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Note From The  
Department Chair

It is a pleasure and privilege to recognize the commitment and work of the 
many students and faculty who have contributed to the publication of the 2016 
Edition of the Towson University Journal of Historical Studies.

Since the ýrst edition of the Journal appeared in the Spring of 1998 under the 
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Note From The Editors

As editors of the 2016 Towson Journal of Historical Studies, we committed to 
produce the best quality journal to date. Not only does this edition coincide 
with the 150th anniversary of the founding of our university, our sponsoring 
association, Phi Alpha Theta has enjoyed a remarkable year of reigniting 
students’ passion for historical study. The challenges we faced in producing this 
edition were far outweighed by the overwhelming support from both students 
and faculty. In this edition, authors present a qualiýed body of work on a wide 
range of themes in history. We offer you articles that include an exploration of 
the lives of working class children in New York City tenements, an analysis of 
the foreign roles of a United States Commodore, and a book review on Galileo’s 
science. The diversity of ideas displayed within these pages is a testament to 
the scope and quality of scholarship engaged by students of history at Towson 
University.

The ýrst article by Jeremy Brown is an unapologetic interpretation of the life of 
John Humphrey Noyes. In “The Rise and Fall of John Humphrey Noyes and the 
Oneida Community,” Brown offers a glimpse into the  rise of religious fanaticism 
in nineteenth century America through the scope of Noyes’ life. Noyes’ religious 
ideology in an era of free love offers a scathing view of human sexuality and 
loneliness. Brown depicts the Oneida community as an antithesis to Christian 
values of the time. 

Matthew Prevo suggests that prior to the Meiji Restoration in Japan,  
Japanese isolationism was overcome due to the persistence and admiration 
of Commodore Matthew Perry.  While “The End of Sakoku: How the Cutthroat 
Diplomacy of Commodore Matthew Perry Unlocked Japan” credits Commodore 
Perry as an individual actor, it also provides a historical perspective on the 
development of the United States’ international diplomacy.  As America 
was rapidly industrializing during the nineteenth century, expansionist ideas 
permeated beyond the borders of the United States.  The Commodore’s gusto 
and demand for respect from the Japanese opened an opportunity for trade 
and foreign relations which opened Japan up in profound ways.

Continuing on from Prevo’s analysis, Nathan Painter uncovers the origins 
for government support and legitimization of State Shinto. His “Shinto 
Transformation and Government Support in Meiji Japan” demonstrates the 
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provided us with his editorial experience.  We thank all of our faculty editors 
who volunteered their time in order to review submissions. We thank the Theta-
Beta chapter of Phi Alpha Theta, who supported us by providing the use of their 
facilities.  Lastly we thank Felicity Knox for her help in the University Archives.

In editing this journal, we were privileged to review some of the best work that 
Towson’s history department had to offer. Below, is a collection of the essays 
for this year’s edition.
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founded burned and destroyed virtually all of his writings during the mid 1940s. 



Jeremy Brown

3

leave their normal lives in the ýrst place to participate in such a strange place? 
There was nothing entirely “normal” about the way these people lived, so why 
give everything up and join? “More precisely, I suggest, that in the case of Noyes 
and Oneida, the desire to retreat from the dominant social order represented 
less an urge to be free from the forces of social change than it did a wish to 
impose order on a world many saw as spinning out of control, even beyond 
comprehension”.9 This was a time in American history where things were not 
wholly calm and easy. It is not shocking that some people simply desired the 
support system a community offers. While their practices may have been 
outlandish, it was just what some people may have needed at this period. 

How was it exactly that complex marriage worked in his community? John 
Humphrey Noyes, the man that was allegedly too shy to talk to the girls that 
lived in his hometown, was asking everyone to have sex with one another. Of 
course this is simplifying things quite a bit, as there were much deeper reasons 
behind this practice. Earlier, it was mentioned that Noyes had been saved 
and therefore believed he was incapable of sin. This idea would evolve even 
further throughout the years. Noyes argued that if he and his followers had 
truly been saved, then they were essentially living in the kingdom of heaven on 
earth. Noyes believed that it was a selýsh human act to love one and only one 
person. If they were to be better than the average man, then they needed to 
love everyone equally. As he saw it, “when the will of God is done on earth as 
it is in Heaven, there will be no marriage. Exclusiveness, jealousy, quarrelling 
have no place in the [heavenly] marriage.”10 The members of the community 
were all one giant family. Noyes pursued his ideas down some even stranger 
roads with it. It is not all that crazy to want to love everyone equally however, 
Noyes was not the perfect saint that his people were led to believe him to be. 
While he may have had his explanations for the various sexual practices he 
advocated for, he could not convince or deceive his followers forever. 

