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4. The (Ex-) Mormon Image Campaigns

The money spent on public relations campaigns in the run up to elections
is telling evidence of the media’s ability to mold an image. The discussion
in this chapter focuses on the spaces of communication of two series that
are in effect commercials and on the modes in which they can be read. In
I'm a Mormon (US 2010-2015) and I Am an Ex Mormon?35 (US 2010-2015),
members and former members of The Church of Jesus Christ of Latter-day
Saints (LDS) respectively promote their world views. In the I'm a Mormon
video series LDS Church members advertise on behalf of their church by
presenting themselves as model Mormons. In the I Am an Ex Mormon
video series former LDS Church members defend their decision to leave
by highlighting the advantages of no longer belonging to the institution.
While in both series social actors provide personal insights into to their
lives and worldviews, different self-representation strategies are applied in
the videos, which last between two and five minutes.

Self-representation by the LDS Church in the media has a long history.
In Mormon film productions, where members of the LDS Church employ
media to particular ends, self-representation strategies often seek to out-
weigh representations by others. In the Encyclopedia of Religion, Communi-
cation and Media*®® and in a comprehensive work in progress,?” Sherry
Pack Baker, a historian of communication, has traced the now-distant
roots of Mormon engagement with the media, providing an overview of
an intensive relationship throughout the history of the Mormons. Baker
points out that since its foundation in 1830, the LDS Church has had a
positive attitude toward the media, often employing the most current tech-
nological innovations. Today the LDS Church continues that tactic, using
print, images, audiovisual media, and the Internet to spread its message, re-
cruit members, and transmit information.288

285 ‘Ex-Mormon’ is used here to describe former members of the LDS Church; the
unhyphenated ‘Ex Mormon’ refers to the video campaign I Am an Ex Mormon.

286 Pack Baker, “Mormonism.”

287 Sherry Pack Baker, “Mormon Media History Timeline, 1827-2007,” Brigham
Young University Studies 47, no. 4 (2008): 117-23.

288 See part I, chapter 3.1.
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4.1. Two sides of an image campaign

The current chapter compares the videos of two different production
spaces, putting them in conversation with each other. On one hand, I in-
terrogate the media strategies found in the commercials I'm a Mormon, a
series launched — and produced by the LDS chruch. On the other hand, I
explore the I Am an Ex Mormon video series, produced by former LDS
Church members in response to the LDS Church campaign. The self-defi-
nition by LDS Church members found in the former series is communi-
cated in specific reading modes, to which the Ex-Mormons respond in the
latter. Both series promote worldviews that are religiously defined in terms
similar to the relationship between brand and consumer in a secular con-
text of markets and goods. Assessing the relationship between brand and
consumer in a faith-based context, Mara Einstein has noted,

consumers take on brands as part of their personal identity and in turn
become evangelists for the product. The irony is that conversion and
evangelizing have traditionally been religious processes, and now that
religious institutions are reclaiming the concept of self-promotion,
they are being chastised for being marketers.?%

In the case of the I'm a Mormon series, members of the LDS Church pro-
mote their church through self-representation; they are their own “mar-
keters.” The counter-campaign of I Am an Ex Mormon is, by contrast, reac-
tive.

My approach is shaped by three questions that scrutinize aspects of the
two series. The first question concerns the self-representational strategy:
how can we characterize that self-representation in the spaces of communi-
cation of the I'm a Mormon videos and in the response of the I Am an Ex
Mormon videos? This first part of each subchapter contextualizes the video
clips, embedding them in the communication spaces of the broader media
campaigns. The second part of each subchapter considers a single episode
from each series in light of the second question: how do the commercials
communicate their message? The third question, addresses reading modes:
in which reading modes, constructed and shared by all participants, from
makers to audience, do the series participate? This subchapter is framed by

289 Einstein, Brands of Faith, 85. Einstein’s monograph provides a concise and rich
overview of marketing strategies by religious communities or religious practices.
The result is a ground-breaking study of religion and advertising that analyses
marketing vocabulary as employed within religious spheres.

