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After putting the children to sleep, Mary Ann Kennedy made her way down the winding stairs and into the dance cellar below her home at 191 Ann Street, Boston, Massachusetts. She sees a sea of color and wonderment as people dance–men and women of diverse ages and races. As she parades around the bar, she picks up a drink and finds her way to the back wall where the more timid clientele can be found. Grabbing the hand of the first gentleman she sees, they swing onto the dancefloor, liquid splashing out from their pints and onto their garments. As the fiddle rings on, Mary Ann dances close to this new man, hoping to quickly make her pay for the night and rejoin her children upstairs. Suddenly, the doors of the cellar explode open, and police Wwatchmen with batons and handcuffs are violently marching march down the steps.[footnoteRef:1] They begin arresting almost everyone in sight, though noticeably avoiding any men who appear "out of place" within the confines of the dance cellar.  [1:  Edward Savage, A Chronological History of the Boston Watch and Police. (Boston: 1868), 7-105: The Boston Watch was first formally established in 1636 with various duties, such as protecting its citizens from Native Americans, preventing fire breakouts, stopping criminals, and protecting the city from wild animals as it was still surrounded by wilderness.  As laws and legal codes developed in the colony, the Watch monitored their effectiveness and enforced their rulings. The Watch formally split in 1723 into five divisions, and over time, more were added, eventually placing Watchmen on the significant crime streets in the city (such as Ann Street.) In 1854, the Boston Watch and Police became the Boston Police Department, which functions today. . ] 

This saga begins the infamous "Descent Upon Ann Street" of 1851, where over ninety women were arrested for their "lewdness.”[footnoteRef:2] This quick scoop of criminals lower-class individuals was instigated by the Grand Jury and Alderman of Boston, hoping to rid the “Black Sea” of vice and "wretchedness."[footnoteRef:3] Most women arrested that night, including Kennedy, were sentenced to four months at the House of Corrections.  Consider the possibility, however, that Mary Ann was not a prostitute in the cellar that night.  Maybe it is possible that she lived in the building, and that fact alone was enough association to be arrested for the lewdness occurring in her proximity. This story foretells the stringent idea of appropriateness that was conceived among the reformist elite of nineteenth-century Boston and how these beliefs shaped the experience and understanding of space for the prostitutes–and for the women nearby. The inherent control over prostitutes represents the application of an elite understanding of morality, which shaped the lived experience of the women throughout Boston, as seen on Ann Street. This incident is an impactful vision of Boston's community in the nineteenth century, but to. To understand this significance, one must grasp why people believed that it needed to be descended upon in the first place.  [2:  "Arrest Records from April 24, 1851, in Boston, Massachusetts" The Supreme Judicial Court Archives. These records are currently fragmentary, as with the help of an archivist, I cannot trace the mass amounts of arrest records that newspapers have broadly claimed. The women here fit the description of the crime and were arrested on the same date that the event occurred, so it is fair to deduce that these women were a part of the descent.  Additionally, the link between the "Mary Kennedy" listed on the arrest documents and this paper's "Mary Ann Kennedy" is from reasonable deduction between census records, marriage records, and city directories.  I have made every effort to verify this information thoroughly.  As with any micro historical-feminist project, I am constructing an analysis that must read between the lines and discover information that is not explicitly present. ]  [3:  “Social Improvement,” The Boston Daily Bee (Boston, Massachusetts), January 16, 1850.] 

Boston was settled in 1630 by John Winthrop and the Puritans and quickly became a bustling city full of growing wharves and shipyards to accommodate a gigantic sea-based commercial industry.[footnoteRef:4] The North End soon became the city's most inhabited neighborhood and eventually . It came to be home to the city's ultra-elite, including celebrity names such as Paul Revere and John Hancock.[footnoteRef:5] These wealthyWealthy families built massive estates throughout town, initiating infrastructure development like mills and streets to fit their needs best. The North End's most infamous street, North Street, became known throughout the 18th eighteenth century as the "most populous and desirable neighborhood in Boston.”[footnoteRef:6] However, after the Revolutionary War, the North End saw a crucial change in its population makeup.. When new development began to occur outside the city center, the most wealthy and influential families moved out of the North End, abandoning their property and opening space for their former estates to be subdivided into apartments.  This subdivision created , creating more housing for the growing population of laborers, many of which worked in the sea industry.[footnoteRef:7] With these sailors and immigrants pouring in through the ports of Boston, the city experienced a shift of the population from wealthy and elite to poor and powerless. Furthermore, as the population grew, poorly made tenement homes were erected in alleyways and avenues between existing buildings to house the poorest of the city.  Many of these new tenements were centered around the once-bustling North Street, garnering it a new reputation as the "slum" of the North End. In this period during the early nineteenth century, North Street suffered a dramatic change from being known as the best of what Boston has had to offer to be known as "the most degraded [part] of the city," becoming notorious throughout New England as a red-light district filled with brothels, taverns, and prostitutes.[footnoteRef:8]  [4:  Alex R. Goldfeld, The North End: A Brief History of Boston’s Oldest Neighborhood (Charleston, SC: History Press, 2009), 15. See appendix 1 which shows a zoomed in map of Boston’s North End, where North Street is seen bordering the harbor. ]  [5:  Ibid, 69.]  [6:  Ibid, 49. ]  [7:  Many of these families moved from Boston because of their loyalist stances during the war, heading towards the hilled areas of Boston that were more difficult to reach during the city's settlement. They lived in places known today at Beacon’s Hill.  Readers should be advised that it was not the intention for this wealthy to create space for affordable housing, it was just a product of open land. ]  [8: Nathaniel Dearborn, Dearborn's Reminiscences of Boston and Guide through the City and Environments, (Boston, 1851), 145. For the duration of this work, I will not use the word "sex worker," which has become much more common in recent years to describe the historical prostitute.  I will instead utilize the exact phrasing that is found in the primary source material that is utilized.  This includes prostitute, whore, madam, and nightwalker. ] 

The most explicit way to grasp this new understanding of North Street is by analyzing discourse regarding prostitution in the area during the 1850s.[footnoteRef:9] In the post-revolution age, Ann Street became the center of reform efforts that attempted to alter the behaviors of these "reckless women.”[footnoteRef:10] The way that mid-nineteenth-century reformers and police guards perceived prostitution on Ann Street shaped the way that the prostitutes themselves understood and experienced their sense of place on Ann Street and throughout the North End of Boston. I will explore this by examining three common elements of prostitution that are discussed amongst both police and female reformers: thealcohol and the tavern, their the prostitute’s disruption of the Christian family model, and lack of piety. I will argue that this the understanding of prostitution by female reformers developed because of conflicts between behavior considered to be moral or not and a distrust of the city's influence on the women they perceived to be vulnerable to engaging in immoral behavior. I observe that the prostitute functions as an independent actor in her livelihood while the reformers lack their individuality apart from their husbands. This distinction is fought against by the reformers through their belief that women are at the heart of the nation's success through the framing of republican motherhood.  [9:  Samuel Chester Clough, Clough's 1798 Property Owners of the Town of Boston (Boston, 1798). See appendix 2. It is important to understand that before 1852, what we know now as North Street had many names: the first established portion next to the water was North. Then, as the street grew in length, it was known in sections: Ann, Fish, Middle, Ship, and North. These names began to decline in use by the 1820s when it was then referred to primarily as Ann Street. In 1852, Ann Street was formally renamed North Street to dissolve the red-light district reputation of the area.  This is significant as it follows the efforts of the descent on Ann Street, signaling its ineffectiveness. ]  [10:  Boston By-Ways to Hell : A Visit to the Dens of North Street, (Boston: J.M Usher, 1867), 8. ] 

Historiography
The existing scholarship is vast that discusses Boston prostitution, primarily focusing on one of the following factors: political implications, the representation of prostitutes, or the possessions held by prostitutes. Perhaps most popular and well-known, Uneasy Virtue by Barbara Meil Hobson, investigates how prostitution shaped the political world of Boston and how reformers of the time lacked the political power and know-how to initiate real change. Of importance, Hobson frames her argument that there are not "good guys" or "bad guys" but different actors whose roles influence the ability of the other to perpetuate their ideas of morality. She notes that the gendered role of prostitution heavily impacted its strong reaction from opposition and that to create any policy towards prostitution, one must not look at the prostitute as a victim but as an active participant in the economy. Additionally, Hobson addresses the question of morality, where the issue of prostitution policy is sourced in a general inability to reconcile Victorian-era moral standards and the growing industrial necessities that put women outside of the home and into the paid workforce.[footnoteRef:11] [11:  Barbara Meil Hobson, Uneasy Virtue: The Politics of Prostitution and the American Reform Tradition (New York: Basic Books, 1987).] 