In the writings that can be recovered, Noyes discusses his concept of male 
continence and how he believed it would change the human race.11 What exactly 
was male continence? The basic concept was that the men of the community 
were taught and trained to not ejaculate during intercourse.12 This was a crucial 
function for the community, as they needed some form of contraception to avoid 
numerous pregnancies. While this yet again paints Noyes as considerably odd, 
he found a way to defend the teaching of male continence by tying it with his 
religious beliefs. He deýned not ejaculating as, a pure, emotional, and spiritual 
experience.13 As his nephew explains,“the real meaning of this objection is that 
Male Continence is an interruption of a natural act (…) must there be no halt in 
this natural progression? Brutes, animals or human, tolerate none. Shall their 
ideas of self-control prevail? Nay, it is the glory of man to control himself, and 
the Kingdom of God summons him to self-control in all things.”14 It was not 
necessary for the sex to be enjoyable as it was a spiritual experience above 
everything else. 
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Noyes had to ensure that all members of the community participated in male 
continence for their whole way of life to run smoothly. This required an odd 
training regiment that everyone in the community participated in. The older 
members of the community were responsible for helping the youngest learn 
and practice male continence.15 Along with this, Noyes took it upon himself to 
initiate the youngest girls into the community.16 This is where things really start 
to look the strangest for him. Noyes always had some sort of made-up reason 
as to why he did certain things; yet it is difýcult to ýnd any real support for why 
this was necessary. He was the closest thing to God in the community, so what 
he said is what was done. He was the one in charge after all, giving him every 
opportunity to fulýll any desire he may have had. 

Male continence was not one hundred percent effective. There were still a 
number of accidental pregnancies, as would be expected for a community 
that had the sexual practices that Oneida had.17 Often times it was hard to 
determine who the father was until the child was older, with the best case being 
that the child eventually resembled the father. Children experienced a strange 
upbringing in the community. The community was all one giant family, meaning 
the children belonged to everyone. A mother would give birth to her child only to 
see it taken away to be raised with all of the other children of the community.18 

Taking a child away from a parent, especially a mother, is extremely difýcult.        
One of the more outlandish things the community did was to prevent children 
from owning dolls and other toys. In some cases they would even burn all the 
dolls to ensure the children would not become attached to them.19 This was a 
common occurrence in Oneida, with there being multiple accounts of mothers  
resisting having children taken from them. 

Along with the strange treatment of children was the strict rules regarding 
exclusive relationships. “The catch was just how these ‘free’ sexual relations 
were to be regulated. Here, just as in his demand for loyalty to his leadership 
and to his perfectionist religious beliefs, John Humphrey Noyes was the ultimate 
referee. His demand for ultimate control over their sexual lives was perhaps 
his followersô most signiýcant test of total loyaltyò.20 Of course the free love 
was the most critical characteristic of the community, and it was necessary for 
the people to continue their lifestyle. However, humans will always be human, 
so every now and then a couple would grow affectionate for one another and 
attempt to be exclusive. This was frowned upon in Oneida, and once discovered 
would be eradicated in a timely manner. Loving one person was selýsh, and 
Noyes made sure that his rules were enforced. It was a big deal when people 
got caught, it could tear apart the whole foundation Noyes had established. 

