy while in the spirit world and
asked my guide that I might remain but my guide told me

my family and friends were praying for my return and I
must come back. . . . I also saw while their how the

83Tanner, 169-70.

86Hansen, 109. See also Craig R. Lundahl, "The Perceived Other
World in Mormon Near-death Experiences: A Social and Physical
Depiction, " QOmega 12, 4 (1981-82): 319-27.
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true order ot prayer was exceptabl while the prayvers of
the Catholics was a confusion and not in order with the
mind of our Heavenly Father. I also saw as 1t were a
sea of glass and an exceeding straight road and a very
narrow place where none could pass only those who had
been valiant for the testimony of Jeasus only those who
had proven them selves faithfull through the trials and

sacrifices which they were called upon to pass through
while in the flesh.?8”

vision affirms her belief in the necessity of membership

1n the Mormon Church to be acceptable in God's eyes. There

was one path to the presence of God, and the Mormons had

found 1t. It then behoved the Saints to faithfully perform

the vital ordinances and live valiantly so as to obtain

cternal rest.

Mormon theologies of death combined to promote great

desires for personal righteousness in women. Voicing

aspirations similar to those 1n many women's writings, Eliza

Lyman wrote, "May I with the rest of my family be prepared to

enter into the same rest with her and my mother and friends

who have gone before us 1s my praver both morning and

evening. "8 Another woman, in her reminiscence stated,

O, my soul, awake to the realization of what 1s required
at your hands to prepare you for the great day when all
must stand before the bar of God to be judged. . . . Let
us be wise and shape our lives according to the laws ot
God and obey them, for this i1s what we are here for; to
work out our salvation.?8?

HBLL.

8/Hannah Adeline Hatch Savage, Journal, 9 September 1901, 3-4,

881, yman, 19 April 1880.

89Tracy, 1898, 60.
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The addresses delivered at Eliza R. Snow's funeral in
1887 reflect many of the Mormon doctrines and attitudes
discussed above. The church leaders who eulogized the
prominent women's leader embraced the opportunity both to

"bear testimony to her life" and to the truthfulness of the

gospel.?Y Apostle Heber J. Grant declared that it was a day,

not for mourning, but to "rejoice that one that has labored
so long, so energetically, and so faithfully, has gone home
to recelve the great reward she is entitled to."%l Those who

felt to mourn, particularly the women who had "prized her

instructions, " were reminded by Elder Milo Andrus that she
had "merely gone to sleep; it 1s a death here and birth
there. "4 Bishop O. F. Whitney stressed that she had simply

taken the next step 1n her eternal progression; she had been

chosen before the world "to be honored of God and of man."??
She had nobly completed her life's mission and had gone to
receive her reward: "the highest exaltation i1n the eternal
worlds."9%4 Elder Abraham O. Smoot echoed many others'
comments with his closing remarks:

Let us so endeavor to live that we may enjoy her society
behind the vail--meet her with Joseph and Hyrum, and

VThe Life and Labors of Eliza R. Snow Smith:; With a Full Account
of Her Funeral Services (Salt Lake City, Utah: The Juvenile Instructor

Office, 1888), 20.

9lTphid., 32.
2<1bid., 26.
231pid., 230.

24Th1d., 265.
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with David Patten and with other(s]. . . . That we may

be able to follow her example, and secure the same
glory, which 1s eternal, 1s my praver. >
Mormon theology armed women with powerful doctrines and

rituals which provided solace as they grappled with the

sometimes overwhelming realities of death. Beyond the

heavenly rest and informal family ties offered by many
contemporary religions, Mormon theology included myriad other

doctrines which reassured Mormon women of the eternal nature

of their familial ties, and more particularly, their

relationships with their children. In the end, i1if Mormons
had lived righteously, and had participated in saving
ordinances, they could look forward to a glorious eternity

surrounded by those they loved.

95Tbid., 27-8.