Prostitution literature also includes a discussion of representation, which spans many disciplines. Sara Lampert published The Presence of Improper Females: Reforming Theater in Boston and Providence, 1820s–1840s in 2021, while providing valuable information regarding the perception of prostitutes in the creative field and how they were portrayed to the public who may not live amongst them, she gives little weight to the reality of prostitutes and to the broader implications of these effects on the way space was experienced in the city of Boston itself.[footnoteRef:12] Her argument focuses on the conflicts between the increasing desire to market sexuality and alcohol sales in the performance world with the growing reform movement’s ideology that tended towards modesty and piety. In large, she claims that both reformers and various authorities within the theater world retained similar views regarding the prostitute and her sexuality, developing a distaste for her involvement in any form of labor that could be observed by and influence observers through the stage. Her work supports my forthcoming analysis of reformers' beliefs that women should remain physically inside. Also, regarding representation, May-len Skilbrei focuses onlooks at the representation of prostitutes in Victorian art. She interestingly combines this with a brief conversation about what constitutes a "public woman" versus the "respectable woman," where the prostitute as depicted in art is of the public. This transcends the idea of a prostitute as a woman of the street, where she is inherently a public woman. The opposite of a public woman is a private woman. The reformers can be known as private women. The private nature of their businesses includes their closed-door meetings, elite capabilities of surviving while working in a non-paying profession, and their desired separation between the outside world of economic reality and the inside world of a woman's appropriate place according to the standards of Christian morality. The debate between public and private women is core to my analysis of reformers and prostitutes in Boston. The city acts as the facilitator for the public character, and the country or rural world as the private one. I build on Skilbrei's work to understand the connections between various women and the city itself.[footnoteRef:13] [12:  Sara E. Lampert, The Presence of Improper Females: Reforming Theater in Boston and Providence, 1820s–1840s. (The New England Quarterly 2021; 94 (3): 394–430, 2021), 94.  ]  [13:  May-Len Skilbrei, “Cultural Representations of Nineteenth-Century Prostitution,” Oxford Encyclopedia of Criminology, August 2017.] 

Finally, within the past two decades, multiple scholars have utilized an archaeological approach to Boston prostitution by understanding their world through discovered artifacts. Such is the work of Jade Luiz and, separately, Alexander Deim, who tell the story of the 27/29 Endicott Street Brothel. They focus on the sources of an underground lavatory, where they insist that as opposed to the initial understandings of prostitution as the lowest of society, they actually had their own forms of luxuries and autonomy within their homes.[footnoteRef:14] Additionally, Luiz discusses the concept of belonging within the business of prostitution, describing the 1823 Beacon Hill riot as an attempt by Boston mayor John Quincy to "drive the practice of prostitution and other vices underground.”[footnoteRef:15] She portrays the shift in the 1830s from attempting to suppress vice to a cultural call to protect "upper-class men" from the lude behavior of the prostitute.[footnoteRef:16] After the Beacon Hill riot, police and reform efforts took more interest towards lower class dance halls and "cheap and disorderly houses in high-crime areas," such as Ann Street and worked under their the belief that "night walking was an exclusively female crime."[footnoteRef:17] [14:  Jade W. Luiz, “Wares of Venus: The Sensoriality of Sex for Purchase at a Nineteenth-Century Brothel in Boston Massachusetts,” Historical Archaeology 56, no. 2 (June 1, 2022);  ​​Alexander D. Keim, “Boston Inside Out: A Brothel, a Boarding House, and the Construction of the 19th-Century North End’s Urban Landscape Through Embodied Practice”, (Dissertation, Boston University, 2015).]  [15:  Luiz, “Wares of Venus,” 110.  The Beacon Riot of 1823 involved Mayor John Quincy enacted hundreds of volunteers to attack the high-end neighborhood of Beacon Hill to rid the area of prostitution and vice.  This area was particularly targeted as an effort to protect upper-class men. ]  [16:  ibid]  [17:  ibid, 111; ibid 113.] 

Beyond the world of strictly prostitution, research has been conducted regarding female moral reform. In Devils Would Blush to Look: Brothel Visits of the New York Female Moral Reform Society, 1835 and 1836 by Nicolette Severson, though she focused on New York in the 1830s, created crafted an interesting argument that reformers of the time created "stock" characters to aid their efforts in reform by insinuating that these false players caused the prostitutes to fall into such a "low" life thus shaping a type of "hero story" for the reformers themselves.[footnoteRef:18] Though these efforts were unsuccessful, the study proved useful in the formation of my own project to think about the implicit conversations between reformers and prostitutes critically. In the New England section of this organization, which acts independently, they could possibly have utilized "stock" characters as well in their publication of Friends of Virtue, which portrays heroic stories of the reformers coming to the rescue of the poor and destitute women of the street.[footnoteRef:19] [18:  Nicolette Severson, “‘Devils Would Blush to Look’: Brothel Visits of the New York Female Moral Reform Society, 1835 and 1836,” Journal of the History of Sexuality 23, no. 2 (2014): 226–46.]  [19:  New England Female Moral Reform Society, Friend of Virtue (Boston, Mass.: New England Female Moral Reform Society, 1838), 167.  This article depicts a mother telling horrid stories of a girl named Emma who took a job in the city of Boston as a prostitute and notes the realities that many women would commit suicide or never return to society from the vice in which they fall.  ] 

The beginning of the nineteenth century saw the emergence of the common female "benevolence" groups who sought political and social activity in their communities.[footnoteRef:20]  This became an opportunity for women to expand their reach and voices beyond their close acquaintances.  However, this was not a movement focused on female empowerment like the late twentieth century's feminism, but an advocacy for Christian values, moral order, and social responsibility.  Through their work for the sick and needy, elite women hoped to "convert the poor to evangelical religion.”[footnoteRef:21]  Benevolence groups also gave purpose to their recent converts, who could serve alongside them as a show of good faith.  One such group that formed in Boston was the New England Female Moral Reform Society.  [20:  Keith Melder, “Ladies Bountiful: Organized Women’s Benevolence in early 19th-Century America,” New York History 48, no. 3 (1967): 231–54.]  [21:  Melder, “Ladies Bountiful,” 233. ] 

