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ABSTRACT

Considering personal literature as a distinct literary genre that reveals and preserves
their authors’ identity and voice, and that demands its own parameters for literary analysis,
this study investigates two nineteenth-century Mormon women’s life writings: Mary Jane
Mount Tanner’s journals and Patience Loader Rozsa Archer’s autobiography, taking into
account their value as historical documents, which not only demonstrate an effective way to
access the past, but also have already proven to be fundamental for the reconstruction of the
Mormon experience and preservation and conveyance of its group identity and collective
memory.

Attempting at understanding how literature, history and memory merge, this study
presents the development of the comprehension of memory as a social phenomenon and
summarizes the contributions of important thinkers like Halbwachs, Le Goff, Connerton and
Hobsbawm. It also provides an outline of the history of the United States in the nineteenth

century to contextualize the historical and social frames in which those texts are inserted.
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RESUMO

A partir de consideragdes acerca da literatura pessoal enquanto um género literario
diferenciado que, ao mesmo tempo, revela e preserva a identidade e a voz do autor, e que
demanda parametros de analise literaria especificos, este trabalho investiga as escritas
pessoais de duas mulheres mérmons do século dezenove: os diarios de Mary Jane Mount
Tanner e a autobiografia de Patience Loader Rozsa Archer, considerando o seu valor
enquanto documentos histéricos que ndo somente constituem um bom método de acesso ao
passado, mas que também tem se mostrado fundamental na reconstrucéo da experiéncia
maormon e na preservacgao e transmissao da identidade do grupo e de sua memoria coletiva.

Visando compreender como literatura, historia e memoria se entrelagam, esta
pesquisa apresenta o desenvolvimento da concep¢do da memoria enquanto um fenémeno
social e resume as contribui¢des de importantes filosofos sobre o assunto: Halbwachs, Le
Goff, Connerton e Hobsbawm. O estudo também traca, em linhas gerais, um resumo da
histdria dos Estados Unidos no século XIX, proporcionando 0 panorama necessario ao

entendimento das molduras historicas e sociais em que 0s textos se enquadram.
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“And behold, there shall a new star arise,
such an one as ye never have beheld”

For Stella,
My Guiding Star



Adriane Rodrigues - vi

ACKNOWLEDGEMENTS

Many were the times when | thought my own challenges and trials, feelings and anxieties
similar to the pioneers’. Along my way towards the accomplishment of this work, I had to
stop many times for loading and unloading... | had to evaluate what was of real importance
and value for me to carry on, and had to have the courage to leave so many desirable things
behind. It was not rare that feelings of discouragement, inadequacy and exhaustion made me
feel too weary to proceed. | would like to express my gratitude for those who were often by
my side and, more importantly, lent me a hand and helped me push my handcart to the end of
my journey.

Ricardo, my love, my friend, my companion, who has been supportive and my partner at all
times.

Camilla, Rachel, Rafael and Stella, for being my strength, my shelter, and my reason for
trying to become a better person and deserve the blessing of being their mother.

My parents, Antonia Maria and Leonardo, my sisters Luciane e Rosane and all my friends,
for understanding the importance of this work in my life and for all their assistance and
support in every moment.

Michelle and Janes, for making the journeys possible.

Alcione and Daniela, for their friendship and unconditional support.

Professor Thomas LaBorie Burns, my “friendly adviser”, whose critical readings, constant
advice and expertise were essential to the process. His passion for literature, his support and
guidance encouraged and enlightened me all the way long.

Professors Ranleigh Johnson and Stephen Tanner, for their willingness to help me.
Professor Sandra Petree, Northwestern Oklahoma State University, for sharing with me
Patience Loader Rozsa Archer’s and Mary Jane Mount Tanner’s personal writings. For her
support, trust, generosity, precious advice and, more importantly, for the friend she has

become.

Professor Eliana Lourenco de Lima Reis, for the credit she gave to my research topic, her
assistance and incentive.

Mary Jane Mount Tanner and Patience Loader Rozsa Archer, to whom | was tied not “by
blood”, but “by accident”, for their examples of obedience and persistence. For their lives and
life writings. They have been very influential in my own life.

Heavenly Father, for His constant guidance and protection, and for bl



Adriane Rodrigues - vii

“Mormonism is something more than a
religion as the term is usually understood . . .
American Mormons represent a cultural entity
whose traditions, heritage, and experience
deserve to be considered a vital part of the
American mosaic.”

Michael Austin



Adriane Rodrigues - viii

TABLE OF CONTENTS

Introduction

Chapter 1: On Memory

Chapter 2: Nineteenth-Century America:

The Historical Context for Mormon Pioneer Women’s Life Writings
Chapter 3: Rem(a)inders

Chapter 4: Mary Jane Mount Tanner’s Odds and Ends

Chapter 5: Patience Loader Rozsa Archer’s Recollections of Past Days
Conclusion

Appendices

Notes to Introduction

Notes to Chapter 1

Notes to Chapter 2

Notes to Chapter 3

Notes to Chapter 4

Notes to Chapter 5

Works Consulted

26

58

74

108

141

145

160

160

162

164

165

167

169



Adriane Rodrigues - 1

INTRODUCTION

In 1986, I joined the Church of Jesus Christ of Latter-day Saints, and ever since |
have been instructed in the doctrine and principles of the faith. Among many important
teachings of our religion, one that has specially influenced my life is, “Whatever principle of
intelligence we attain unto in this life, it will rise with us in the resurrection” (D&C130:18).
Following the path so many Mormon women have walked before me, | decide to pursue
further education, and | had but one certainty: it had to be in the literary field. During a
course on research at Faculdade de Letras, UFMG, | was taught that graduate students had
better choose a topic that had a strong appeal to them. | then started thinking of the various
canonical writers and their literary works with whom | had some degree of acquaintance.
Many of them truly exerted some fascination for me, yet, | was searching for that “strong
appeal”. Unexpectedly, the idea of working with Mormon women came to my mind, and
soon after that the idea of working with their personal writings. I confess that, in the
beginning, | feared the reaction of the admission committee, as Mormon studies is still a
nearly non-existent field of research in Brazil, but, to my surprise, the committee welcomed
my research project.