120



https://doi.org/10.5771/9783845294216-117
https://www.nomos-elibrary.de/agb

4. The (Ex-) Mormon Image Campaigns

the semio-pragmatic model of the communication spaces of production,
consumption, distribution/circulation and reading modes.?°

A semio-pragmatic approach considers a variety of situations, or modes,
by which the audience reads the sources. Reading modes are steered by the
audio-visual source itself, which provides information in the space of rep-
resentation, and the source’s communication spaces. Fleshing out possible
reading modes is a heuristic tool that embraces different audiences in the
space of consumption of an audio-visual source. The idea behind this ap-
proach is that an audio-visual source’s meaning is generated in the tension
between the space of consumption, where different audiences receive the
same source, and the space of representation, which interacts with the oth-
er spaces of communication.?! By no means exhaustive, such an approach
seeks to explore a source’s possible reading modes. If the same reading
mode is applied by different spectators (including the producers), the
meaning of the audio-visual source is located on the same “axis of rele-
vance.”??

The conclusion of the chapter compares the reading modes generated by
the series’ different communication spaces of production, representation,
circulation/distribution and consumption.

4.2. I'm a Mormon campaign

Initially the I'm a Mormon video series was part of a bigger image cam-
paign. The aim of the LDS Church was to relaunch its media presence in
an updated and refreshed form. The new media strategy was presented in
2010 via the Internet, television, and billboards, with the Missionary De-
partment in charge of the multi-million-dollar campaign. The following
analysis of the series first on a macro-level draws all 184 commercials under
the microscope in their space of production and distribution. Then, a close
reading of one single video focusses on the space of representation. Finally,
the campaign’s space of consumption is discussed by mean of its website
and how it enhances online activities. The analysis aims at defining possi-

290 For a detailed discussion of the semio-pragmatic model of communication
spaces see part I, chapter 2.2.

291 Marie-Therese Mader, “Auf den Spuren eines Stummfilms. Zwei Filme eine
Geschichte,” in Leid-Bilder. Eine interdisziplindre Perspektive auf die Passions-
geschichte in der Kultur, ed. Natalie Fritz et al. (Marburg: Schiren, 2018), 52-54;
Odin, “Spectator, Film and the Mobile Phone,” 155.

292 Odin, Les espaces de communication, 39.
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ble reading modes for the videos, whose self-representation strategy be-
comes evident.??3

Space of production and distribution of a global campaign

Between 2010 and 2015, 184 commercials using the tagline “I'm a Mor-
mon” were produced, with each lasting between two and four minutes.
The shorts were principally distributed through the Internet, and the LDS
Church Public Affairs Department assisted with their promotion. All this
material can be accessed through the official LDS Church webpage, but it
also appears on YouTube and other Internet platforms. Between 2010 and
2012 individual clips were also aired on a number of television channels all
over the United States, in consort with a poster campaign on bus platforms
and the interior of public transportation in the following cities: Minneapo-
lis-St. Paul, St. Louis, Baton Rouge, LA, Colorado Springs, CO, Rochester,
NY, Pittsburgh, Oklahoma City, Tucson, AZ, and Jacksonville, FL. After
the success of the Broadway musical The Book of Mormon in New York
City, the campaign was launched in June 2011 with prominently placed
billboards at Times Square, signs on taxi roofs, and advertisements in the
subway.?”* The media scholar Chiung Hwang Chen suggests that many ob-
servers speculated the campaign paved the way for Republican presidential
candidate and Mormon Mitt Romney to repair the image damage from
Proposition 8 advocacy.??’

In the distribution space the campaign was focused on the Internet in
particular, where members of the church with different cultural back-
grounds were put in contact. At the end of each short film, a link appeared
that facilitated its sharing, and the commercials can easily be downloaded
too. In March 2019 the church launched a completely new website, with
the I'm a Mormon campaign’s webpage reduced to the videos, which are

293 As of June 2019, only 162 of these commercials were available through the Mor-
mon Channel Web site (see Mormon Channel). “I'm a Mormon,” accessed May

19, 2019, https://www.mormonchannel.org/watch/series/im-a-mormon/
sort:latest/page:6. The present considerations refer to the 184 videos available in
2015.

294 Chiung Hwang Chen, “Marketing Religion Online: The LDS Church’s SEO Ef-
forts,” Journal of Media and Religion 10, no. 4 (November 18, 2011): 199.