The New England Female Moral Reform Society is a central actor in my research, where the organization acts as the voice of moral reformers. Founded in 1836, they consisted of elite women of Boston who wanted to "spread the knowledge of [the] evil" of the "hydra-headed monster "of vice to "an unsuspecting community.”[footnoteRef:22] They decided to publish their monthly magazine, Friend of Virtue, where their desired audience was "young girls coming from the country seeking employment." Led by President Catherine Kilton in the 1850s, they sought to rescue these girls from the temptations of vice and save their souls from damnation to hell.[footnoteRef:23] The group eventually organized a "Temporary Home," where women who participated in vice and their children could stay until they "returned to the paths of virtue”[footnoteRef:24] In their annual reports, the society members tended to connect their often-exaggerated tales of prostitution with stories from the Bible. In their membership cards that are received by all members, they have an etching of the Biblical story of the woman at the well, where Jesus approaches a Samaritan woman who is known to have sexual relationships with men who are not her husband. He tells the woman that unlike the well and unlike the men that she has relations with, he can provide her living water.[footnoteRef:25] The Reformers seem to utilize this passage as one of their mottos because they see the prostitutes of Boston as the woman at the well, who are searching for something to quench their thirst through the sexual gratification and trickery that is vice, but that only Jesus and virtue can save them. Their entire organization is oriented on reversing the "sin" of vice and leading young women to repent and "lay hold on the life eternal.”[footnoteRef:26]  [22:  New England Female Moral Reform Society, Annual Report (1868), 6. ]  [23:  Ibid]  [24:  Ibid, 7.]  [25:  The story of the women at the well is utilized by the reformers in a way that feels almost incorrect during this interpretation and study.  As a Jewish man, Jesus was not supposed to associate with the Samaritan people, like the woman at the well, but by doing so he shows a diverse interest in His people.  While the reformers associated with people unlike them, like prostitutes, they only sought out women who came from similar backgrounds as themselves (American born, upper-middle class, educated.) ]  [26:  New England Female Moral Reform Society, Annual Report (1868), 8.] 

A conversation regarding prostitutes as "the other" sprouts from an analysis of the above sources.  "The other" was known asis the group that was different from what was generally considered normalconsidered abnormal by societal standards of the mid-nineteenth century. In my paper, however, I will not view the prostitute as "the other" but will instead interpret them as the primary resident of their space, where their experiences were confined by the perception and attitudes of the "others" towards their own and unique way of life and the environment that they occupied. Historically described as "bloated with rum and rotten with disease," prostitutes of Boston took advantage of the growing industrialization and urbanization of the city.[footnoteRef:27] Their identity as "the other" from the perspective of the reformers can be visualized as a conflict questioning where women can realistically belong in the quick-changing economy while retaining the ability or desire to abide by societal norms. By asserting that prostitutes are not abnormal but are instead participants in the natural economic evolution of the city, this project sees an emotional conflict between both groups and how their conflicts relate to the urban dynamics of Boston. By viewing sources as defined by the intersections of gender and class restrictions, I will view a raw and realistic version of the moral understanding of sex work and the independent woman by both groups and how these understandings were in conversation with each other.   [27:  Marilynn Wood Hill, Their Sisters' Keepers: Prostitution in New York City, 1830–1870 (Berkeley: University of California Press, 1993), 188.] 

This puts me in a position to not only fill a gap in the literature discussing specifically prostitutes in 1850s Boston's understanding of place, or to utilize a different framework of defining "the other," but to primarily create a micro-historical approach towards the perception of Boston prostitution through a study of a singular street, North Street. By utilizing a microhistory, I will be able to read into the history of women who did not create or leave behind written records and understand aspects of their perception of life that have not been completely or specifically understood before.[footnoteRef:28] The bulk of my primary sources regarding prostitutes come from legal arrest and trial records and accounts written by men in newspapers and other literature. Since they were written for an upper-class audience and by a male pen, it is important to read between the lines of what they are saying.  For example, when Edward Savage describes the people found in a North Street dance cellar as "poor miserable victims of vice and misfortune" in his Watch and Police accounts, he is taking away the autonomy of these people and granting it to the vice itself.[footnoteRef:29] By revoking the power from the people, he is silencing their voice on the situation and disregarding the possibility of choice by the prostitute. I will instead consider the prostitutes as active participants in their story and line of work, not utilizing the common misconception of the reformers that say that prostitutes fell or were forced into this lifestyle. This understanding of sources and the post-modernism of microhistory allows me to speculate, using primary sources, about women's inner thoughts to form a crisp vision of their worldview. Microhistory is an important approach when looking into the history of lower-class women, as most of them left very few documents written in their voices because they could not read or write. However, their lives can still be pieced together using records not meant to represent them by utilizing a feminist lens. By approaching my subject with a feminist lens I will have the ability to investigate male-dominated records and understand and question where women fit into the equation.[footnoteRef:30]  [28: Ava Chamberlain, “Looking for Stories of Inarticulate Women,” Legacy 31, no. 1 (2014): 33–37.]  [29:  Edward Savage, A Chronological History of the Boston Watch and Police. (Boston: 1868), 258.]  [30:  Pat Reeve, “Thinking Historically about Boston City Directories,” Digital Collections at Suffolk University, 2015.] 

The final layer of my paper will involve urban history, where I combine the study of history and geography to settle the historical subject within its own sense of place. In my paper, I will utilize the phrase "sense of place" as an individual's emotional understanding and connection to their physical surroundings that are impacted by the understanding of acceptability and morality in those spaces.[footnoteRef:31] This understanding is greatly informed by the work of Tim Creswell in his book In Place/Out of Place, where he separates the urban sphere into three portals: geography, ideology, and transgression. Ideology, he states, is the "expectations about behavior that relate a position in a social structure to actions in space.”[footnoteRef:32] The breaking of these expectations, thus, is considered a transgression. By framing my study of how people understood prostitutes by these models, I will more easily grasp the importance of a divided space–where multiple people understand the an exact physical location as entirely different.  [31: Zeynep Celik and Diane Favro, “Methods of Urban History,” Journal of Architectural Education (1984-) 41, no. 3 (1988): 4–9.]  [32: Tim Cresswell, In Place/Out of Place: Geography, Ideology, and Transgression, (University of Minnesota Press, 1996), 3.] 

The Tavern and its People: Alcohol
	The North Street was home to the most infamous taverns and bars in all of Boston, which were located at a prime location to attract willing customers and provide ample opportunity for prostitution to flourish. Being on the water, the street was the first place a traveler would find themselves after coming into port. The taverns along the water also doubled as boarding houses, many of which catered explicitly specifically to sailors and other seamen. These men were the most common patrons of North End prostitutes, and their frequency at taverns resulted in most a significant amount of prostitution transactions and networking being doneoccurring in taverns; thus, the profession was known to be centered around alcohol.[footnoteRef:33] The reality of this is found in the beginning of this paper regarding Mary Ann Kennedy. Her clientele was made up of tavern attendees who gathered for drinks. The consumption of alcohol in nineteenth-century New England was highly frowned upon by elite reformers who saw the drink as “degrading [of] their womanhood.”[footnoteRef:34] In the initial arrest record of Mary Ann Kennedy of 191 Ann Street, she was notably arrested for “lewdness,” but in her lengthy court explanation document was it is detailed that she was arrested for both lewdness and breaking liquor laws.[footnoteRef:35] The mid-nineteenth century was within the age of temperance, where reformers and others advocated for an end to the sale and production of alcohol to as a way to advocate for the piety of others in their community. A façade of understanding was thus created, which convoluted drinking with any other ailment of society, especially those centered around taverns such as prostitution. One common charge placed against Ann Street prostitutes during this period was the breaking of Sunday Laws, which banned the sale of alcohol and participation in work on Sunday. These laws were advocated for by the Puritans, who initially settled the area and helped shape the understanding of appropriateness.  While middle- and upper-class reformers may not have needed to work on Sundays, it may have been necessary for a prostitute to support herself adequately. Since her trade was often centered around a tavern, she not only worked on Sundays but purchased, or was in the presence of, alcohol on Sundays as well, affecting the way in which the space that she occupied was perceived.[footnoteRef:36] [33:  Census data shows us that many occupants of boarding houses around the North Street area were “Seamen,” who lived amongst women convicted of prostitution crimes.  This is true for the occupancy of Mary Kennedy shown in the 1850 Census of Boston’s Ward 2.  ]  [34:  New England Female Moral Reform Society, Annual Report (1868), 214.]  [35:  “Arrest Records from 24 April 1851 in Boston, Massachusetts” The Supreme Judicial Court Archives.]  [36:  Albert M. Friedenberg, “Sunday Laws of the United States and Leading Judicial Decisions Having Special Reference to the Jews,” The American Jewish Year Book 10 (1908), 158.] 