CHAPTER THREE

"THE FOLKS WENT TO WORK™":1

THE COMMUNAL AND RITUALISTIC NATURE OF DEATH AND DYING

IN MORMON SOCIETY

Religious dogma was not all Mormonism had to offer the
bereaved and the dying. The early Salnts were involved in a
holy experiment; they were a community intent on building
Zion.< Living primarily in small settlement communities
populated by other Mormons, theilr lives were i1ntertwined and
marked by complex ties.® The community was not only crucial
to spiritual and physical survival, but 1t also assisted 1n

gy
1

times of sickness and death. People came together to help

heal the sick, and when death struck, the community jolned to
help the bereaved in preparations for burial. This often

took the form of community sanctioned or personal ritual.

Syl

l*Eliza Shelton Keeler," in Qur Pion ri , 20 vols., ed.

Kate B. Carter (Salt Lake City Utah: Daughters of the Utah Pioneers,
1959), February 1887, 3:300.

2G5ee Leonard J. Arrington, Feramorz Y. Fox, and Dean L. May,

Building the Cityv of God: Community and Cooperation Among the Mormons
(Salt Lake City, Utah: Deseret Book Company, 1976).

3puring the period from 1847-74, Brigham Young established 348
colonies, sixty of them outside Utah. In the winter of 1847, the
population of Salt Lake City was 1,800. By 1850, the population of Salt
Lake was 10,000, with 1,400 residing 1in the colonies. In 1870, 18,000
people resided in Salt Lake, and 66,000 lived in the colonies. Ralph

Richards, Of Medicine, Hospitals, and Doctors (Salt Lake City, Utah:
University of Utah Press, 1953), 3.




48
Some of these rituals were peculiar to the Mormon people,

while others closely resembled those performed in the larger

American socilety.

An examination of Mormon women's personal writings
reveals that women played a particularly large role in the
rituals pertaining to both the dyving and the dead. Journals,
letters, and reminiscences reflect the physical, emotional,

and spiritual support they rendered to one another as they

sat up with the 111 and combined their faith and skill 1in
behalf of the sick. When 1t became clear that death was
lmminent, they participated in a number of sacred and loving
rites that prepared both the living and the dying for the
loss at hand. Following death, women noted their active role
in preparing the body for burial; the extant records show
women sitting up with the deceased, sewlng sacred burial
clothing, washing and laying out bodies, and walking 1in
funeral processions. The activitilies from which they were
excluded, such as speaking at funerals and dedicating graves,
also recelve mention 1n their writings. It 1s women's
recollections of their involvement i1n these communal, and
often sacred, rites and rituals which form the focus of this
chapter.

gr—

In the absence of professional help, the role of nurse

and undertaker fell primarily to women who trailned under
other women. Carroll Smith-Rosenberg in her study of

nineteenth-century female relationships states,
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The roles of daughter and mother shaded imperceptibly

and ineluctably i1nto each other, while the biological
realities of frequent pregnancies, childbirth, nursing
and menopause bound women together 1in physical and
emotional intimacy. . . . These supportive networks were
institutionalized 1in social conventions or rituals which

accompanilied virtually every important event 1n a woman's
life, from birth to death.?*

She also explains that mothers and daughters practiced a sort

gl

of "apprenticeship system" wherein mothers trained their

daughters 1n "the arts of housewifery and motherhood."> 1In

addition, this system 1ncluded tutelage 1n nursing skills and

traditional methods of preparing the deceased for burial.

While apprenticeshlp systems and supportive networks

were important to women in mainstream American culture, they
became absolutely vital to women 1n Mormon communities where
men were often absent tending to Church business, serving
missions, participating 1n colonization efforts, or caring
for the needs of other wives and children. In her study of
Mormon sisterhood, historian Jill Mulvay Derr concludes,

All the means of female bonding normally available to
women 1n the broader American culture were open to
Mormon women: 1ntense attachment to their sisters,
mothers, and cousins; acceptance of the distinctiveness
of the woman's world; concentratilion on nurturing of
children, and expertise 1n tasks acknowledged as
exclusively the province of women. The religilous
dimension afforded by Mormonism--and particularly the
institution of plural marriage--had the potential of
intensifying all of these common "womanly" elements.®

4carroll Smith-Rosenberg, "The Female World of Love and Ritual:
Relations between Women in Nineteenth-Century America," Signs: Journal

of Women in Culture and Society 1 (Autumn 1975%) :9.