As soon as | defined my research topic, I got in touch with Professor Sandra Ailey
Petree, from Northwestern Okalahoma State University, a scholar of Mormon Women’s
personal writings. Through her constant advice and support | was gradually instructed in the
peculiarities of what | then learned belonged to a distinct literary genre. The choice of the
texts for this study should follow some criteria that assured that they were preserved to the
maximum, that only minimal editorial interference should be made, and that they should, to a
large extent, convey their writer’s voice.

As one can easily suppose, finding primary sources for such a theme in Brazil was a

major challenge. Accordingly, Professor Petree kindly provided the two texts for this study,
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both of which had been transcribed by her and unpublished at the time: the journals of Mary
Jane Mount Tanner and the autobiography of Patience Loader Rozsa Archer — whose
manuscripts she was, at that time, preparing for publication under the series The Life
Writings of Frontier Women.

A trip to the United States in July, 2005, allowed me to travel over the pioneer route,
from Fayette, New York — the very cradle of the Church —to Salt Lake City, Utah, and
surroundings, including Patience’s and Jane Tanner’s places.! That was not only an
opportunity to do academic research but, to a certain extent, sense the pioneer experience.
Besides revering its historical past, the Church has been making enormous efforts at its
reconstruction. Many of the historical sites are owned and maintained by the Church, and
some of them transformed into visitors’ centers and museums.

In Nauvoo, Illinois, workshops of different kinds demonstrate nineteenth-century
techniques of brick-making, weaving, bread-making, rope making, candle making, boot and
shoe making. There, one can visit a post-office of the 1840s and learn about the cross-writing
letter technique, and see what a general store stocked with frontier supplies was like. Original
tools, equipment and products are displayed in the print shop, in the gunsmith, in the tin and
in the blacksmith shops. Wearing typical nineteenth-century costumes, senior missionaries
take visitors for a ride in a covered wagon pulled by yoked oxen, as they recount the pioneer
experience. In Salt Lake City, the various museums, archives, libraries, monuments and parks
never allow one to forget the Latter-day Saints’ historical past.

The aim of this research is to investigate Mary Jane Mount Tanner’s journals and
Patience Loader Rozsa Archer’s autobiography, taking into account their value as historical
documents, and to understand their history as a way to fully comprehend and appreciate their
literature. The study intends to analyze such women’s performance within both the private

and the public realms in order to examine their writing about their marriages, their offspring,
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their extended families, and their community, as well as to understand how they echo and are
affected by both American history and its contemporary mentality. Mormon women’s life
writings are undoubtedly a good way to access the past and have already proven to be
fundamental for the reconstruction of the Mormon experience. They not only reflect, but also
help build and maintain a strong group identity and preserve its memory.

Thus, through this research I will attempt to discuss how history, memory and
literature merge and promote the knowledge and the reconstruction of the past, and, in the
case of Mormonism, the promotion and maintenance of a collective memory and a group
identity.

The thesis is divided into five chapters:

Chapter 1, “On Memory”, aims at approaching how history — its inherent notions of
time (past and present) — identity, literature, and memory interweave, and especially at
analyzing the development of the comprehension of memory as a social phenomenon. The
contributions of some prominent modern thinkers will be summarized.

Chapter 2, “Nineteenth-Century America: The Historical Context for Mormon
Pioneer Women’s Life Writings”, intends to approach the development of some relevant
events concerning various aspects of nineteenth-century North America, including the
religious effervescence in the so-called Burnt-over District, the concept of “Manifest
Destiny” and colonization of the West, the Utah War, and the American Civil War. The rise
and history of the Church of Jesus Christ of Latter-day Saints, will be discussed in parallel, as
it is inserted in the general history of the United States.

In Chapter 3, “Rem(a)inders”, | discuss personal writings as a distinct literary genre
that demand their own parameters for literary analysis. The chapter also discusses personal
writings as a genre that reveals and preserves their authors’ (in this case, women’s) identity

and stand as both remainders and reminders — since with the passage of time they are
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ultimately what lasts, the sources that give access to the past, and make its unveiling and
(re)construction possible.

Chapter 4, “Mary Jane Mount Tanner’s Odds and Ends”, provides an introduction to
Jane Tanner’s journals, taking into consideration their particulars and examining the various
themes in her accounts. As she narrates her lifestory, torn between her family and public
affairs, Jane depicts major aspects of nineteenth-century Mormon Women’s lives and the
emergence of special interest in the “woman’s question”.

Chapter 5, “Patience Loader Rozsa Archer’s Recollections of Past Days”, is an
introduction to Patience’s autobiography, which provides a valuable witness of the early
history of the Church, her emigration from England, her experience as a member of the
Martin Handcart Company, the Utah and the American Civil wars, and her life in the mining
camps in the Rocky Mountains.

In this thesis, | hope to show the value of Mormon personal literature as both
historical documents and literary text, and, at the same time, to emphasize its importance for
the conveyance and maintenance of values and collective memories. Literature should
expand in order to allow Mormon personal literature a place (Beecher 2000: xiv), which does
not necessarily mean to endorse it, but rather to consider its contributions to literary,
historical and sociological inquiry.

i. A Note on the Editorial Methods Adopted

Since this study is based on the transcripts of the original documents prepared by
Professor Petree, a clarification of the editorial procedures adopted is necessary. Special
editorial methods must be adopted in order to preserve not only the text but also the “organic
form which becomes almost a descriptor of the genre” (Petree 1999:43).

The USU Press editorial staff recommends that minimal interference should be made

—only what is sufficient to make the manuscript readable. In order to preserve the originality
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of the text, so as to maintain it as unaltered as possible, to preserve the writer’s own voice, so

to speak, minimal editing is recommended. Professor Petree clarifies the methods employed

through the following general outlines?:

1)

2)

3)

No changes are made to spelling, grammar, or punctuation unless the
writer's own work is impossible or very difficult to understand. Then the
editor makes minimal changes, always carefully indicated by brackets, and
also explained in the introduction.

Even strikeovers and cross-outs in the original manuscript are reproduced.
Some editors use carets to show that something is written above or below
the line. Currently the publishing editor is using subscripts and
superscripts to replicate as nearly as possible when the author has written
above or below the line.