Kennedy’s arrest for liquor charges is representative of most arrests from the Ann Street Descent, where women were charged with both lewdness and liquor crimes. The New England Female Moral Reform Society strongly believed that by giving up alcohol, prostitutes would gain the ability and desire to become “deeply penitent” of their actions and immoral behaviors.[footnoteRef:37] This close association of prostitution and the tavern likely increased anti-vice sentiments because of the growing pro-temperance attitude amongst the reformers. By 1855, over half of Massachusetts is believed to have given up drinking, so it was a significant feat for women to continue drinking in these taverns.[footnoteRef:38] However, these taverns were also considered “a necessary part of the life” in the North End and contributed significantly to the economic and social cycle of the neighborhood by providing a place to rest and convene with friends and acquaintances.[footnoteRef:39] More significantly, however, the tavern scene shaped the community and sense of place that residences and attendees of these spaces felt.[footnoteRef:40]  The tavern s scene was a profoundly gendered place, however, where a women’s presence was often belittled because of the American tavern’s focused development as a place to discuss politics, society, and religion.  Furthermore, the tavern was a medium for the facilitation of the public sphere, a dominion controlled by men and not by “respectable” women who belonged to the private sphere.[footnoteRef:41] 	Comment by Gwyn, Anna: Taverns were deeply gendered, develop a few sentences here regarding that
 [37:  New England Female Moral Reform Society, Annual Report, 73.]  [38:  Paul Arron and David Musto, “Temperance and Prohibition in America: A Historical Overview,” Alcohol and Public Policy: Beyond the Shadow of Prohibition, (National Academies Press, 1981). ]  [39:  Ibid.]  [40:  Annie Haven Thwing, The Crooked & Narrow Streets of the Town of Boston, 1630–1822 (Boston: Marshall Jones Company, 1920), 26.]  [41:  Skilbrei, “Cultural Representations.”] 

The atmosphere experienced within the North Street tavern by local prostitutes is portrayed most famously by watchman Edward Savage in his History of the Boston Watch and Police, where he details first-hand accounts of anti-vice activities on the street. In April of 1851, the Watch began to prepare for their descent on Ann Street. On the 23rd of that month, the police made their formal descent, and chaos began to ensue. The Watch arrested over one hundred people, an estimated ninety of whom were women. Savage cites that the criminals were handcuffed and sent to the local jail “for the various crimes of piping, fiddling, dancing, drinking, and all their attendant vices.”[footnoteRef:42] Of note in this record is the specific reference to music as a type of vice or at least its criminality in relation to vice. [42:  Edward Savage, A Chronological History of the Boston Watch and Police. (Boston: 1868), 258.  The Watch had multiple police officers posted on Ann Street, walking up and down the street each hour of the day. In the preceding weeks, they carefully monitored the street, taking notes and observing evidence to collect specific arrest warrants for the women and lewd men of the area.] 

The equation of drinking alcohol, prostitution, and enjoying music creates an interesting dichotomy between what elicits joy and what elicits lewdness, where the location of the action dictates its denotation as a crime. Would these fiddlers have been arrested if they were performing music outside of the dance halls and taverns of the “Black Sea” of Ann Street?  [footnoteRef:43] Music was enjoyed not only by prostitutes but by reformers as well, but it was the associations tied to with the music that made it appear ungodly or immoral and therefore unsupported by the reformers. Hymns were used for the religious education of the youth and were known to influence people's moral character significantly. The idea that immoral music was played for the young and vulnerable single men and women of the city without an emphasis on Christianity caused great concern amongst the reformers.[footnoteRef:44] Because the music on Ann Street did not help to facilitate a chaste and pious life, its presence within the tavern contributed to the vices that were present, and in turn the music became a vice itself. As noted in a New England Female Moral Reform Society publication of 1838, reformers strongly believed that “amusements…shall be under the control of a devotional spirit…and be such only as are consistent with true love to God, themselves, and to their fellow men.”[footnoteRef:45] Music, as such an amusement, therefore must honor God in some capacity and not encourage the breaking of pious boundaries among its enjoyers. The music played in the Ann Street Dance cellars would not qualify as this type of music and was therefore disdained by the reformers. “A collection of song sheets was found at 152 Ann Street, most of which were published in the 1850s, but beginning at the turn of the century.[footnoteRef:46] Many of the songs found within this collection were written for dance and leisure, assumably to be played within taverns and other social settings. By believing that music morally influenced the youth, the music of the red-light district would not have been supported or likely tolerated during this age. However, it should be clear that the Puritans and their pious descendants still enjoy music. This is proven further because, in 1852, the famous Boston Music Hall opened to the public.[footnoteRef:47] With a seating capacity of over two-thousand-five hundred, it is evident that music was a popular source of entertainment for a variety of people. However, it was the place in which the music was performed that influenced its criminality and thus tied it to other “immoral” behaviors.  [43:  Henry Morgan, Boston Inside Out: Sins of a Great City. (Boston: 1880), 104.]  [44:  Philip Hash, Character Development and Social Reconstruction in Music Education at the Turn of the Twentieth Century (Illinois, 2006). ]  [45:  New England Female Moral Reform Society, Friend of Virtue (Boston, Mass.: New England Female Moral Reform Society, 1838), 274.]  [46:  Robinson Crusoe, Together with Merrily Oh, Song of Liberty. This address was a Provisions company run by Benjamin Chandler Junior in 1850.  Many other sheets were found here as well.  It is unknown whether these were sold here or if the owner was a musician himself. The advertisement regarding the address is found on the archival tags for each piece of music, leading scholars to assume these were sold at the provisions company by Chandler. ]  [47:  Ed Sampson, The Boston Music Hall: From Then to Now, (2015), 5.] 

The Breaking of Tradition: The Christian Family
Reformers like Catherine Kilton, president of the society in 1852, often critiqued prostitutes because of their disruption to the Christian family model, where the prostitute created a distinct role for womanhood within the family. The Christianis  family model would likely consist of a mother and father with many children, only a few who would survive to adulthood. The father worked outside the home while the mother raised the kids and cared for the household. This vision fits the Christian model of a familial hierarchy where the father sits on top, followed by the children and then the mother.[footnoteRef:48] “The Dying Prostitute,” a poem and introduction published by the reformer Charles Chapman in 1797, argues that the role of a woman in the family is to be protected and sheltered from the world. She should be below the rank of a father because she cannot protect herself from the realities of the world that rule life beyond the confines of her home. The world outside for a woman represents unchastity. Thus, for a woman to protect her chastity, she must remain inside of the home. This reformist conclusion conflicts with the essence of prostitution, as these women were known as women of the streets.[footnoteRef:49] Women of this period were ruled by the coverture laws, which installed a legal timeline for their lives. First, she must live under the direction and leadership of her father, and then she must live under her husband's authority. By moving from under her father to within her own discretion, the prostitute is boldly skipping the familiar family structure that is comfortable and considered the natural moral progression of womanhood to the reformers.  [48:  Hill, Their Sisters' Keepers (1993), 16. The mother works as a servant to her children, putting her below their demands and under their needs.  This is amplified through the concept of republican motherhood where the mother is literally breeding the future of her country and must serve in any capacity for its future success.  ]  [49:  Barbara Meil Hobson, “Sex in the Marketplace: Prostitution in an American City, Boston, 1820-1880 (Massachusetts),” 52.  ] 