295 Proposition 8 was the successful campaign financed by the Catholic Church and
the LDS Church to abolish the law that legalized gay marriage in California. See
also the documentary Proposition 8 (Reed Cowan, Steven Greenstreet, US 2010).
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also presented on the LDS Church’s YouTube channel, ComeUn-
toChrist.org.?¢

One of the biggest stigmas faced by LDS Church members is the widely
held view that they are not Christians but rather members of a secret cult.
With the results of a survey carried out in 2010 in mind, the church want-
ed to overcome a “problem of perception” in the United States. Opinions
expressed by Americans about the LDS Church were largely negative, with
adjectives such as secretive, cultish, sexist, controlling, pushy, and anti-gay
dominating descriptions of the church in 2010.2” The I'm a Mormon cam-
paign also tried to direct attention away from Mormon theology and to-
ward Mormon people, as Elder S. Hickley explained: “During the past sev-
eral decades we’ve used media focusing primarily on what we believe. This
effort focuses more on who we are because of what we believe.”??8

Mitt Romney’s involvement in the US presidential race in 2012 provid-
ed one reason for the campaign.?®” Romney’s membership of the LDS
Church was a significant biographical handicap for a future president. This
media campaign sought to overcome prejudices against Mormons through
a particular emphasis, as Matthew Bowman has pointed out: “Though
Mormonism still embraces personal self-discipline and a certain degree of
conformity, the great strategy of mormon.org is instead to project a whole-
some diversity, to reflect back to a pluralistic America itself revitalized by
the fruits of Joseph Smith’s revelations.”% As we shall see, the diversity
mentioned in the campaign has its limits, even though the campaign fo-
cuses not only on American members but also on Mormons scattered all
over the globe.

296 A short text about the protagonist is listed below the video and an inactive link
is given for more information. The copied link leads to the new webpage “Dis-
cover What’s inside | ComeUntoChrist.Org,” accessed May 20, 2019, https://
www.comeuntochrist.org/beliefs/book-of-mormon/discover.

297 Laurie Goodstein, “Mormon Ad Campaign Seeks to Improve Perceptions,” The
New York Times, November 17, 2011, sec. U.S., https://www.nytimes.com/
2011/11/18/us/mormon-ad-campaign-seeks-to-improve-perceptions.html.

298 “Mormon.Org ‘'m a Mormon’ Effort Launches in New York City,” www.mor-
monnewsroom.org, June 16, 2011, http://www.mormonnewsroom.org/article/
mormon-ads-new-york-city.

299 Haws, The Mormon Image in the American Mind, 207-281.

300 Bowman, The Mormon People, 2012, 248.

123

3]


https://doi.org/10.5771/9783845294216-117
https://www.nomos-elibrary.de/agb

Part II: Interactions between Communication Spaces and Religion

The limits of diversity in the space of representation

In the first year of the campaign, 45 short films were produced, of which
38 portrayed Mormons resident in the United States. The following year
only 18 of the 45 members portrayed lived in the United States. The year
2012 saw 58 commercials produced, featuring 40 individuals not resident
in the United States. The number of non-US residents featured in the cam-
paign thus rose through these first three years. In 2013 fewer commercials
were produced, only 21, with 9 American representatives. As these figures
show, even after the 2012 presidential race was over, the church continued
its production of the series, and an additional nine I'm a Mormon shorts ap-
peared in 2014 and 10 in 2015. Since 2013 the goal of the series has not
been to foster one member’s presidential campaign but to enhance the
Mormon public image in general. And the campaign is also intended to
provide support for missionary efforts, to convince non-members to join
the church.

An overview of these 184 short films makes the impressive diversity of

the people portrayed evident on a number of levels. The geography of the
social actors is very broad: they live in twenty-three different countries lo-
cated on five continents — Europe, North America, South America, Asia,
and Australia (table 1).
A closer look at these figures allows us to establish that ninety-four social
actors are from the United States and ninety from other countries (table 2).
Also worthy of our attention is the fact that seventeen of the ninety-four
social actors portrayed in the United States have non-American cultural
roots. Overall, therefore, almost two-thirds of the Mormons depicted in
this material do not have a U.S. background. The LDS Church seems eager
to show its international character or, more accurately, its global diffusion
and anchoring throughout a worldwide community. The many languages
spoken in the episodes, languages that include Spanish, French, German,
Japanese, Portuguese, Italian, Russian, Japanese, Taiwanese, and Mandarin,
also demonstrate this globalized self-representation.3%!

Each clip places a single member of the LDS Church in his or her own
context by highlighting one specific aspect of that individual’s life, perhaps
a particular skill. The series not only seeks to show the diversity of the life
plans possible within Mormonism but also draws a multifaceted picture of

301 In additional to nationality, spoken language, and cultural background, the gen-
der roles displayed could also be drawn into the discussion, as they give insight
into the gender diversity within the clips.
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Country of residence

Table 1 Countries of residence.