Endnotes can be used to explain an idiosyncrasy in spelling, punctuation,
etc; or for elaboration or background information on persons, places, and

things mentioned by the author.

ii. A Note on Quotations from the Original Texts

As the personal writings of Mary Jane Mount Tanner and Patience Loader Rozsa

Archer still remained unpublished during my research, and because the entire texts are too

voluminous to be included in the appendix, many of the passages quoted in this study are

lengthy.
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CHAPTER 1

ON MEMORY

"Please assume ... that there is in our souls a block of wax, in one case
larger, in another smaller, in one case the wax is purer, in another more
impure and harder, in some cases softer, and in some of proper
quality...Let us, then, say that this is the gift of Memory, the mother of
the Muses, and that whenever we wish to remember anything we see or
hear or think of in our own minds, we hold this wax under the
perceptions and thoughts and imprint them upon it, just as we make
impressions from seal rings; and whatever is imprinted we remember
and know as long as its image lasts, but whatever is rubbed out or cannot
be imprinted we forget and do not know."

[Socrates to Theaetetus. Plato, Theaetetus 191d]1

i.  Preliminary Considerations

According to Greek mythology, the goddess Mnemosyne, personification of
memory and the protector of arts and history, made available to mortals the power to go back
to the past, which is precisely what makes of Mnemosyne the great organizer of time, as she
connects past and present and allows an understanding of the pertinent relations of causality.
Indeed, time can only exist for those who remember.

Knowledge is also inseparable from memory for “all things that are or have been
may be learned and recalled” (Parada®). The apprehension of the mere act of being depends
on memory, “and man, in order to be must be able to remember that he is, lest his very
identity vanishes behind the clouds of inexplicable confusion. And once he remembers who
he is, he still needs Memory in order to acquire and practice any science, art, or skill” (Ibid).
Therefore, the gift of Memory was not only responsible for the existence of a sense of
identity, both individual and collective, but also provided mortals with the power of
immortality: once they recorded faces, gestures, deeds and words, mortals would never be
forgotten, and thus in a sense would never die.

Symbiotically, literature both exists because of memory, since each narrated word

would vanish had not memory preserved it, and remains the very reservoir of memory, as
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well as a realm for reflection upon memory and its unfoldings. In this sense, “Mnemosyne
owns all tales” (Parada) and they ultimately exist due to her power to preserve them. As
Halbwachs puts it, “It is language, and the whole system of social conventions attached to it,
that allows us at every moment to reconstruct our past” (Halbwachs 173).

As Hayden White has argued, historical writing depends on the form of narrative
itself, and the stories of history are understandable by virtue of their reliance on fictional
forms. Hence, the story depends not only on the facts, but also on their creation: that is, how
the facts contained in the chronicle as components of specific kinds of plot structures are
encoded (Adams 394). White states that

the events are made into a story by the suppression or subordination of certain
of them [story elements] and the highlighting of others, by characterization,
motific representation, variation of tone and point of view, alternative
descriptive strategies, and the like — in short, all of the techniques that we
would normally expect to find in the emplotment of a novel or aplay . .. This
is why in history what is tragic from one perspective is comic from another,
just as in society what appears to be tragic from the standpoint of one class
may be . . . only a farce from that of another class (White 1978:84).

History, in this sense, is story, and the choices a writer (harrator) has to make consist
of an essentially literary operation. And, as a collection of past events, history is not only
evocable through memory, but according to Herodotus, the father of history, it is also
responsible for preserving the collective memory “from decay the remembrance of what men
have done . . .” (Parada) and therefore from forgetfulness.

This chapter aims at discussing how these various elements: history, inherent notions
of time (past and present), identity, literature, and memory interweave, and especially at

analyzing the development of the comprehension of memory as a social phenomenon. For
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this purpose, the contributions of some prominent modern thinkers on these topics will be
summarized.
ii.  Halbwachs: Memory as a Social Phenomenon
In the late 1920s, French historiography was revolutionized by the idea of “cross-

fertilization between the disciplines and the collaboration across departmental lines,™
proposed by the founders of a journal entitled Annales d”histoire économique et sociale, one
of whom was the sociologist Maurice Halbwachs. Aiming at reestablishing intellectual
relations between history and other disciplines and at borrowing from them to enrich the
writing of history (Halbwachs 11), Halbwachs proposed an examination of the constitution of
memory, both as an individual process and as a process of social construction. For him, the
past, rather than being simply preserved, is reconstructed in the light of the present.
Halbwachs distinguished and also related individual and collective memory, claiming that
“while the collective memory endures and draws strength from its base in a coherent body of
people, it is individuals as group members who remember”. Hence, the real bearer of memory
is ultimately the individual, who recalls personal experience through

social frames which either obviously or covertly dictate to him what is

valuable and even necessary to remember, and how, in which sense-related,

ideological, and ethical connections, and what can or has to be forgotten, is

erased from an individual's cognitive-evaluative and active relationship to the

world.’

The next fundamental distinction proposed by Halbwachs regards historical memory

and autobiographical memory. For Halbwachs, historical memory “reaches the social actor
only through written records and other types of records, such as photography” although “it

can be kept alive through commemorations, festive enactment, and the like” (Halbwachs 23).

A present generation’s self-consciousness can only be accessed by counterposing its present
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to its own constructed past by means of participation in commemorative meetings in which
members of the current generation “recreate through imaginatively reenacting a past that
would otherwise slowly disappear in the haze of time”(Halbwachs 24).

Autobiographical memory, on the other hand, “is memory of events that we have
personally experienced in the past”. Halbwachs believed that social institutions play an

essential role in the maintenance of historic
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and emphasizing both the social and the interactive character of memory, Halbwachs relates
an individual’s reminiscences to the material and moral life of the societies and asserts that
they are the result of the shared life experience of the individual with his peers. This means
that the acquisition of memory occurs as soon as the individual takes on the memory of the
group with which he relates to as his/her own, and therefore appropriates the group’s
collective representations. Halbwachs attributes the differentiation of individuals’ memories
to the varied and unique sets of experiences each of them undergo throughout their lives and
how they combine those fragmentary and disconnected remembrances with the collectively
consolidated grand-narrative.®

Halbwachs also introduced an important consideration concerning the localization of
memories, according to which objects, facts and landmarks of the past might not only take
part but also influence one’s representation of the past, since through them the past might be
accessed. Together with stones, monuments and buildings, rites and commemorations remain
as landmarks of memory that could eventually either exert power in the representation of the
supremacy of one group over other or allow oppressed groups to strengthen their sense of
identity by means of recovering traces of their memory.