During the foundation of American legal precedence, lawmakers borrowed scripts from the British Common Law, laying the way for legal superiority to be given to men. Significantly, this included coverture laws, which regulated the relationships between men and women and created legal regularities where a woman is wholly controlled by her father if unmarried and her husband when she gets married. These rules were produced with the vise of protection and benefit for women, who are presumed unable to process reason, make complex decisions, or attend to personal economic and social maintenance. Though they “sought” to encourage women’s Christian lifestyle, patriarchal supporters clearly restricted female autonomy by undermining their ability to participate in society in ways with similar power and importance as their male counterparts.[footnoteRef:50] Coverture thus acts as a legal mechanism to deny full rights to women through an understanding that women are all benefitted by marriage. This idea is at the heart of the mission of the New England Female Moral Reform Society, whereby insisting that a woman must be married, they assume that an unmarried woman threatens social stability.[footnoteRef:51] There is an explicit conflict when women would leave their childhood homes or specifically, when they left the country and ventured into the city—or the unchaste outside world. She becomes an independent actor, no longer under the constant preview of man, but the sole actor in her new adventure. This shifting experience and locality of community was seen as immoral by the reformers who stressed the importance of single women remaining in the countryside. This is a core reason why the New England Female Moral Reform Society is focused on the rural areas of Boston, attempting to prevent young girls from leaving the country in search of new experiences in the city. By stopping the woman from joining the city, they believe that she will be less likely to fall into prostitution, where she has found a method to abandon the “necessity” for of coverture and support herself both economically and socially.   [50:  Margaret Mary Downey et al., “Protect and Control: Coverture’s Logics Across Welfare Policy and Abortion Law,” Psychology of Women Quarterly 47 (July 2023).]  [51:  Barbra Welter, “The Cult of True Womanhood: 1820-1860,” American Quarterly, (1966), 169. By insinuating that the responsibilities of the republican mother can only be accomplished within the confines of marriage, and thus appropriate female virtue can only be found through the pursual of republican motherhood, marriage is required and works to benefit all women. If a woman is unmarried, she therefor does not fit the mold of republican motherhood, where her disservice puts social stability at risk. ] 

The eighteenth and nineteenth centuries were when a woman’s worth was strictly defined by her lack of independence within her family and marriage. This is particularly seen in mid-nineteenth-century trial records. In the trial documentation of women convicted of prostitution and the like, they are noted with their occupation is noted as “Spinster.” instead of their job as prostitute. However, when a man is arrested for the same behavior, his occupation is listed as his daytime job.  Even though they were both participating in “licentiousness,” convicted prostitute Mary Sparks was noted as a “Spinster” while John Coffee was dubbed a “Trader.”[footnoteRef:52] Both of these convicts were found guilty and served time in the Hhouse of Ccorrections, but how they were referenced in their arrest records shows that they were not given the same respectability in the legal process. This tradition is a symptom of coverture, where a woman is only known to society through her relationship with a man. She cannot, and will not, be acknowledged as an independent actor but instead by her belonging, or lack thereof, to a husband. Reformers sought to reinforce this logic by encouraging a woman to remain a “hostage” to the world by being held to the oversimplified “necessity” of marriage and as a participant of employment which is physically located inside.[footnoteRef:53] The prostitute by working against this expectation, breaks free by gaining economic independence through her non-virtuous profession. This independence has been stripped from the historical record by the rules of coverture that deny the prostitute legal autonomy.  [52:  Commonwealth v. Mary Sparks, Court Record No. 1092, State of Massachusetts Judicial Archives, June 1851; Commonwealth v. John Coffee, Court Record No. 596, State of Massachusetts Judicial Archives, May 1851; New England Female Moral Reform Society, Friend of Virtue (Boston, Mass.: New England Female Moral Reform Society, 1846), Members of the New England Female Moral Reform Society believed that “that is no vice like licentiousness,” describing the women who fall to its grasps as “the way to hell.”  ]  [53:  Barbra Welter, “The Cult of True Womanhood: 1820-1860,” American Quarterly, (1966), 2. ] 

Crossing Her Legs: Piety
Reformers typically viewed the prostitute as succumbing to the practice as a result ofbecause of her uncontrollable lust and lack of pure devotion to God.[footnoteRef:54] This lost piousness by the prostitute is such a prominent argument against the practice prostitution by the reformers because , during the nineteenth century, it was widely understood that the a woman's identity found was found in her commitment to a pious life that she can pass along to her children. It is a standard view held by reform groups that a woman who falls into vice is a less valuable member of society, and the women who participate are of "odious and ruinous character.”[footnoteRef:55] This classification of a woman, who is understood as the primary parent responsible for child rearing, is dramatized further by reformers who implicate the raising of children as a pitfall of the prostitute's religious failure. They note that if a woman falls into vice, then she must be unable to prevent her children from doing so as well, creating a fear of generational vice amongst the reformers. There indeed is truth to this narrativeconcept of generational influence, but the fear-mongeringfearmongering initiated by reformers strips the children and women of their autonomy and their choice of profession. In the case of Mary Ann Kennedy, she could have chosen to be a barkeep or work at the neighboring provisions store down the block. However, it is possible that she chose prostitution to sustain her family because it allowed her the freedom to control her own working hours and how much money she made and to provide more flexibility to raise her children as a single working mother.[footnoteRef:56] The reformer's loathsome understanding of the city made the prositute'sprostitute’s lifestyle appear immoral and not in the best interest of her children.  [54:  Welter, “The Cult of True Womanhood,” 152; This paper utilizes piety or piousness as meaning a woman dedication to her religious faith. ]  [55:  Eleventh Annual Report of the Board of Education, (Boston, 1848), 81. ]  [56:  During this period, inner city women were likely pursuing jobs inside factories or working as domestics, taking them away from the home for most hours of the day, where they could no longer traditionally care for and raise children.  However, unlike prostitutes these women were also married and had children in a manner which aligned with the reformer’s worldview. ] 

  The idea that women often fall victim to vice, which is presented in much of the reform literature of the nineteenth century, dramatically overgeneralizes the notion of what constitutes vice, where any form of sexual activity is a vice, regardless of whether it involves an exchange of money.  Prostitution was understood as a vice by the reformers because of their belief that sex belonged only within the confines of marriage, as defined by the Christian tradition. This ideology of sex shapes how the prostitute is understood, not by her accomplishments, but by her immoral behavior and inability to survive without the utilization of vice. The reformer's understanding is with many flaws: where a prostitute, who has been declared as a woman who has succumbed to complete moral failings, was enabled by her profession to provide a stable life for her family within the confines of jobs offered to her, thus diminishing the further ability of women to survive in the city by attempting to limit directly crushing the opportunities and avenues for success that they have found. When referencing the fallen mother, reformers say, "They ought not to complain when such children are taken from them…and thus saved from a path of ruin.”[footnoteRef:57] By participating in vice, the reformers believed that prostitutes were unfit to be valuable members of society and to fulfill their duties as mothers and wives. I argue that prostitutes not only fulfilled their duties as mothers but that they expanded what it means to be a mother and separated the necessity of wifehood from motherhood.[footnoteRef:58]  [57:  “Massachusetts Commissioners of Alien Passengers and Foreign Paupers,” Report of the Commissioners of Alien Passengers and Foreign Paupers. (Boston,1852), 16. ]  [58:  Barbra Welter, “The Cult of True Womanhood: 1820-1860,” American Quarterly, (1966), 5. A woman is understood as only able to sustain her pious nature because of her close relationship to faith and God, where it is known that men who are though to not be made as pure as their counterparts, will attempt to break the women’s sexual fast.] 