Another characteristic of the Oneida Community was the idea of Bible 
Communism. The concept was essentially that everybody was to share 
everything in the community. This was one of the theories that extended to 
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complex marriage and reinforces the idea of multiple sexual partners, however it 
had far reaching effects outside of this. Bible Communism affected everything in 
the people’s lives from the sharing of jobs to the raising of children. He believed 
that Bible Communism was yet another method of living the ideal way in the 
kingdom of heaven on earth. “’Formal community of property is not regarded 
by us as obligatory on principle,’ he observed, ‘but as an expedient… We are 
attempting no scientiýc experiments in political economy, or in social science, 
and beg to be excused from association in the public mind with those who are 
making such experiments.’”21 Everything they did in the community was for 
spiritual purposes. Noyes made sure that nothing they did was misunderstood 
as anything other than this.

Not everything inside of Oneida was religion and sex. The one aspect that has 
lived on to this day has been their distribution of silverware. The production of 
silverware began in the year 1877 and still continues to this day. There is no clear 
reason as to why this speciýcally became the commodity they would become 
famous for, as it is a rather random factor when looking at the community as 
a whole. They needed to make money somehow so there were a variety of 
goods produced throughout the time that complex marriage was prevalent in 
Oneida. They wove silk thread as well as made silverware.22 Silverware was 
the commodity that prevailed and lived on long after Noyes, and his time in 
charge. It was also one of the factors that contributed to Oneida eventually 
abandoning Noyes as their leader. There are several aspects that lead to Noyes 
eventually being abandoned, which will be covered soon. Originally however, 
the production of goods gave the community a source of income and helped 
create sustainability for their way of life. It became so lucrative that the people 
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business. The one common theme of the paper was that just about every single 
issue begins with a piece called “Home-Talk by J.H.N.” In the August 4, 1873 
edition Noyes wrote an article titled “Faithfulness”. In the October 13, 1873 
edition his article was titled “God’s Contentment”. On December 8, 1873, his 
article is titled “Provoking to Love”. In this he writes: “We should not be ashamed 
to let others know we want their love … Love generally waits to be asked, and 
does not bestow itself on indifference or the appearance of indifference; and 
yet there are many who desire to be loved very much.”31 At ýrst glance, this is 
a wonderful piece about love between people. However, after learning more 
about Noyes and the many different women of his life, it is impossible not to 
read between the lines and see a sad story of loneliness. 

Noyes used his mantle and position of authority to create his own sort of 
fantastical world where he could rule as he pleased with no one to tell him he 
was a mad man. It was frankly the perfect situation for him as his teachings 
wound up reaching an audience that accepted them. He may have had decent 
ideas, such as his concept of perfectionism, but based under his spiritual beliefs 
alone. Noyes possessed the power to do as he pleased was by shrouding 
himself with God’s will, and with the idea that God approved of his beliefs.

Free love was not always a part of the doctrine that Noyes would teach follow-
ers. It naturally arrives based on Noyes’s relation with a woman by the name of 
Abigail Merwin. She was a beautiful woman who really captured the attention 
of Noyes to the point of him creating the entire Oneida Community based off 
of his experience with her. Merwin was one of his original followers far back 
before even the founding of the Oneida Community and he may have discussed 
some of his religious concepts and ideas with her. It is not clear however how 
much she inþuenced the making of Oneida. 

Noyes became obsessed with Merwin during their time together in 1834, and 
he soon began having visions of her. George Wallingford Noyes describes one 
of these visions, “But his vision of her in New York was too great an obstacle. At 
length in the course of a second series of trials at Prospect he saw her ‘clothed 
in white robes,’ and by the word of the Lord she was given to him.”32 From a 
more modern perspective of this account, Noyes sounds completely obsessed 
with Abigail Merwin to an eerie point. He envisioned Merwin as a gift from God. 

After having his vision of Abigail Merwin, Noyes pursued her in the same manner 
that he would pursue women of his Oneida community many years later. The 
word “interview” has been used mostly to describe the actual act of sex in the 
Oneida community. In Confessions of John Humphrey Noyes, he claims he 
asked and was granted an interview from Abigail Merwin, but it is not entirely 
clear how he intended to use the term in this instance. “She was under conviction 
and wished to have an interview with me.”33 While it is not obvious just what is 
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contemplated suicide.35 Perhaps for this reason, she was just the girl to fulýll 
his desires. She once wrote this regarding her evil nature that “every evil 
passion was very strong in me from my childhood, sexual desire, love of dress 
and admiration, deceit, anger, pride.” She wrote further, that to her dismay, 
even after declaring her freedom from sin she had found, “these former lusts 
returning.”36 It seems all too ýtting that he would ýnd himself infatuated with a 
girl who had problems such as these.