On religious collective memory, Halbwachs asserted, every religion “reproduces in
more or less symbolic forms the history of migrations and fusions of races and tribes, of great
events, wars, establishments, discoveries, and reforms that we can find at the origin of the
societies that practice them” (Halbwachs 84). Furthermore, he claims that only by recalling,
at least in rough outline, the point from which they took their departure long ago, can the
people appreciate a religious movement or religious progress exactly (Halbwachs 85): a “new
religion is not an absolute new beginning” since the adoption of larger and deeper beliefs
does not presuppose an entire rupture with the framework of notions in which it has matured.

Accordingly, religion reproduces the past in the sense that it still relies on its origins and
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counts on religious elements of old cults that are assimilable into a new framework. In case of
Mormonism, for instance, the whole movement ultimately arose because Joseph Smith had
been raised within a family-oriented religiosity strongly influenced by the Puritan tradition of
scriptural reading and interpretation, and prayer.” In Halbwachs words (86):
Society must persuade its members that they already carry these beliefs within
themselves at least partially, or even that they will recover beliefs which had
been rejected some time ago . . . [society] enframes the new elements that it
pushes to the forefront in a totality of remembrances, traditions, and familiar
ideas.

Referring to Mormonism again, the belief that the calling of Joseph Smith as a
prophet, seer and revelator was connected to the assumption that some prophecies concerning
the restoration of the true gospel of Jesus Christ were being fulfilled.? In this sense, the
establishment of the Church of Jesus Christ of Latter-day Saints represented the missing link,
which both recovered the old rites, beliefs and divine authority from the past, and also
legitimized the so-called “dispensation of fulness of times.”®

As Halbwachs says, at first a society “does not foresee the consequences of the new
principles that it asserts. Social forces, among others, prevail and displace the group’s center
of gravity. But in order for this center to remain in equilibrium, readaptation is required so
that the various tendencies of institutions constituting the common way of life are adjusted to
each other” (Halbwachs 86).

Another way in which religion reproduces the past concerns the profound meaning
of myths. As the migrations and fusion of peoples are observed under the perspective of the
believers, they present a depiction of the life, activities and figures of divine or sacred
entities, and imagination provides them with a sensible form of existence, which is preserved

through remembrance (as gods and heroes), and whose story is told and commemorated in
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the form of a cult (Halbwachs 86-87). In Mormonism, the pioneers — who are extensively
discussed in the present work, their sacrifice and migration exert a major fascination for
believers, and their epic is continually retold and commemorated in the Mormon community.

The moral teaching established by the founder of the religion may also be
fundamental, since they are based on atemporal truths, and the figure and remembrance of the
individual who discovered them passes into the background (Halbwachs 88-89). Halbwachs
cites the case in which Emile Durkheim®® carefully analyzes the role of Siddhartha Gautama
within the philosophy of Buddhism. Analogous to the case examined by Emile Durkheim,
one may cite the case of Mormonism, whose doctrine could not have become known had
Joseph Smith not revealed it. In the following passage, one may merely substitute Smith’s
name for the Buddha’s. “But once such revelation had been made, the work of [Joseph
Smith] was accomplished. From this moment on, he ceases to be a necessary factor of
religious life. And this is why [Joseph Smith] cannot be a god. For a god is above all a living
being with whom humans must reckon and on whom they must rely; but [ Joseph Smith] is
dead, he has entered [heaven]; he can no longer affect human events”(Halbwachs 89).
Despite the fact that Joseph Smith is neither a mediator nor a savior, the superlative influence
on the shape that life and religious feelings have taken within the LDS community were an
indelible remembrance of his terrestrial life, faith in his words as being words of truth, and
submission to the law he announced as the law of holiness. Thus, Smith remains the great
knower and the propagator of knowledge.

Making a distinction between what he calls an attempt at “reliving” the past and
“conformation to its teachings”, Halbwachs remarks that “the past cannot be reborn, but we
can fathom what it was like, and we are most successful if we have at our command well-
established landmarks. Our success is also greater if the element of the past in question has

occasioned a large number of reflections and if a series of thoughts has intersected with it:
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these will help us to restore certain aspects of the past.” And he adds that the best method to
accomplish this consists of [. . .] those who have the best command of tradition, getting
together and thinking in common, or better, remembering in common”(Halbwachs 103).
Halbwachs’ ideas have indeed opened the way for the development of a remarkable
generation of French historians, whose new historiography is known as the study of collective
mentalities: Philippe Ariés, Georges Duby, Jacques Le Goff, and others.
iii.  Le Goff: The History of Mentalities and Images from the Past
Much more concerned with institutions and with the social practice of ideas while
less focused on concepts, the history of mentalities relies upon and gains precision from the
history of values and the history of the Imaginary. In fact, as Le Goff claims, the history of
mentalities is
a history of intellectual productions linked not to texts, the spoken word, or
gestures, but to images, or a history of the imagination [imaginaire] which
allows us to treat the literary document and the artistic document as historical
documents in their entirety, on the condition that we respect their specificity; a
history of the modes of conduct, practices, and rituals that refer to a hidden,
underlying reality, or a history of the Symbolic (. ..) (xviii, Xix).
Hence, based on the idea that “every history should be a social history” (Le Goff
xix) and through the incorporation of anthropological methods, the so-called New History
aims at reaching “the deepest levels of historical realities, whether these be material, mental,
or political, while taking care to preserve the structured unity of humanity and knowledge”
(Le Goff xii). Using this conception, history may be understood as the “science of evolution
of human societies” and has become an essential part of the need for individual and collective

identity (Le Goff xxiii).
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Since one of the historian’s roles is to complete narrative with explanation, we must
acknowledge the fact that history depends upon narrative, that is, to understand it as a literary
genre, “an art at the same time as a science” (Le Goff xix). As Le Goff points out, “history is
written, much more than in earlier days, under the influence of . . . collective memories”,
which is the “raw material” of history (xi). And it is precisely the collective memory that
serves as a basis for the scientific creation of the so-called ‘new history’, which
can only be interpreted as a ‘revolution in memory’ that causes memory to
‘pivot’ on a few fundamental axes: an openly contemporary problematics. . .
and a resolutely retrospective procedure’, ‘the renunciation of linear
temporality’ in favor of multiple kinds of time as experienced “at the levels
where the individual takes root in the social and the collective’ . .. ( Le Goff
95).

In turn, “the discipline of History nourishes memory and enters into a great dialectical

process of memory and forgetting experienced by individuals and societies” (Le Goff xi).