A significant pillar of what made a woman pious in the nineteenth century was her ability to remain chaste and to keep her virginity intact; the prostitute's inability to do that devalued her within society. Therefore, it is reasonable to assume that any reformer would also be concerned with a woman's sexual history. By forcing a woman to repent for her sexual history to gain entrance into a church congregation or to receive aid from the New England Female Moral Reform Society, the connection between piety and salvation is born. To be a valuable member of a Christian society, one must embody a pious lifestyle that can be proven through presentation to others. Some reformers, though, believed that prostitutes were not concerned enough with their own salvation, such as in the writings of early evangelical Bostonians like William Shurtleff, who preached this message on Ann Street in 1741.[footnoteRef:59] The connection of sex to salvation is poignant in primary source literature, where it is insinuated that by displaying Christianity and providing an opportunity to worship and repent, it will "make [prostitutes] chaste.”[footnoteRef:60] This idea is often visualized through the reformers understanding of the prostitute as a woman of the night, where she roams the streets to have sex for money.[footnoteRef:61] Reformers compare her to the Biblical figure of Mary Magdalene.[footnoteRef:62] In reform literature they paint the modern Magdalene as a body in need of rescuing, where man can come in and save her as the "good Samaritan." In the The "Prostitutes Poem," men are instructed to carry the prostitute on their back not for lust but for the sake of charity in an effort so that she will "be set free.”[footnoteRef:63] This follows an argument that women are dying in the cities "through want," though it does not specify what this want is. You are left considering if she is dying of want for food sustenance and necessity or for pleasure. Regardless, when a man carries her away on his back, her chastity is thought to be secured because she has been scooped away from the ills of city life and is has returned back under man's authority. Through their demand that prostitutes must be carried away from their sinful ways and under the authority of Christian men, the reformers are creating a narrative that in order to be a successfully functioning woman, you must live within the confines of an explicitly Christian marriage to satisfy both your life necessities and wants for pleasure—women like Catherine Kilton believed that no true pleasure can come from a world,while not under the guidance that God has ordained. This guidance, they believed, comes from the hand and supervision of fathers and husbands.  [59:  William Shurtleff, The Obligations Upon all Christians to Desire and Endeavor the Salvation of Others: A Sermon Preached at the North-Brick Church in Middle-Street. (Boston: 1741).]  [60:  Charles Chapman, Esq., The Dying Prostitute: A Poem (Philadelphia., 1797).]  [61:  Various court documentation denote that women were arrested as “Common nightwalkers.” Additionally, in census records of Ward 12 in 1850, women that were held at the House of Corrections were listed as “nightwalkers,” under their reason for living there.  ]  [62:  Mary Magdalene was found to be having intimate relationships with men that she was not married to.  Upon the arrival of Jesus, the towns people took her outside naked and prepared to stone her. Jesus inserted himself by claiming, “whoever has not sinned himself shall cast the first stone.”    ]  [63:  Charles Chapman, Esq., The Dying Prostitute: A Poem (Philadelphia., 1797).] 

This concept and the picture of a man who must carry away the sullen prostitute is amplified by the very structure of the New England Female Moral Reform Society. Though their board members and leadership are made up entirely of women, local men run the meetings as guest speakers. Religious leaders in the area primarily read off the minutes from previous meetings, lead discussions and presentations of current occurrences, and facilitate action items for future meetings. Furthermore, women within their publications are often listed under the name of their husbands. For example, in 1852, Catherine Kilton was the organization's president. However, in the annual report published for that year, it was not her name listed throughout the work, it was "Mrs. John Kilton," associating her strictly with her husband.[footnoteRef:64] She was never referred to as a singular person but always by her marital relationship. The emphasis on marriage within these societies consumed themselves, and they saw the city as something that disrupted that value. The reform women did not even have independent identities themselves, and the independent nature of the prostitutes of the city likely shocked them because of the stark contrast and unfamiliarity it displayed. This further exemplifies the role coverture laws played in the nineteenth century.  Coverture helped the reformers develop their understanding of what the city meant for womanhood, where they likely developed fears and misconceptions of what walking along the streets was like.  On the opposing side, a woman born and raised in the city may fear the country because of its loneliness and isolation.  Women of the society thus created a mental "urban moral geography" defining the morality possible while in the city.[footnoteRef:65]  It is under this construct that they judged prostitute’s behaviors.  [64:  New England Female Moral Reform Society, Annual Report of the New England Female Moral Reform Society for the Year 1852 (Boston, Mass.: New England Female Moral Reform Society, 1852), 1; City Census records, 0300.010. City of Boston Archives.]  [65:  Sarah Deutsch, Women and the City: Gender, Space, and Power in Boston, 1870-1940, 1 online resource New York: Oxford University Press, 2000), 78. Coverture helped the reformers develop their understanding of what the city meant for womanhood, where they developed fears and misconceptions of what walking along the streets was like.  On the opposing side, a woman born and raised in the city may fear the country because of its loneliness and isolation.  Women of the society thus created a mental "urban moral geography" defining the morality possible while in the city. It is under this construct that they judged prostitute’s behaviors.] 

Coverture was omnipresent within the New England Female Moral Reform Society. There was a broadan understanding that a woman's sole source of earthly power was rooted in her ability to retain her virtue. A core way to accomplish this was by pursuing her work and religious influence silently, a mirror of the silent ruling of nature and its prowess. A woman who successfully sustains her virtue and purity while working diligently and silently inside is one who is protected and revered by God and man.[footnoteRef:66] A woman who remains "dependent by nature," the inherent opposite of prostitutes like Mary Ann Kennedy, reflected the idea of true womanhood and showed theirattributed a woman’s power through theirto her silent worship and submission to religion and the covering of their her identity by that of their the identity of her husbands.[footnoteRef:67]   [66:  Barbra Welter, “The Cult of True Womanhood: 1820-1860,” American Quarterly, (1966), 7. ]  [67:  Ibid, 10.] 

The career options for women at this period were minimal. Thus, some found prostitution a reliable option for survival. Though industrialization increased the demand for women outside of the home, the opportunities were limited to still hyper-feminine roles such as domestic labor, making clothing, and cooking.   Charles Chapman advocated that women should be afforded a more diverse range of work opportunities, encouraging other women only to hire women. This sentiment is another important aspect of the New England Female Moral Reform Society. They strived to find local employment for repented prostitutes in the more rural areas of the cityBoston, within large estates that promoted Christian living and the traditional roles of coverture. Notably, by employing them under the foresight of other women, the reformers believed that the prostitute's virtue would be well protected and guarded by a woman more advanced in her piety, notably because she was locked into coverture already through her marriage. This idea still places the woman below a husband or man, just that of other women instead of her own. By keeping the employment of women under specific masculine authority, the micromanagement of the independent woman was still present even within the prostitute's singleness. In the career of prostitution, the woman is generally employed by the man, where through an exchange of money, her virtue is lost to his purchase of hire. If a woman is only employed by another woman, her virtue is thought to be safe from risk. The writings of Chapman also noted that it is deplorable for a man to take a job that a woman could very well occupy—the man was, by his actions, forcing a woman into "want" and thus prompting her closer to falling into prostitution.[footnoteRef:68] He points out that female German immigrants often participate in agriculture and these roles have not diminished their ability to remain chaste. He even goes as far as to note that by being outside of the home setting, a woman will be happier than if she spends all her day doing work specifically for the betterment and support of the home. Chapman did not want to separate the woman from her feminine roles but sought to adapt to the needs of society in a way that methodically granted permission to the woman to venture outside of the home instead of her choosing the opportunity for herself. This "cheerfulness" that women feel while outside is attributed to a woman's satisfaction as guaranteed in the country, as opposed to any cheerfulness that could be found in the city.[footnoteRef:69] Perhaps, however, a woman is not content, nor made cheerful, by being in the country and wants to be in the city. The insinuation that women should spend more time physically outside for their employment clashes with the demand by the New England Female Moral Reform Society that women should remain inside the home and in domestic positions as private members of society. By rejecting the notion of other reformers who sought to utilize happiness in their social activism, such as Chapman, the women of the New England Female Moral Reform Society planted their feet not as advocates for the countryside as a benefit for a woman's life but as a necessity for her to have a successful one. Through this decision, the reformers sustained the belief that '" to suffer and to be silent under suffering seems the great command [a woman] must obey,"' where her only escape from the burdens of suffering was within the "warmth and safety of her home.”[footnoteRef:70] [68:  Charles Chapman, Esq., The Dying Prostitute: A Poem (Philadelphia., 1797).]  [69:  Ibid.]  [70:  Barbra Welter, “The Cult of True Womanhood: 1820-1860,” American Quarterly, (1966), 12.] 