Noyes seemed to convince himself that his urges were actually inspired by 
God.  According to Spencer Klaw, whatever feelings of guilt he had were 
interpreted as some message. “It came two months later, on a warm evening 
in May, when Noyes was seized by a desire for Mary Cragin so urgent, and so 
unadulterated by any feeling of guilt, that he concluded it must be inspired by 
God.”37 Around here is the point where Noyes appears completely convinced 
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and desired to have her all to himself. While practicing their exclusive and secret 
relationship together, Noyes continued to preach the sin of exclusiveness to 
his followers regularly.

Noyes taught his followers that sexual love, within the sheltering  
conýnes of complex marriage, was a holy ordinance ï a means of  
bridging the lovers closer to God. He insisted that no one was ýt to  
enter into complex marriage who still felt any guilt about committing 
what the world would regard as the sin of adultery.39 

He preaches things such as this in the midst of his relationship with Cragin. 
He continuously tried to sell to everyone that he knew some brand new way to 
practicing Christianity, yet time and time again he did not live by his own word. 

Noyesôs authority ýnally began to decline in the 1870s, around the same time 
the Comstock Law was passed. Anthony Comstock was a leading advocate 
against the distribution and use of contraception, and the practice of male 
continence was considered contraception. Comstock had been on his own 
personal crusade travelling the country to secure the arrests of publishers 
and sellers of obscenity.
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chosen the true life; or if after all I was … devoting my energies to a mistaken 
doctrine.” She went on to confess that, “sometimes my personal ambition has 
made me picture to myself more scope & liberty outside; and … I have pictured 
a home of harmonious family relations, without the interference of others.”45 
Even the most prominent of ýgures in the community were losing faith in Noyes 
and his way of life. With a little outside pressure, the whole place would come 
crashing down on top of him. With a little nudge, Anthony Comstock did just that. 

With the newest law introduced by Comstock, outside forces were beginning 
to creep up on Oneida and demand a stop to their way of life. As the pressure 
mounted, it was ýnally demanded that Noyes be arrested in several paper 
headlines from the area.46 With the þames higher than ever, Noyes concluded he 
needed to run. “The following night Noyes crept downstairs in his stocking feet 
and began the panicky þight to Canada from which he was never to return.ò46

Noyes lived out his last days in Canada, where he passed away on April 13, 
1886.47 Thus came the end to the strange life of John Humphrey Noyes. While 
he was a strange man indeed, he was a passionate one as well. As I have 
gone through my research on this man, I have struggled to conclude just what 
it was that went through his head. Did he at any point really believe God had 
chosen him to spread his message? Was he a sociopath using religion to 
shroud his devious tendencies? Maybe he was none of these, or maybe he 
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expedition was critical in creating US-Japanese diplomatic relations, elaborated 
on in the Treaty of Kanagawa. It also established and regulated trade between 
the two nations, supplying Japan with American industrial goods, facilitating the 
modernisation of the Japanese Empire both militarily and commercially,while 
bringing about the Meiji Restoration.

As an  island nation, Japan had a long history of isolationism, in which the 
phrase sakoku meant “locked country.” It was used to describe the policy of 
isolation that prevailed in Japan for hundreds of years. Starting in 1603 with 
the victory of the Tokugawa Shogunate after one hundred years of civil war, 
a number of edicts were passed which restricted travel in Japan and forbade 
leaving the country. These acts also prohibited foreigners from entering Japan 
for trade and other purposes.2 In 1542 on the small island of Tanegashima, a 
small band of shipwrecked Europeans made ýrst contact with the Japanese. 
By the early seventeenth century, European inþuence had spread across Ja-
pan in the form of Catholicism, thanks to Jesuit missionaries eager to spread  
the word of God to this new land. In 1637, an armed struggle erupted 
between some forty-thousand Christian peasants and their daimyō [feu-
dal lord]. One witness to the insurrection wrote, “The most astonishing 
fact is that even little girls behaved almost joyously in being beheaded 
as if welcoming death. This cannot be a normal state of mind but a 
result of the insinuating inþuence of their faith.ò3 This was the Shimabara Re-
bellion, and Japanese conversion to Christianity was troubling to the shogun. 
After the conþict had subsided, the shogun accused Christian missionaries of 
instigating the rebellion,expelling them from the country and placing a ban on 
the European religion.4
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Commodore Perry was indeed a commanding personality. In fact, the Japanese 
called him, “The Lord of the Forbidden Interior” because he was the only man 
able to successfully penetrate the thick walls of Japanese seclusion.8 From the 
beginning, Perry was determined to prevent his journey from being another 
failed mission. From his own personal journal, he writes:

I was to adopt an entirely contrary plan of proceedings from that of all others 
who had hitherto visited Japan on the same errand: to demand as a right 
and not to solicit as a favor those acts of courtesy which are due from one 
civilized nation to another . . . In pursuance of these intentions I caused the 
crews to be thoroughly drilled and the ships kept in perfect readiness as in 
time of active war.9 

Clearly this was not to be another failed mission. Commodore Perry was 
adamant in his will to succeed where others had failed. And he would achieve 
his success by any means necessary. Another way in which he commanded 
respect from the Japanese was by only conferring with ofýcials of high ranking 
in the empire. He refused to see both the lieutenant governor and the governor 
of Uraga on his ýrst voyage, referring them to his own lower ofýcers. In doing 
so, he was sending a message to Japan, that he was to be respected and 
treated with dignity. And that he would not settle to meet with any low ranking 
Japanese, rather insisting to meet with ofýcials with real power. In effect, Perry 
hoped that the more exclusive he appeared, the more respect he would com-
mand from the Japanese people.10

Matthew Perry did not come unprepared for his second voyage; his intent was 
to learn as much as he could about Japan so as to prepare for the imminent 
confrontation. He had been carefully studying Japanese military tactics and 
geography in order to gain an advantage. He made observations on the areas 
surrounding Edo Bay, detailing rivers and bluffs that empty into the bay. Perry 
possessed the most accurate charts and maps of his day, which detailed the 
many islands and waterways of Japan. He was, in truth, a scholarly man, whose 
methods were unique and probably the reason he was successful in his mis-
sion. He thought that a commodore should be a learned man and “ought to be 
behaving in the spirit of the age and according to science; to observe, study, 
measure, count, estimate, sample and record in the service of knowledge and 
for the entertainment and instruction of all.”11 So he was not simply a man of 
military might, but a man of science and reason as well. His careful instruction 
of his crew probably contributed greatly to his success. Being able to command 
a ship is one thing, but being able to command a nation is another.

The ýnal factor that made Perry so successful was simply the reputation 
and might of the navy he sailed with. The might of the American navy was at 
an all-time high. And recently, sailing ships had begun the process of being 
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converted into steam-engine vessels. These ships spouted black coal-smoke 
and carried cannons with explosive rounds. To the Japanese, who were still 
sailing in wooden “junks” as the commodore called them, the American ships 
were an intimidating and utterly terrifying sight to behold. The magistrate of 
Uraga described them as “veritable castles that moved freely on the water.”12 
Clearly the fear of American ships was real, if the Magistrate of a castle-town 
was himself afraid of them. They were wary of foreigners and thought of Ameri-
cans and westerners in general as being barbarians; uncivilized people who 
were prone to acts of violence. Ironically, the West held the same view of the 
Japanese. One Japanese poet, in 1818, laid eyes on a Dutch vessel and wrote 
“The Barbarian heart is hard to fathom; the Japanese throne ponders and dares 
not relax its armed defense. Alas, wretches, why come they to vex our anxious 
eyes, pursuing countless miles in their greed...? Crawling like gigantic ants after 
rancid meet. Do we not . . . trade our most lovely jewel for thorns?”13 Here we 
see the mind of the average Japanese toward Westerners. The poet describes 
the barbarians as being greedy, traveling thousands of miles to plunder and 
deceive the Japanese. To this poet, Perry probably exempliýed all of the traits 
of a westerner. Travelling far across the Paciýc with forceful intentions to solicit 
trade and proýt from the Japanese people. In short, Perryôs óBlack shipsô that 
he sailed with struck fear in the heart of the Japanese and made it that much 
easier to seduce the nation and force diplomacy.