The history-memory association ultimately conveys the general obsession with a
fear of a collective amnesia. Remembering might therefore be interpreted as a way of
resisting amnesia, which Le Goff metaphorically sees not only as an individual perturbation
echoing in the personality, but also as the (deliberate or accidental) lack or loss of the
collective memory of peoples and nations that could provoke strong perturbations for the
collective identity (Ferreira). Bearing in mind that the interest in the past serves the purpose
of illuminating the present, and also the fact that the notion of time is not naturally given but
a construction, the opposition between past and present turns out to be essential for the
consciousness of time, which is a basic element of both history and memory.

Throughout history, human societies have made great efforts at trying to domesticate

‘natural time’. Such efforts may be illustrated through the creation of calendars, which,
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instead of being subject to nature, through ‘the natural movement of the moon or the sun, the
cycle of seasons, the alternation of day and night”, are instead ruled by culture. “The calendar
is the product and the expression of history; it is linked to the mythical and religious origins
of humanity . . . It shows the efforts made by human societies to transform the cyclical time
of nature and myths, of the eternal return, into a linear time, punctuated by groups of years
... Historical time is rediscovering at a new, very sophisticated level the old time of memory,
which is broader than history and supplies it with material” (Le Goff xix, xx). One of the
contributions offered by the New History concerns the new conception of historical time
according to which “history proceeds at different rates of speed, and the historian’s task is
above all to determine the rhythm of historical processes. It is not the superficial stratum, the
rapid time of events, which is most important, but rather the deeper level of the realities
which changes slowly” (Le Goff xxii).

Besides the true places of history, where the creators and dominators of collective
memory are to be sought (states, social and political milieux, communities of historical
experiences or of generations), a broader notion of “‘place’ in the collective memory is also
essential for this approach to history. The word “place’ gains a variety of meanings — all of
them relating to their status as memorials: ‘Topographical places’ refer to archives, libraries,
and museums; ‘monumental places’ include cemeteries and architectural edifices; ‘symbolic
places’ concern commemorative ceremonies, pilgrimages, anniversaries or emblems; and
finally, “functional places’ are represented by manuals, autobiographies, or associations (Le
Goff 95). Functional places have been collected and transformed into testimonies, which
have furnished the material for history (Le Goff xvi). Moreover, testimonies provide the
perception of a multiple time that seems to operate through superposition, which differs from
the general increments of time recorded by official history (Ferreira). As the only remnant,

the document, which according to Foucault “is not objective, innocent raw material, but
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expresses past society’s power over memory and over future” (Le Goff xvi), acquires then the
status of monuments. The word monument derives from Latin monumentum, meaning
memorial, and from monZre, that is to remind; a monument is thus essentially related to
everything that might evoke past and perpetuate memory, including written artifacts
(Ferreira). On regarding documents as monuments, Foucault declares that
History in its traditional form undertook to ‘memorize’ the monuments of the
past, to transform them into documents and to make these traces speak,
although they are often non-verbal, or silently express something other than
what they say; in our time history is what transforms documents into
monuments, and in the place where one used to decipher the traces left by
men, where one tried to recognize the image of what they had been, it now
deploys a mass of elements that tries to isolate, group, make pertinent, to put
into relationships, and to constitute as wholes (Le Goff 177).1
iv.  Hobsbawm and the Invention of Traditions
The English historian Eric Hobsbawm discusses a new comprehension of the
establishment and significance of traditions. Hobsbawm invites us to consider the fact that
some traditions are invented. “Invented traditions” are sets of practices (with either ritual or
symbolic nature) that are regulated by rules, tacitly or openly accepted, which aim at
inculcating certain values and norms of behavior through repetition. Repetition in turn
automatically implies a continuity in relation to the past; indeed, continuity in relation to an
appropriated past is established whenever possible (Hobsbawm 9). He points out however,
that as long as there is a connection between invented traditions and a historical past, very
often the established continuity is rather artificial, since it is mostly a reaction to new
situations that either remain as a reference to previous situations or establish their own past

by means of quasi compulsory repetition (Hobsbawm 10).
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As tradition not only focuses on but is also characterized by invariability,
Hobsbawm emphasizes the difference between tradition and custom, emphasizing that,
although tradition does not restrain innovation, its function in traditional societies is to
guarantee that innovation is compatible with and legitimized by the historical past, and also
that it supports and provides historical continuity. Nevertheless, the decay of custom
inevitably affects the tradition with which it is associated.

Hobsbawm pinpoints another relevant distinction; this one between tradition and the
notion of convention or routine, which does not have any relevant symbolic or ritual
functions, although they may eventually be acquired. The excessive repetition of a given
social practice tends to produce and to formalize a number of conventions and routines so as
to facilitate the transmission of the custom. As long as their functions and justifications are
technical rather than ideological, those networks of convention and routine do not constitute
“invented traditions” (Hobsbawm 10-11). New traditions are invented when sufficiently large
and rapid transformations occur. Adaptation is a possibility or a need even for old institutions
that count on established functions, references to the past, and ritual practices (Hobsbawm 12,
13).

The traditions invented since the Industrial Revolution are eventually categorized by
three interlinked groups. The first group concerns those that establish or symbolize social
cohesion or the conditions for admission of a group or communities whether actual or
artificial. The second group regards those that establish or legitimize institutions, status, or
authority relations. The last group includes those traditions whose major focus is on
socialization, the inculcation of ideas, systems of values and standards of behavior
(Hobsbawm 17). The study of the invented traditions, Hobsbawm claims, is very elucidative
of human relations with the past; nevertheless, in order for it to advance, it should always be

contextualized within a wider social history, as | have done in my historical chapter, below.
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Engrossingly, the invented tradition might figure as the very symbol of conflict of a
given society (Hobsbawm 21). If we take into consideration the implementation of the
principle of plural marriage by the Church in the nineteenth century as an example, we could
distinguish two perspectives: that of the Mormons and that of the non-Mormons. For the
LDS, plural marriage was ordained by God through revelation to Joseph Smith as a response
to his inquiry on the practice in the ages of the biblical patriarchs, and was considered a part
of the “restoration of all things”.'? Although the practice was acceptable as an important part
of Christian History, in Western society, the non-Mormons saw polygamy mostly as an
“immoral, barbaric, and deplorable” (Church History p. 425) invented tradition, which also
represented a threat to “the strongly entrenched tradition of monogamy and the solidarity of
the family structure” (Church History p. 256). Undoubtedly, polygamy was “the very symbol
of conflict” of Mormon society in nineteenth-century America.