USA
Ukrania

UK

Taiwan
Switzerland
nn

Italy
Honduras
Germany
France
Chile
Canada
Austria
Australia
Russia
Puarto Rico
New Zealand
Japan
Irland

Hang Kong
Guatemala
Domenican Republic
Costa Rica
Brazil
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Count by Country of residence
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Year Number of videos ~ Country of resi- Country of resi- ~ US residence
dence US dence not US with non-US

cultural back-
ground

2010 40 38 2 8

2011 45 18 27 4

2012 58 18 40 2

2013 22 10 12 1

2014 9 8 1 2

2015 10 2 8 0

Total 184 94 90 17

Table 2 Cultural background of the social actors in the I'm a Mormon series.

the race, age, and family situations of the church’s members. Yet even
though the series portrays the great diversity of the Mormon people, its
aesthetic strategy and the dramaturgy of the portraits reveal a subtle unity

of attitudes and values.

In October 2011, the LDS Church Public Affairs Department an-
nounced in the Mormon Faith blog that the campaign would be run in
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twelve major cities in the United States and Australia. The director of the
LDS Church Public Affairs Department, Michael Otterson, suggested that
the advertisements were successful “because they show Latter-day Saints as
they really are — average people who try their best to follow Jesus
Christ.”302 The second part of this analysis considers whether the people
portrayed are really as average as Otterson proposes. Both the narrative of
the I'm a Mormon series and its context are part of a self-representational
strategy that seeks to bridge the gap between individual members and a po-
tentially global audience.

In the following case study of the video I'm a Mormon, Parisian, and
Mother of 7 (LDS, US 2012, 2°42) the communication strategies of one
commercial are scrutinized on a micro-level to determine how the LDS
Church places its self-representation strategy within the logic of the media
and how the process of mediatization works.3%3

The space of representation in I'm a Mormon, Parisian, and Mother of 7

At a micro-level, analysis of the commercial I'm a Mormon, Parisian, and
Mother of 7 gives further insights into the representation strategy. The main
social actor in our example is Nadja Pettitt, a mother of seven children
who lives in Paris. Pettitt was raised in Switzerland and has lived in the
United States, the Netherlands, and France. Pettitt explains that she speaks
Swiss German and High German, French, Spanish, English, and Dutch.
She is constantly on the move, seen to be very busy throughout the whole
episode. The editing is fairly fast and includes a cheerful and dynamic mu-
sic score, and the bright and clean colors support the affirmative atmo-
sphere. Pettitt is represented as a multitasking and vivacious mother who is
equipped with endless energy. Her husband and their children are visible
mostly in the background and whirling around her, but they stay mute.
The analysis here follows the takes in chronological order.

Pettitt is not “only” a mother; she is her children’s chauffeur (fig. 12), a
freelance translator, a cook, a housekeeper, and a violin teacher (fig. 13):
“Playing or not playing was not an option. But what to play was an option
for my children,” she explains. She prepares meals and is the manager of

302 “‘On Faith’ Blog: The Real Mormons Behind TV Advertising,” www.mormon-
newsroom.org, October 31, 2011, http://www.mormonnewsroom.org/
article/on-faith-blog-real-mormons-behind-tv-advertising.

303 A detailed discussion of mediatization is provided in chapter 2.2.
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her children’s education (fig. 14). For much of the episode her children are
visible in the background.

Fig. 12 Busy mother Nadja Pettittt as chauffeur (I'm a Mormon, Parisian, and
Mother of 7, 00:00:17).

Fig. 13 Busy mother Nadja Pettitt as violin teacher (I'm a Mormon, Parisian,
and Mother of 7, 00:00:09).

g L I e
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Fig. 14 Busy mother Nadja Pettitt as family manager (I'm a Mormon, Parisian,
and Mother of 7, 00:00:33).

Fig. 15 Busy mother Nadja Pettitt explains: “I could never imagine that some-
body else could essentially raise my children” (I'm a Mormon, Parisian, and
Mother of 7, 00:00:53).

But there are three exceptions — in shots at the beginning, in the middle,
and at the end — when Pettitt is not moving and speaks directly into the
camera. During the first of these moments she explains that she works free-
lance because, she states, “I could never imagine that somebody else could
essentially raise my children.” This statement is filmed in a close-up, with
the social actor addressing the audience. The fixed camera frame and the
distance mark the shot aesthetically as the central message (fig. 15).
Another vital moment is found in the viewer’s encounter with the fami-
ly on the football field. One child is absent, but the remainder of the hap-
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gy

i ¥ I'm a mom
g B, 8 i I'm a blossoming lingui;

My name is Nadja Pettift:
and I'm a Mormon

Fig. 16 The happy family poses for a portrait (I'm a Mormon, Parisian, and
Mother of 7, 00:02:30).