Kanagawa and its Fallout

The commanderôs intentions can be identiýed by letters of communication 
between himself and President Millard Fillmore. After several days of commu-
nication via letter, the Commodore had managed to secure a landing. On March 
8, 1854, the þotilla was accompanied by an escort and docked at Yokohama, 
near the capital of Edo.14 Negotiations began at the treaty house, which was 
built speciýcally for the American envoy, in Kanagawa. But before negotia-
tions began, letters were exchanged in correspondence between President 
Millard Fillmore and the Commodore, as well as between the Commodore 
and the Emperor of Japan. The letter from President Fillmore and the Com-
modore to the Emperor is in particular interesting because it details the United 
States’ propositions and intentions for Japan, before the treaty was underway.                                                                                                               
Essentially, the letter to the emperor was meant to intimidate, warn-
ing that should Japan continue to act as though Americans were her 
enemies, a large force of warships would return to the Japanese coast. 
Perry, on behalf of the President, writes:

The President desires to live in peace and friendship with your imperial majesty, 
but no friendship can long exist, unless Japan ceases to act towards Americans 
as if they were her enemies . . . Many of the large ships of war destined to visit 
Japan have not yet arrived in these seas, though they are hourly expected; 
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and the undersigned, as an evidence of his friendly intentions, has brought 
but four of the smaller ones, designing, should it become necessary, to return 
to Edo in the ensuing spring with a much larger force.15

Here again we see Perry’s commanding personality, but we also see the U.S. 
intentions. President Fillmore desired peace and commerce between the two 
nations, but he was prepared to achieve such relations with force if necessary. 
In 1854, the “The Convention of Kanagawa” treaty was negotiated, which 
established US-Japanese diplomatic relations and provided trade stipulations 
between the two nations. 

Its lasting impact was so great because it effectively allowed for the Meiji 
Restoration and the westernization and modernization of Japan.16 The many 
stipulations provided by the treaty favored the United States, but that is not to 
say it did not have consequences for Japan as well. Overall, the treaty main-
tained that there would be a permanent, lasting peace between the U.S. and 
Japan. It allowed for the building of two American ports, one at Shimoda and 
one at Hakodate. The treaty was very important to the United States, because 
it allowed access to Japanese coal reserves in the Paciýc, which were needed 
to power American steam engine vessels. American businesses proýted greatly 
from tariffs placed on goods imported to Japan. The treaty required that any 
shipwrecked American sailors be cared for and given food and shelter. The 
Japanese were not completely left in the dark, though. Article VIII of the treaty 
states, “Wood, water provisions, coal and goods required shall only be procured 
through the agency of Japanese ofýcers appointed for that purpose, and in no 
other manner.”17 So the Japanese were given monopoly over the provisioning 
of American ships and their crews. To many Japanese, however, the treaty 
was unfair and favored the U.S. It was known as “The hated Treaty” by many 
Japanese.18 Nevertheless, Perry achieved great success by gaining access to 
coal deposits and enabling the creation of American ports in Japan, which had 
a tidal wave effect on other western nations.