It could be argued that, following Hobsbawm’s arguments, collective identities are
not only subject to construction but also to reconstruction and are ultimately subordinated to
dominant interests, insofar that they are also subject to manipulation and distortion. In
conformity with this idea, André Leroi-Gourhan declares that

tradition is biologically just as indispensable for the human species as genetic
conditioning is to insect societies: ethnic survival depends on routine, and the
dialogue that is established brings about the equilibrium between routine and
progress, routine symbolizing capital necessity to the group’s survival, and
progress the intervention of individual innovation that produces a better
survival (Le Goff 98).

Le Goff adds: “memory is an essential element of what will henceforth be called

individual or collective identity, the feverish and anxious quest for which is today one of the
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fundamental activities of individuals and societies. But collective memory is not only a
conquest, it is also an instrument and an objective of power” (Le Goff 98).
v.  Paul Connerton and the Transmission of Tradition

More recent studies have also contributed to the understanding of how memory is
both conveyed and sustained throughout time. In his book How Societies Remember (1989),
Paul Connerton endorses other studies that consider memory as a cultural faculty, such as the
works of Halbwachs and Hobsbawm, and yet he comes up with a new idea: for him, ritual
performances and non-inscribed practices are the vehicles that both transmit and guarantee
the sustenance of traditions and ultimately of social memory.

In accordance with the previously mentioned thinkers, Connerton develops his
theory bearing in mind that

We experience our present world in a context which is causally connected
with past events and objects, and hence with reference to events and objects
which we are not experiencing when we are experiencing the present. And we
will experience our present differently in accordance with the different pasts
which we are able to connect that present. Hence the difficulty of extracting
our past from our present: not simply because present factors tend to influence
— some might want to say distort — our recollections of the past , but also
because past factors tend to influence, or distort, our experience of the present
(Connerton 2).

Following the notion of a “Social Imaginary”, proposed by the New History,
Connerton argues that “concerning social memory in particular, we may note that images of
the past commonly legitimate a present social order. It is an implicit rule that participants in
any social order must presuppose a shared memory (Connerton 3). Despite those shared

assumptions, for Connerton they seem insufficient for the conveyance and sustenance of
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images and recollected knowledge of the past, which for him is likely to be explained through
“(more or less ritual) performances” (Connerton 4), which bring recollections and bodies
together. Connerton contends that commemorative ceremonies remain as a reservoir of
collective memory, as long as they are “commemorative only in so far as they are
performative; performativity cannot be thought without a concept of habit; and habit cannot
be thought without the notion of bodily automatisms” (Connerton 5). From this point on,
Connerton attempts to explain the existence of an “inertia in social structures”, which for him
is still not explained.

In harmony with the other cited thinkers, Connerton proclaims that “all beginnings
contain an element of recollection . . . the beginning has nothing whatsoever to holdonto . . .
the absolutely new is inconceivable” (Connerton 6). Our particular experiences are based on a
prior context that provides us with a framework of outlines, of typical shapes of experienced
objects. “The world of the percipient, defined in terms of temporal experience, is an
organized body of expectations based on recollection” (Connerton 6). Connerton then
develops his argument concerning the two distinct areas of social activities in which
recollection is at work: commemorative ceremonies and bodily practices.

In dividing memory into three categories: personal memory, cognitive memory and
habit-memory, Connerton states that the personal memory is related to “those acts of
remembering that take as their object one’s life history”. Such memories are located in and
refer to a personal past, and the remembrance of an event is thus elucidative of a concern with
one’s self. Another aspect defended by Connerton is that since people reflect on their past
under the influence of their actual present, which gives them a certain distance, there is a kind
of doubling (I who speak now/ | who experienced an event in the past). Such memory claims
figure significantly in their self-descriptions since their concept of their own character, their

self-knowledge, is determined by the way they view their own past actions’ influences. Thus,
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the important connection between the concept of personal identity and various
backward-looking mental states . . . Through memories of this kind, persons
have a special access to facts about their own past histories and their own
identities, a kind of access that in principle they cannot have to the histories
and identities of other persons and things (Connerton 22).

I would partly disagree with this generalization and would suggest that personal
writing should be considered a wider category, a literary genre, as Petree claims (1999:7).
Although little distinction has been made, the terms of types of writings such as journals,
diaries, letters, as well as autobiographies deserve to be more precisely defined and these
unique types deserve to be recognized as sub-genres. In fact, in autobiographies, there is an
implied distance between the moment of writing and the moment when the event took place.
Indeed, as several of the theorists previously mentioned have agreed, the passage of time
interferes in the process of reconstruction of the past. As a result, it could be argued that
autobiographies, by their very nature, “interpret and usually exaggerate and aggrandize
events, whether consciously or unconsciously” (Petree 1999:9). A journal, on the other hand,
“is an on-going, not entirely recollected, record of events. It may or may not consist of daily
entries, but it will be a record made fairly close to the event in time, and it will occur in a
context of time and place which reveals the individual in a specific milieu” (Petree 1999:9).
See Chapter 3, section vi for a discussion on genre.

The second category, cognitive-memory, requires that the person who remembers
that thing must have met, experienced or learned of it in the past. It is related to the meanings
of words, lines of verses, jokes, stories, layout of a city, mathematical equations, truths of
logic, or facts about the future (Connerton 22).

Finally, there is habit-memory, which per se involves a capacity to reproduce a

certain performance. With respect to the act of writing, Connerton remarks that it is the most
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obvious example of inscription and has an irreducible bodily component. And adds, “we tend
to forget this; writing is a habitual exercise of intelligence and volition which normally
escapes the notice of the person exercising it because of this familiarity with the method of
procedure” (Connerton 77). In addition, the significance of invariability discussed by
Hobsbawm is also relevant, when Connerton states that

The impact of writing depends upon the fact that any account which is

transmitted by means of inscriptions is unalterably fixed, the process of its

composition being definitely closed. The standard edition and the canonic

work are the emblems of this condition. This fixity is the spring that releases

innovation. When the memories of a culture begin to be transmitted mainly by

the reproduction of their inscriptions rather than by “live’ tellings,

improvisation becomes increasingly difficult and innovation is institutionalize

(Connerton 75).