Fig. 17 “Je suis Maman. Je suis linguiste épanouie. Mon nom est Nadja Pettittt
et je suis Mormone” (I'm a Mormon, Parisian, and Mother of 7, 00:02:36).

py family is staged in a grouping typical of a photo shoot (fig. 16), with
mother and father positioned in the middle and their children around
them. The scene is filmed in slow motion and the atmosphere changes
from vivid and funny to emotional with a serious undertone. The family
picture seems perfect, shot in sharp, bright colors.

Then we hear Nadja Pettitt saying in the voice-over, “Je suis Maman,” and
simultaneously the English words fade in, in bold white letters. The shot
changes. Pettitt exits an office building through a glass door. Still in voice-
over, she states, “Je suis linguiste épanouie.” In the next shot, Pettitt is sitting
in the room where the clip started. She is placed on the right side of the frame
and filmed in close-up. Again she looks and speaks into the camera, toward
the audience (fig. 17): “Mon nom est Nadja Pettitt et je suis Mormone.” The
translated words are on the left side of the frame: “'m a mom. I'm a
blossoming linguist. My name is Nadja Pettitt and I'm a Mormon.”

After this statement, the camera zooms even closer and the words fade
out. In this moment, for the first time during this clip of 2 minutes and 40
seconds, we see busy mother Nadja Pettitt motionless, and she is not talk-
ing. A final smile appears on her face. That smile is warm and authentic.
Her confession has been staged most effectively, with its focus on a sympa-
thetic social actor and her statement.

The depiction of Nadja Pettitt confirms and justifies how the everyday
life of a successful Latter-day Saints mother looks. According to Chiung
Hwang Chen the mother role depicted here affirms a traditional image of
motherhood.

Motherhood is portrayed as a major element of women’s identity;
most show motherhood in action. Women cook, clean, teach, sing,
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and play with their children; they photograph and paint their little
ones; they blog about motherhood; and they talk about the joy, wor-
ries, and frustration of being mothers.3%4

Chen’s accurate observation analyses the series’ narrative of mothers and
exactly expresses Nadja Pettitt’s attitude. The mothers in the I'm a Mormon
videos seem to take their joy at being a mother as their highest goal. But
women without children are also depicted. In these instances the women
are incorporated into proxy families, whether in caring for their sibling’s
children as passionate aunts (I'm a Mormon, Viennese Violinmaker, and Fan-
tastic Aunt, US 2011), in taking care of orphan children (I'm a Mormon and
Mother to 79 Orphaned Children, US 2012; I'm a Mormon, Mother, and Care-
taker of Bulgarian Orphans, US 2012), or at least in being happy about the
marriage of other couples, who will soon themselves be parents (I'n a Mor-
mon Wedding Dress Maker and Patron of Beauty, US 2015).

The aesthetic strategy is similar across all the episodes in this series, pro-
viding a recognition factor. The social actors are diverse, but all are photo-
genic, pleasant, efficient, and successful in their occupations. At first glance
the narrative presents them as people like you and me. But in some ways
the people in these episodes are also not average. All the Mormons who are
depicted in the series are in some respect exceptional, and all are seeking to
make a maximal contribution. Thus Nadja Pettitt is no common mother,
for she is mother to seven children who are all involved in different activi-
ties managed according to Pettitt’s impressive schedule.

The I'm a Mormon videos show the social actors at work, enjoying their
leisure time, and in their homes. These representative Mormons are often
presented to us along with their spouses, children, parents, or other rela-
tives. Beyond motherhood, families are themselves key. If there is no fami-
ly, we see close friends instead. Yet what we are not given, either visually
or aurally, is an articulation of their religious community or their religious
practices. We do not encounter these social actors when they are involved
in church activities, preaching, or addressing theological topics. These ac-
tivities are kept private. Family, work, and hobbies are public matters; reli-
gious practice is not on display. Based on this micro-analysis of a single
video and the information gathered in the spaces of production and distri-
bution, we can now explore possible reading modes for this series.