The modernization of Japanôs military and industry is another signiýcant result 
of Perry’s voyage and the subsequent treaty negotiated. In a matter of a few 
decades, the Japanese military had transformed itself from Armor-clad samurai 
wielding swords, to conscripted soldiers bearing machined riþes and heavy 
artillery. Japanese ships went from wooden sailing ships powered by the wind 
and large rowing oars, to large steam-powered juggernauts. Japanese citizens 
could traverse the island by railroad and communicate by telegraph. This could 
not have happened were it not for the Perry expedition. Certainly, the Japanese 
had access to western technology prior to 1854. They had begun designing 
matchlock muskets in the style of the Portuguese as early as 1542. But the rate 
at which they advanced technologically after 1854 far exceeded any growth in 
the history of the nation. The molding of Japan into a national Empire began 
with its technological advancement. From “Perry and Pearl” George Feifer 
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writes, “The Imperial Naval Academy’s establishment followed in 1856. Soon 
a western-style military school, sire of the passionately nationalistic Imperial 
Military Academy, took root, while interest in Western manufacture, especially 
everything promising military advantage, soared.”19 The trade stipulations en-
abled by the treaty allowed for the modernization of Japan both militarily and 
commercially. The implications of all this, of course, is the eventual growth of 
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manner of extraterritoriality. However, like the other two treaties, this one again 
favored the West.22 In 1855, another treaty was ratiýed, this one between Japan 
and the Russian Empire. It was known as “The Treaty of Shimoda”. This one, 
another ‘unequal treaty’ established diplomatic peace between the two nations, 
allowed for trade at the three ports of Nagasaki, Hakodate, and Shimoda, and 
it allowed for extraterritoriality or prosecution of Russian citizens in Japan by 
their own governments. Lastly, it established a border between the two nations 
as a line running through the Kurile Islands, ceding much more land to Russia 
than to Japan. This last clause is frequently cited as the cause of the ongoing 
Kurile Islands dispute.23

Until Commodore Perry arrived, Japan was effectively segregated from the 
western world. Perry was successful where many others before him had failed 
because he possessed qualities they did not. In the case of Commodore 
Biddle, who was too willing to compromise and submit to the Japanese, we 
see traits virtually absent in Perry. He was a commanding personality, stubborn 
and at the same time a scientiýc, learned man. The óLord of the Forbidden 
Interior” was famed for his gunboat diplomacy, and heavy-handed tactics, this 
combined with his knowledge of Japanese customs and military as well as 
the geography of Japan, and the Japanese fear of American ships, all to give 
Perry an advantage over the Japanese. The impact of the end of Sakoku was 
immense and far-reaching. The convention of Kanagawa was a direct result 
of Perry’s expedition. It allowed for the growth of American business overseas, 
the modernization of Japanese military and industry, and eventually the Meiji 
Restoration and the growth of Imperial power. The convention of Kanagawa 
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Nathan Painter

Shinto Transformation and 
Government Support in 

Meiji Japan

Shinto is still, in a manner of speaking, the soul of Japan, and even young 
Westernized Japanese who take no part in its manifold ritual, are conditioned, 
as their parents and grandparents were, by its fundamental characteristics. 
ï Nagai Shinichi, Gods of Kumano1

In under one hundred years, Japan underwent a transition from feudal tradi-
tionalism to fascist imperialism. Once an agrarian society focused on a long 
antiquated isolationism, it rapidly became an industrial and military superpower 
with an empire that spanned the Paciýc rivaling European empires. How had 
Japan accomplished such a remarkable feat? To what does Japan owe this 
success? Understanding the answers to these questions requires an under-
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This essay focuses on how the Japanese government of the Meiji era (1868-
1912) promoted its own version of Shintoism (State Shinto) in order to increase 
nationalism, the identity of the nation-state, and the overall support for the Em-
peror and his claims to legitimacy. Drawing on Shintoism’s history and spiritual 
developmental background, this essay also shows how Shintoism’s beliefs 
evolved during the Meiji period and post-Meiji periods to include those of ultra-
nationalists, anti-Buddhists, and traditional fundamentalists. The government, 
bent on establishing a uniform Japanese culture and common identity, used 
Shintoism to help justify their claims of ethnic and national superiority for the 
purpose of unifying Japan. However, the government exerted an inþuence over 
Shintoism by exploiting its inherent ethnocentrism, thus fostering the revival of 
ideas from earlier National Learning fanatics. Religious traditionalists cried for 
a reactionary return to Japanôs ñgloriousò ï and gloriously romanticized ï past 
of moral purity. Ultimately, the government (through its use of Shintoism) and 
Shintoism (through its focus on the Emperor) both embraced the concept of 
puriýcation, especially of the nation, and applied it to different aspects in society 
to further their own agenda.