>Ibid., 16.

67111 Mulvay Derr, "'Strength in Our Union': The Making of
Mormon Sisterhood," 1n Sisters in Spirit, eds. Maureen Ursenbach Beecher
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Women's sustalning bonds, as well as established social

conventions and rituals, were put to the test during times of
sickness and death. When 1llness was prolonged, community
and family support systems were set into motion long before
death occurred. Attending the sick night and day for
extended periods of time was emotionally and physically
taxing, particularly for women who were often left alone to

care for their children without the help of a husband. Emma

Mecham Nielson wrote i1n her journal of the difficulty of
having her husband far away with another wife, "My little

Libbie 1s sick and I have no husband to comfort me, and how

often I am left alone with my little sick children."’” In
situations such as this, 1t was requisite to obtalin some
assistance from those outside the immediate family. In
Mormon settlements, this kind of aid was often made available
by other members of the Church. Frequently, other women
helped by sitting up with the 111, relieving those who had

become exhausted from interminable hours and days of nursing.

In typical fashion, one woman noted that "myself and another
Sister set up with Sister Johnson all night and she i1s doing

nicely. I feel dredfull bad without any sleep."8

and Lavina Fielding Anderson {(Urbana and Chicago: University of
Tllinoilis Press, 1992), 168.

‘This and all subsequent entries copied exactly. Emma Watstill
Mecham Nielson, Journal, 7 December 1887, 30, Special Collections,
Harold B. Lee Library, Brigham Young University, Provo, Utah
(hereinafter abbreviated as HBLL).

SLucy Hannah White Flake, Journal, typescript, 23 January 1895,
88;* HBLL-
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While members of Mormon communities often sustained

each other 1n times of sickness, there were certainly

occasions when neighbors and family did not help. When this

kind of service was not offered, those left to care for their

own often felt justifiably bitter. Annie Tanner Clark
recalled a conversation she had at the funeral of her three-

vear-old daughter where her aunt commented, "Annie, you have

such fine control. You made 1t easy for us." To this, Annie
responded, "Yes, you didn't know that I could have screamed
and blamed the neighbors for their indifference when they
knew I had three sick children in the house; and the child's

father, too, should have known I needed help."?

Prior to the discovery of the so-called "germ theory"

F

of disease and the ensuilng bacteriological revolution of the

late nineteenth-century, epidemic and endemic dlseases were
as "lnexplicable and mysterious" to medical practitioners as
they were to anyone.l! Consequently, Mormons, like many
Americans, were distrustful of the medical profession.
Medical historian Ronald L. Numbers has asserted that by the
1850s medicine for many Americans was "little more than a
trade, open to all who wished to try their hand at healing.”

As one contemporary observed, "Any one, male or female,

Annie Clark Tanner, A_Mormon Mother: An Autobiography by Anne
Clark Tanner (Salt Lake City, Utah: Tanner Trust Fund, University of
Utah Library, 1991), 168.

10John Duffy, "Social Impact of Disease in the Late 19th
Century, " 1in Sickness and Health in America: Readings in the History of
Medicine and Public Health, eds. Judith Walzer Leavitt and Ronald L.