Connerton sees inscriptions, hence texts, as privileged objects of interpretation,

which is after all an object of reflection. Reflection on the practice of interpretation is a
cumulative process that is also a result of the attempt to understand what has been handed
down within a given culture from the past, and

what is handed down in a form of a text within a single culture is transmitted

like nothing else that comes down to us from the past in that culture. Detached

both from its producers and from any specific addressees, a text can lead a life

of its own; it enjoys relative cultural autonomy (Connerton 96).

Connerton (21) contends that “we all come to know each other by asking for

accounts, by giving accounts, by believing or disbelieving stories about each other’s past and

identities”, and in relation to writers of memoirs declares that they
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see their life as worth remembering because they are, in their own eyes,

someone who has taken decisions which
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of narratives; it is embedded in the story of those groups from which individuals derive their
identity (Connerton 21).

Besides sanctioning the work of Halbwachs and of the French historiography,
Connerton’s study also supplies them with additional ideas, when he says that, considering
the fact that the duration of a social group exceeds the lifespan of any single individual, in
order to ‘remember in common’, it proves to be more important to transmit the mental
representations relating to the past of a specific group to its younger members, than simply
being able to retain it. Communication between individuals, thus, is determinant for
understanding memory as a social phenomenon (Connerton 38). Connerton’s contention is
that “to study the social formation of memory is to study those acts of transfer that make
remembering in common possible”. For this purpose, he recommends the isolation and
consideration in more detail of certain acts of transfer that are to be found in both traditional
and modern societies. Although they are not the only constituents of communal memory,
commemorative ceremonies and bodily practices are crucial acts of transfer, which lead us to
see that images of the past and recollected knowledge of the past are conveyed and sustained
by (more or less) ritual performances (Connerton 39,40).

To sum up, the relevance of the question of memory is indubitable, and not only has
it been a recurrent concern throughout time, but it has also fascinated scholars from the
various disciplines - such as philosophy, anthropology, psychology, sociology, and history -
who have been collaborating to come up with a better understanding of the constitution,
importance, and functions of memory as a social phenomenon. A great part of the
enchantment exerted by memory is because memory is in the end the power that transcends
life and death; the bridge that provides humans with explanation, understanding, and
justification and gives them the hope of redemption through times that are still to come. As

Phlippe Ariés observes:
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Perhaps men today feel the need to bring to the surface of consciousness the
feelings of another time, buried in a deep collective memory. An underground
research of anonymous wisdom: not atemporal wisdom or truth, but empirical
wisdom which rules the family relations between human collectivities and
each individual, nature, life, death, God and the beyond (Ariés 1990:175).
The notions and theories presented by these thinkers will be used to support the
discussion in which the maintenance of the historical and collective memory and the
establishment of a group identity are conveyed through the historical documents, the
writings of the two women, which are ultimately monuments that eternalize Mormon
history through individuals’ perceptions and words. However, before such a discussion
can be presented, they must be inserted in their historical context, which is the subject of

the next chapter.



Adriane Rodrigues - 26

CHAPTER 2
NINETEENTH-CENTURY AMERICA:
THE HISTORICAL CONTEXT FOR MORMON PIONEER WOMEN'’S LIFE
WRITINGS

Widely recognized as the century of ideology and power, the nineteenth century was
the background for many remarkable social and historical events that profoundly affected and
influenced the lives of thousands of people all over the world, particularly in the United
States. Politics, economics, the frontier, transportation and communications, religious
freedom, civil rights, domestic life and gender roles are some of the many relevant issues that
not only are intrinsically connected to the notions of ideology and power but that also
underwent radical changes throughout that century. Moreover, as Mormon history dovetails
with general American history, all of these notions inevitably underlie Mormon pioneer
women’s personal life writings. In order to set the scene for the personal writings that this
study aims at analyzing, and which ultimately help in the reconstruction of a global history,
this chapter outlines the development of relevant events of nineteenth-century North
America.

i.  America’s Mission

Even though the American people originally derived from many other nations, the
sense of a common nationality started to emerge during the American Revolution, as
Christopher Gadsden, leader of the Charleston radicals, claimed: “There ought to be no New
England man, no New Yorker, known on the Continent; but all of us Americans”(1765). As
the American Revolution carried on, so did the sense of an American nationalism, which was
the manifestation of an idea of a divine mission. In fact, Jefferson’s “Declaration of
Independence” (1776), established upon the great principle of human equality, not only

suggests America’s political detachment from other nations but also from their historical past,
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their tragedies or triumphs. Actually, such a declaration attempts to confer on the United
States the status of a new-born nation, which is instead connected to the future (O’Sullivan
1839). Hence, for the Americans (here understood as the ethnic-Anglos from the U.S.), their
nation had a special and divine (com)mission, as the term first coined by journalist John O’
Sullivan reveals in an article entitled "Annexation" *® which reads: “. . . our manifest destiny
[is] to overspread the continent allotted by Providence for the free development of our yearly
multiplying millions”.

The notion of the United States having a “manifest destiny”, which underlies
elements of American exceptionalism, nationalism and expansionism, implies a strong belief
that “God (Providence) had given the United States a mission to spread republican
democracy (the great experiment of liberty) throughout North America” (see Appendix 2).**
Although the term was coined only in 1839, the subliminal general notion of America’s
divine mission seems to be deeply rooted in the American imagination, and can be illustrated
by the statements of prominent former political leaders, such as John Winthrop, governor of
the Massachusetts Bay Colony, who, as early as 1630, compared the Puritan commonwealth
as representing a “city upon a hill”, in an allusion to the Gospel according to St. Matthew,
chapter 5, versel4: “Ye are the light of the world. A city that is set on a hill cannot be hid”.
Jonathan Edwards claimed that America was singled out by God as “the glorious renovator of
the world”, while John Adams announced the opening of America as “a grand scheme and
design in Providence for the illumination and the emancipation of the slavish part of mankind
all over the earth”. Accordingly, Jefferson’s Declaration of Independence was eventually “a
call to lead the way for all mankind toward liberty and equality” (Tindall 150).