304 Chiung Hwang Chen, “Diverse Yet Hegemonic: Expressions of Motherhood in
‘'m a Mormon’ Ads,” Journal of Media and Religion 13, no. 1 (January 2, 2014):
39.
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Controlling the reading modes in the space of consumption

In the case of the I'm a Mormon series, which is produced by a religious in-
stitution, the documentary and moral modes rely on the credibility of the
social actors, who are portrayed as likable people with positive personali-
ties.3%5 They all appear honest, although they have conspicuously similar
attitudes as happy, successful people and role models for the LDS Church.
Their moral message is that their being a member of the church is the best
thing that could have happened to them and that as a result every other
issue in their lives is solvable.

Beside these constitutive modes of documentary media, three other read-
ing modes can be identified within the communication spaces: the adver-
tising mode, the identity mode, and the performative mode. These modes,
although not shared by every spectator, make up a possible “axis of rele-
vance” that embraces the diversity of the communication space formed
within a framework determined by institutionalized religion.

First, the series applies the advertising mode steered by the production
space, for it has been produced by the LDS Church specifically to shape its
image. The social actors in front of the camera are outstanding representa-
tives of the church who are willing to step up for an institution to which
they belong. Most probably they see benefits in presenting parts of their
life and sharing their worldview with a broader public. On its webpage the
Public Affairs Department of the LDS Church provides additional infor-
mation on and guidance to the I'm a Mormon campaign, explaining:

The ads give a glimpse into the lives of Latter-day Saints from all over
the world and refer people to the mormon.org website, where they can
read the profiles of tens of thousands of Mormons, chat live with rep-
resentatives who will answer questions about the faith and watch
dozens of videos about members of the Church.30¢

The quote shows how the producers have sought to shape the consump-
tion space in order to facilitate a communication process in which the au-
dience will share the axis of relevance intended by the producers. The in-
structions are informal and functional. They appear to operate as a manual

305 Documentary media are defined by applying the documentary and moral
modes. See for more detail part I, chapter two.

306 “I'm a Mormon’ Campaign Provide Glimpse into Lives of Latter-Day Saints,”
WWW.MOrmonnewsroom.org, accessed May 21, 2019, http://www.mormon-
newsroom.org/article/-i-m-a-mormon-campaign.
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rather than as elucidation, an intention that seems all the more reasonable
in light of the complexity of a campaign that consists of a variety of com-
mercial forms such as television spots, billboards, and advertisements on
buses and on the Internet.

Secondly, the series adopts an identity mode, whereby LDS Church
members can identify with the social actors who are portrayed. Here, then,
we find self-afirmation, as boundaries are defined between LDS Church
members and others, as the title I'mz a Mormon indicates. The social actors
in the campaign’s videos offer different life concepts with which an LDS
Church audience can identify. Despite the cultural and geographical differ-
ences, the narrative suggests that the social actors who are presented are all
the same by ending each video with the protagonist introducing him- or
herself, while looking directly at the audience, with the sentence “My
name is XXX and I'm a Mormon.” By drawing symbolic boundaries be-
tween the Mormon and the non-Mormon world in the space of consump-
tion, the self-affirming communication strategy of the video makes identifi-
cation with the represented LDS Church members possible.3%”

The identity mode was promoted by online interactions between members
at least until the webpage was updated in spring 2017. LDS Church members
who were registered members of the relevant forum were able to leave
comments about the commercials on the LDS Church webpage. These
online comments were organized according to “Frequently Asked Ques-
tions” selected by the webmaster and then answered by the members
themselves. These FAQs referred to Mormon theology and teachings on
issues such as the eternal marriage, the afterlife, and the role of husband and
wife in a family. The answers originated from “common church members,”
and we can assume that LDS Church officials — probably from the Member-
ship Department in this particular case3%® — had selected and organized the
comments. This communication strategy ensured the online discussion
involved only members, deliberately excluding non-members. Since spring
2017 these comments have no longer been available. The LDS Church
website became less interactive, with more limited possibilities for virtual

307 For more on the distinction between symbolic and social boundaries see
Michele Lamont and Virdg Molndr, “The Study of Boundaries in the Social Sci-
ences,” Annual Review of Sociology 28, no. 1 (August 1, 2002): 138. “But symbolic
and social boundaries should be viewed as equally real: The former exist at the
intersubjective level whereas the latter manifest themselves as groupings of indi-
viduals“ (169).

308 According to the interview with a media professional (SAS, 4:108) in Salt Lake
City/UT, June 25, 2015. See part II, chapter 6.2.
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exchanges between members, and now provides an even more controlled
setting.

But the identity mode elicited by online comments can still be processed
outside the official church website. The extended links to other commercials
that can be accessed through the official website are on YouTube, where both
members and non-members can leave comments. For exam