Numbers (Madison, Wisconsin: University of Wisconsin Press, 1985%), 414.
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learned or i1gnorant, an honest man or a knave, can assume the

name ot a physician, and 'practice' upon any one, to cure or

ki1ll, as either may happen, without accountability."ll
Therefore, 1n Mormon communities, primarily during the

first decades of Utah's settlement, trained doctors played a

minor role in caring for the sick.!?4 Instead, families

relied, 1n part, on traditional home remedies and herbs such

as sagebrush and Brigham tea, as well as on chemical and
botanical products such as camphor, castor o0il, flaxseed oil,

ginger, horehound, alcohol, ammonia, and carbolic acid.l3

lironald L. Numbers, "The Fall and Rise of the American Medical

Profession," in Sickness and Health, 185. See also, Richard Harrison
Shryvock, "The aAmerican Physician in 1846 and in 1946: A Study in
Professional Contrasts," chap. 1n Medicine 1in America: Historical

Essavs (Baltimore, Marvland: The Johns Hopkins Press, 1966), 145-76;
and William G. Rothstein, American Phvsicians i1n the Nineteenth Century:
From Sects to Science (Baltimore, Maryland: The Johns Hopkins Press,
1972) .

l20ver time, this suspicion of doctors lessened; Brigham Young, a
great doubter of the medical profession, "employed doctors with
increasing frequency teo treat himself and members of his family, and
nrovided funds for the medical education of several young men and
women." In his study of mediciline in Utah, Ralph Richards divided Utah's
history 1nto four periods; the title of each tells much about medical
conditions during that period: 1847-71 "Premedical Period"; 1872-97
"Beginning of Hospitals"; 1899-1923 "Introduction of Scientific
Medicine"; 1924-50 "Salt Lake as a Medical Center." Ralph Richards, 0Of

Medicine, Hospitals, and Doctors, 15, 13.

137he Saints had been commanded, "Whosoever among you are sick,
and have not faith to be healed, but believe, shall be nourished with
all tenderness, with herbs and mild food." Doctrine and Covenants

42 :43. See Austin E. Fife, "Pioneer Mormon Remedies, " Western Folklore
16 (1957):153-162; Valerie Florence, "Healing and the Home: Home
Medicine 1n Pioneer Utah," in From Cottage to Market: The
Professionalization of Women's Sphere, ed. John R. Sillito (Salt Lake

City, Utah: Utah Women's History Association, 1983); and Lester E.
Bush, "On Healing," chap. 1n Health and Medicine among the Latter-da

Saints (New York: The Crossroad Publishing Company, 1993), 69-107.




53

Beyond this, women frequently wrote of their labors toc make

the dving as comfortable as possible.

Even when a trained doctor was available for tréatment
of sickness, women often did not place much stock in the
medlcal care that was rendered. Many accounts show that
women believed that doctors often made the situation worse:;
this reinforced the belief that women would do better to
follow their own instincts and the traditions established by
previous generations. Jane Wilkie Hooper Blood recorded the
events following a doctor's treatment of her son's broken leg

- during which the doctor i1nadvertently took the skin off his

leg by wrapping 1t in camphor and alcohol: "The poor boy has
come very near losing his leg 1f not his life through the
treatment of the doctor. I know 1t has been through his
faith, and the prayers of all of us that the Lord has

preserved him. "14

Because of the many problems associated with medical
care and home remedies, treatments were almost always
accompanied by spiritual blessings for healing during which
the sick were anointed with o1l and blessed by laying on of
hands.!> Lucy Hannah White Flake commented on a marriage of

the physical and the spiritual when she noted, "I did all I

l41vv Hooper Blood Hill, ed., Jane Wilkie Hooper Blood:
Autobiographyv and Abridged Dia 1845-98 (Logan, Ut: J.P. Smith

Printing, Inc., 1966), 28 July 1890, 82.

15The Saints were commanded that when there was sickness, "the
elders of the church, two or more, shall be called, and shall pray for
and lay their hands upon them in my name; and 1f they die they shall die
unto me, and if they live they shall live unto me." Doctrine and
Covenants 42:44.
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could with medicen and also with faith."!® Most commonly, men

holding the priesthood were called in to administer healing
ordinances; however, many women also participated in lay<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>