America’s territorial expansionism had a strong impact on the Native American
population and incrementally compelled their resettling further west, sometimes through

force and mostly with reluctance. Tindall claims that Indians were then considered “barbaric
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impediments to white social progress” (262). In 1830, signed into law by President Andrew
Jackson, the Indian Removal Act justified the relocation of American Indian tribes living east
of the Mississippi River in the United States to lands further west. Among the results of such
removal efforts, often through the use of force or great pressure, were the relocation of
approximately 100,000 American Indians and the resulting so-called “Indian Wars”, which
ultimately resulted in the decimation of the Native American peoples.

Both the Native Americans and the Mormons constituted two minority groups that
were pushed forward into the American West, which was precisely the territory where the
two groups would meet. Actually, the Latter-day Saints acknowledged the American Indians,
whom they referred to as the “Lamanites”, a remnant of the house of Israel, to whom great

promises were extended. Such knowledge was revealed through The Book of Mormon

promoting “a strong sympathy on the part of the Saints towards the Indians; and there was a
great reason to believe that this sympathy might become mutual” (Smith 1980: vols 3, xxix).
It is very doubtful that the Indians were aware of Mormon problems or recognized them as a
troubled people, persecuted like themselves; for the most part Native Americans thought all
white people to be basically their enemies. Nevertheless, they were often kind to and
supportive of groups of white people who showed them respect and did not seem to intend to
displace them. Brigham Young's Indian policy was to feed them, not fight

them. Nevertheless, there were Indian altercations occasionally, but for the most part the
Mormons, while uneasy about Indians, escaped attack.

In Patience Loader Roza Archer’s Reccolections (Sic) of Past Days there is an

account of one small wagon train, with two or three wagons, that was destroyed. According
to her account, a man named Babbit, an individual wagon master not sent by Church
authorities, who carried goods to and from the valley, was attacked and killed, along with all

the seven or eight people with him. There was one young handcart emigrant with him, and
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her child, who were both killed. Babbit had offered speedier transportation to the valley than
the handcarts could make. Other than the Babbit train, Indian problems for the most part were
local skirmishes, seldom resulting in much death or damage.

In his introduction to History of the Church, Roberts states that the Mormons were

also falsely accused of “seeking to enter alliance with the Indian tribes of the west for the
purpose of driving the old settlers from their possessions in Western Missouri, in order that
the Saints with the Indians might possess the land to the exclusion of the ‘Gentiles.”” (Smith
1980: vols 3, xxx). And in 1836, when the Saints were removed from Clay County, these
accusations were publicly made as a further justification for their removal. Later, in 1857, the
formation of alliances between Mormons and Indians with the purpose of conspiracy against
American citizens was also alleged but never proven.

ii.  American Religious Character and the Beginning of Mormonism

As early as the beginning of the seventeenth century, the Northeastern United States
experienced the influence of religion with the arrival and settlement of the Pilgrims, who, in
search of religious freedom, sailed from Europe to build a Christian commonwealth where
they could freely practice their style of religion and live according to their own laws. The
Puritans, as they were derogatively referred to, derived from the Protestant Reformation and
were ruled by moderation in all things except piety (Tindall 54).

Although the Puritan ministers were very influential in the early years of colony,
Wade claims that “by the end of the 1600s . . . the clergy were no longer the undisputed
leaders of colonial opinion” since various factors, including the witchcraft trials and hangings
in Massachusetts in the 1690s, contributed to the colonists’ criticism of their religious
leaders. Moreover, the arrival of non-English immigrants from different sects in the 1700s

also weakened the privileged position of the Puritans (Wade 61). Nevertheless, religion still
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played a crucial role in people’s lives, since it provided the community with a sense of
purpose, a better explanation of the world, and the hope of an afterlife (Middleton 284).

Meanwhile, in Europe, a scientific revolution challenging old premises was taking
place. Destabilizing the notion of an earth-centered universe in favor of heliocentric system
proposed by Nicolaus Copernicus, together with Isaac Newton’s theory of gravity,
Enlightenment™ thought brought an emphasis on natural law and reason. Actually, many of
these concepts could be reconciled with established beliefs and theological explanations of
the world, since the new insights of natural sciences could be seen by religious people as an
evidence of the glory of God. Since the U.S. was receptive to the new science, it too was
profoundly affected by the climate of thought, which ultimately fitted the American
experience (Tindall 63). As a result of the Enlightenment project, together with the growing
importance of formal education needed for “right reason” to interpret the Scriptures (Tindall
302), was the growing anti-religion of the population at large. As Tindall declares, “many
people seemed to be drifting away from the old moorings of piety and, [. . .] intellectually, the
educated classes were falling into deism and skepticism” (66).

Middleton also points out the “distancing of the ministers from their flock” and the
resulting “drift toward clericalism” as one plausible cause for the subsequent mass religious
movement known as the Great Awakening, which caused considerable disquiet (285). The
eighteenth century’s wave of evangelism, the so-called Great Awakening, “began in a
number of different places as individual ministers sought to revive religious feelings through
evangelical methods,” in which “efforts involved placing greater emphasis on the four
gospels with their message of glad tidings and salvation” (Middleton 288). The movement
consisted of an attempt to re-center religion “in the heart rather than on the head, on faith
rather than on reason, and on grace rather than good works”. The fact that the movement

reached out to the mass of the population through preaching in fields, perhaps makes its style
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more remarkable than its theology. In fact, in the open-air mass meeting, “not much was
required for religious topics to be supplanted by political and social ones” (Middleton 289).
In spite of experiencing the Great Awakening and its rapid sweep through the
colonies, American thought, by the end of the eighteenth century, was still largely influenced
by Enlightenment secularism, and in 1800 an estimated rate of only one out of fifteen
Americans belonged to a religious society. As a result, fears of the establishment of
secularism triggered a revival which became known as the Second Awakening. An area in
western New York State, from Lake Ontario to the Adirondacks, the so-called “Burned-over
District”, as named by the evangelist Charles Grandison Finney, was especially notorious for
its fervent religious revival movements. The name was applied through analogy to forests
devastated by fire, since this area was heavily evangelized during that period and said to have
no “fuel” (unconverted population) left to “burn” (convert).
This area was precisely the place where the history of the Church of Jesus Christ of

Latter Day Saints had its beginning. With the Smiths’ religious influences primarily family-
oriented rather than church-oriented, members of the Smith family had been trained in Bible
study and in prayer. Influenced by the current religious excitement, young Joseph Smith, then
fourteen years old, felt a strong desire to affiliate himself with a church. Nevertheless, he felt
deeply confused by the fact t