Foundational rhetoric for reform groups was their understanding of appropriate Christian living and what constituted womanhood in the nineteenth century. It is stated that by "showing [oneself] thus earnestly desirous of the salvation of others, [one] is to be considered as a pPattern to Christians in all succeeding ages.”[footnoteRef:71] The reformers believed that since the prostitutes on Ann Street were not considering their own salvation, thought to be proven through their participation in vice, someone else must consider it for them. A "noble" idea, it is confined to the selfish prospects of the reformers themselves. The New England Female Moral Reform Society, for instance, focused its efforts on preventing already affluent women in the country from wandering into the city and participating in vice. Seldom were they focused on bringing already "fallen" womean into their circles. This is evident in the description of the society's activities. They were known to go on expeditions into the North End to learn and understand the ways of prostitutes, but they would only offer help to those who acknowledged and repented of their sins of vice.[footnoteRef:72] The idea that a woman must repent before receiving help from reform groups is a symbolic way for them further toto further strip the prostitute’s autonomy of the woman from prostitutesautonomy. By forcing them the women of North Street to admit that they have fallen, they the reformers delegitimize their women’s career and economic freedom within the city. Additionally, this demonstrates the understanding of "True Womanhood" in the nineteenth century, where if a woman remained a "fallen woman," she was then considered "unworthy of the celestial company of her sex.”[footnoteRef:73] In the church records of the North End, there is a documented occurrence of a repenting woman on July 3, 1750, where a "sister of [the] Church had been left to fall into the sin of fornication" and was thus unable to appear before the church. She submitted a confession to the body, and the congregation voted on whether they would accept her back into their ranks.[footnoteRef:74] Similar to the church process, the reformers waited for repentance before offering their services to women. Once the women repented, they were most often given jobs in the countryside and became domestic servants for families where they gained indoor positions.  [71:  William Shurtleff, The Obligations Upon all Christians to Desire and Endeavor the Salvation of Others: A Sermon Preached at the North-Brick Church in Middle-Street. (Boston: 1741), 10.]  [72:  New England Female Moral Reform Society, Annual Report of the New England Female Moral Reform Society for the Year 1837-1868 (Boston, Mass.: New England Female Moral Reform Society, 1837–1868).]  [73:  Barbra Welter, “The Cult of True Womanhood: 1820-1860,” American Quarterly, (1966), 4. This insinuates that if a woman is unwilling to repent, then she should be damned to hell as she is unworthy to be in the company of women who found repenting to be an important aspects of their relationship with God. ]  [74:  Old North Church (Christ Church in the City of Boston) records, Massachusetts Historical Society, 1750. There is a time gap between 1850 and the year that this story was recorded. While gender roles and the understanding of gender changed during this century, it is proven that within the society there was still a need for repentance in social circles because of its consistent prevalence in cultural dialogue, such as in the records of the Reform Society. 
] 

However, it was noted that oftentimes, women would return to the city and continue to be prostitutes. This fluctuation of stability and the woman's desire to return to the city speaks volumes about how she came to be a prostitute: by willinglythrough her willingness to going back intoreturn to the the city and returning to a life that people were fighting against, it is reasonable to assume that there is a feeling of community and freedom in the that position. Reform groups understood their role as providing home a home and stability for the lost women of the city. However, when women such as Mary Kennedy left the "protection" of reformers and went back into the city, it appears that they preferred an independent life in the city rather than one controlled by coverture and male-dominated authority in the country. For the prostitute, the city could be a place of freedom, where even if inside and participating in what Catherine Kilton considered to be "vice," the prostitute was still the creator of her own moral compass, and she may have preferred it that way. The story of the prostitute should be seen as one of independence and resilience against the cultural and societal norms pressured on women by the so-called "reformers," who desired to instill traditional values in a world that did not require them for success. 
Analysis: Place and the Prostitute’s City
Reformers constructed their efforts through an understanding of a cause-and-effect relationship: a woman would leave her simple country life to explore the big city, where she would falter and be forced into prostitution because the city did not inherently support Christian values, mainly through the advancement of industrialization. She would then tarnish her chastity and reputation and never be able to marry a respectable man, thus creating a generational ripple effect from her participation in vice. From this reasoning, it is acceptable to assume that the reformers believed that if the woman never went into the city, she would never have been tempted into vice and thus experienced all its eternal damages. By the work of the reformers, it appears that the city itself is at the root of all the evils of for the independent woman. The women of the New England Female Moral Reform Society sincerely believed that their job was to advocate for the republic's success, and the primary way to do that was to target those who raise the future leaders and soldiers: mothers. This is the idea of "republican motherhood," where women must be sufficiently educated in politics and cultural happenings to influence the power of their nation through its forthcoming leaders and their children. This concept retains a woman's identity as a private one within the home but revolutionizes her ability to participate in the broader culture through her children. Though this was a progressive idea for the reformer to support, it still lacked the ambiguity of political and economic equality that prostitutes found in their "vice." Philosopher Montesquieu said himself that "a nations stability rested on the virtue of its citizens," if women were understood to be the most virtuous since men do not have naturally present virtue, it is the role of the women that therefore is responsible for a prosperous nation.[footnoteRef:75]  [75:  Linda Kerber, “The Republican Mother: Women and the Enlightenment--An American Perspective.” American Quarterly (1976): 187–205. Within her work, Kerber discusses Montesquieu’s general belief that men did not have natural virtue and it was more commonly found in women—that is why there is a higher expectation for women’s ability to remain pious and not for men to do the same. ] 

The New England Female Moral Reform Society members attempted to instill these values of republican motherhood through their work, but they failed to acknowledge the realities that the republic presented to women who were not born into successful middle- and upper-class families. The prostitutes were having children outside of cultural and Christian norms, outside of wedlock, and raising them as single mothers like Mary Ann Kennedy and were therefore were not viewed as images of republican motherhood. Instead, they were seen as enemies of the state and a source of failure for the nation's futurethe nation’s inevitable failure.[footnoteRef:76] This is why reformers felt their roles were so important to the church and the nation itself. The prostitute, through the reformers understanding that prostitution was not something a woman would willingly choose, became an enemy because of her presence in the city and the relationship that she had with the disparity between country and city life. This understanding presents the city as the destruction of women and, therefore, as the destruction of the republic. By attempting to resolve the city ills as they manifest in women's lives, the reformers believed that they could save the republic.  [76:  It is currently believed that Mary Ann Kennedy was briefly married, but he died after less than a year.  Neither of her two children are thought to have been conceived during their marriage. ] 

These ills were understood as present amongst the performers of Ann Street, who felt their place amongst the prostitutes similarly to how the prostitutes experienced place themselves. They were arrested and prosecuted equitably to the prostitutes, notably receiving equal fines and prison times because of their profession's association with alcohol and other forms of vice. A newspaper article published by the Boston Daily Atlas in 1851 described the descent on Ann Street, detailing the estimated number of arrests and the punishments brought before first-time convicts and returnees. What makes this rather significant is that in a separate section of the same newspaper, they reported a story entitled "Fiddling for the Wrong Party." This speaks of a man named Michael Lacy who was arrested in a dance cellar during the descent and dubbed a '"common fiddler'—one who fiddles for rogues and dissolute persons to dance.’”[footnoteRef:77] This defines the understanding of place for the musicians and speaks to how the prostitutes experienced it as well. Because he was playing music that was associated with vice and immoral activities, he was treated in the same manner that they were and was convicted of criminal behavior, though what he was doing was not explicitly against the law. The same applies to women and possibly to Mary Ann Kennedy. Perhaps a woman was local to the area; she could have worked as a merchant on the wharves, so her community was one on Ann Street, and she went into a cellar to converse with her friends. By her being there and being aas a woman, it could have been assumed was understood that she was a prostitute or was being lewdengaging in lewd behavior. Her presence in that space is what convicted her, not a factual criminal investigation. By the logic presented in the above analysis, anyone who supported the activities by participating or being present amongst them on Ann Street played a hand in the destruction of the republic and was considered an opponent to the traditional moral order of the nation.  [77:  "Affairs in and Around the City." Daily Atlas (Boston, Massachusetts) XIX, no. 252, April 25, 1851.] 

When one enters a location with a preconceived notion of its reputation or of the people who occupy it, they view every new person they see as an influence in adopting that reputation. For example, if one were to attend a fiddle show on Ann Street in 1851, they could reasonably assume that this fiddle player had some hand or experienced knowledge of the prostitutes in their proximity. This also applies to the women of the area. If a woman was seen walking around the North End at night, there was an immediate assumption that she was a nightwalker. A very famous example of this is the one that occurred in New York City in 1855. Mrs. Matilda Wade decided to walk a few blocks from her home to her husband's place of business around eight o'clock in the evening. On her way there, she was arrested for "being a vagrant and common prostitute." With other women who were rounded up for the night, she was taken to the station house, where she protested with the Wwatch that she was not a prostitute. However, she was not believed and was not allowed to request the presence of her husband. The following day, she was paraded downtown with nineteen other women to show off the success of the city's campaign against vice. The women were offered reduced sentences if they pled guilty, and once they did, they were charged with no trial, testimony, or witness. Once Matilda's husband was alerted, he sued the city because of the illegal arrest and criminal process. She was then let go after five nights in a maximum-security prison unit.[footnoteRef:78] The authorities in the area had specific expectations for women of the area and thus placed those on whomever physically occupied that space, such as Matilda. The sense of place one feels within an area that is plagued with preconceived notions of vice is vastly different from what one feels when they are on a street in which no negative associations have been made.  [78:  Hill, Their Sisters' Keepers (1993), 11; ibid 112.] 

            Community can be broadly defined as a reaction to difference and close association of unity. This encompasses the concept of association of between a person to aand a place's reputation. Where the difference is distinguished between moral versus immoral behavior, or music that is for good and evil, this separation is tied to the location and space it occupies and can be thus cast over any other nearby inhabitants. The concept is the same as the association between women and domesticity and their nature of being "private women.”[footnoteRef:79] The prostitute, however, does not conform to this association of domesticity through her representation and pursuit of space as a "public woman.”[footnoteRef:80] This indoor and outdoor perception has been modeled by the social structures enforced by masculine governance where the feminine identity is tightly linked to privacy whereas masculinity evokes the public sphere. So, when a woman actively engages publicly, the perception of her behaviors is associated with immorality. These metaphorical concepts are what create the geographical and social expectations of any space. The physical actions taken in reaction to these associations are the pivotal change in understanding of place and belonging within any community.[footnoteRef:81] When women were publicly announced as participants in prostitution, regardless of whether they were guilty or not, they would not be morally cleared of their charges until they admitted to and repented for this accused actions. [79:  David Sibley et al., “Cultural Geography: A Critical Dictionary of Key Concepts,” n.d, 131.]  [80: May-Len Skilbrei. “Cultural Representations of Nineteenth-Century Prostitution,” (Oxford, 2017). ]  [81:  David Sibley et al., Cultural Geography: A Critical Dictionary of Key Concepts, (L.B Tauris & CO, 2005), 130.] 

It does not appear that reformers truly cared about the women who were being arrested, only about the disruption that their presence caused to their understanding of the republic and its success. Their attempts, though, were vied by breadths of racism and anti-immigrant stances. If the prostitute was foreign, reformers were significantly less likely to offer their services, especially given that the society focused on girls who were leaving their well-off families in the countryside. However, this was a tiny percentage of people who were arrested or accused of prostitution in the city of Boston. An overwhelming majority of prostitutes on North Street in the first half of the nineteenth century were from Ireland, the largest immigrant community in the North End.[footnoteRef:82] 	 [82:  This assertion can be understood through an evaluation of census, directory, and written sources dating from the 1850s.  Most people on similar lists were Irish, few were of American birth.  Though, some were.  The North End was known to have gone through two primary waves of immigration: where from its origins to the mid to late nineteenth century it was primarily settled by the Irish, during the 1860s a shift began to occur where most immigrants in this area were from Italy.  Today, the North End is known as Boston’s little Italy, where most of its current and long-time residence trace their lineage to Italian immigrants. ] 

Pay Hher Ffor Hher Sservice: Conclusion
The beliefs and physical urban associations that reform women developed during the 1850s descent upon prostitution leads to the following conclusion: reformers believed that an independent woman does not belong in the city. This conclusion not only questions the breadth of the independence granted to ladies but comments on the demanded control over their personal experience of happiness and pleasure. By insisting that a woman must be saved from an immoral place by a man who carries her, the prostitute's ability to protect and provide for herself is ultimately invalidated in favor of the Christian model of coverture and male-dominated reliance. The very essence of prostitution staunchly contradicts this: the employment of an independent woman in the city. Mary Ann Kennedy supported herself and her children without needing a husband. She sheltered her family, provided food and clothes, and elicited joy from the life that she made and sustained for herself and her family. If Mary Ann Kennedy had worked as a domestic servant in the countryside, I claim that she would not have faced much backlash or disdain from reformers but would instead be applauded for her efforts to uphold the moral order. Because she occupies a space in which single women are assumed to be lewd, any action that she takes in the city can be regarded as immoral and at the root of the republic's destruction.[footnoteRef:83] For Mary Ann, the city was not occupying the same sense of place as the root of evil as itit was  understood for by the reformers, nor was it known as the center of destruction for the nation. The For Kennedy, the city retained a sense of place as one made up of freedom and independence--, a new republic that was sustained not by men but that could be influenced independently by the woman as an individual. The independent woman in the city does not equate to the destruction of the republic for the prostitute, it is the birth of a new one.  [83:  By not fitting into the mold of morality upheld by the women of the New England Female Moral Reform Society, the prostitute on North Street demonstrates a broad level of freedom that is not experienced by the reformers themselves.  The organization itself is under the thumb of male authority, where the executive board does not have control of the meetings or action items that why wish to pursue.] 
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This map depicts a portion of Boston’s North End, including the northern portion of North Street in 1799. It shows the location of the street in relation to the wharves and water. 
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This map depicts the southern portion of North Street and includes many of its former names and shows how they were divided. 
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