Shinto’s Way of the Kami

To understand how Shintoism might have changed in post-Tokugawa Japan, 
we must ýrst understand what Shintoism is; in essence, we must retreat to an 
earlier image in the Japanese tapestry, the very fabric of which is that of time. 
Shinto, the indigenous religion of the native Japanese, predates the emergence 
of other religions, such as Buddhism, and philosophies, such as Confucianism, 
which were imported from China; however as Kuroda Toshio notes, the term 
“Shinto” was not used to distinguished Shinto as its own religion until recently.12 

Joseph Kitagawa suggests that Shintoism started out as a view “derived” from 
the everyday experiences of the Japanese people “in the context of their own 
islands.”13 Thus, Shintoism evolved as a belief system, as well as an “identity.”14 

Unlike other religions, Shinto is neither monotheistic nor polytheistic ï it also 
does not “regard an omnipotent logical principle as identifying itself with the 
universeò ï but it ñsees [the] divine [é] as living reality self-creating itself as 
the universe.”15 Essentially, Shinto is another reading of the kanji ( ) which 
translates to “Way of the Gods.”16 The understanding of these words, or rather 
concepts, from the original Japanese is important. Michi, the second character, 
means Way (i.e. the religious teachings, as well as the ritual customs), while 
kami, the ýrst character, is often thought of as Gods; however, the literal mean-
ing of kami means “that which is higher,” or “superior” so it has also taken on a 
secular meaning.17 It is because the deýnition is vague that Shintoism can be 
understood to embody the concept of “worshiping those higher than oneself;” 
suggesting the reason behind such practices like paternalism, and ancestor/
emperor worship. Anything, whether it be plant or government ofýcial ï if per-
ceived superior to the self ï could be worshipped as kami.18  Another important 
concept was that of the uji ( ), which was known as “the primary […] unit” of 
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society and was the basis for the “territorially based cluster of lineage groups 
sharing the same tutelary ‘kami’ (trans. as ‘clan’).”19 The head of the clans were 
like “chieftains,” who claimed to have authority “derived from cultic preroga-
tives given [to] him by the kami of the uji.”20 This tradition of clans is perhaps 
a precursor to the later tradition of regional lords in Japan, or at least might be 
relevant justiýcation for the practice. As an identity, Shinto likely contributed to 
the development of the people’s sense of allegiance with particular uji, as it is 
evident that the Japanese identiýed with an ñin-groupò and saw outsiders as 
part of the “out-group.”

Kato divided the history of Shintoism into three periods, the ýrst of which he 
described as being the “lower nature” period.21 In early Shinto, the people saw 
everything as having a soul, or spiritual conscience.22 At ýrst, the object itself 
was ñdeiýed,ò such as the ñphysical ýre,ò before Shintoism evolved towards 
worshipping the ñspirit [é] residingò within the ýre; Kato explained this as 
evolving from animatism into animism.23 With objects beginning to develop their 
own spirit within, gods and goddesses began to emerge. The myth about the 
Goddess of the Sun, the God of the Moon, and the God of the Rainstorm (the 
ñDivine Trioò) came about and transitioned the religion into polytheism ï the 
second period in its history.24  In the “higher nature” period, the mythology gave 
the deities of this “pantheon” complex relationships with one another.25 As the 
story goes, the Sun Goddess quarreled with her brother, the Rain God. The 
Rain was violent, and the Sun hid from him, so the world went dark. Then the 
“Eight Hundred Myriads of Gods” held council in the Milky Way and brought 
back the Sun, banis04B004Cl18 (complex )-0.hehe 
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This explains why water, and the act of washing the body, helped emphasize 
the need for puriýcation within oneôs life. In the third and ýnal historic period, 
Kato describes Shintoism as taking on cultural, intellectual, and ethical per-
spectives. He explains that “when progress is made in the civilization of a 
nation her religion advances in the intellectual and ethical sense of the term, 
and thus from nature religion arises culture religion or ethic-intellectualistic 
religion.”31 In terms of ethical acquisitions, the concept of “purity” expanded to 
include a ñmentalò element, in addition to the ñphysical.ò To achieve puriýcation 
of the mind (Senshindo sakki), one should be sincere (i.e. virtuous). “If a man 
is truly sincere in mind he will be sure to succeed in realizing a communion 
with the Divine,” for sincerity means “purity of heart.”32 Sincerity would lead to 
being morally righteous, which would please the kami.33 In the Meiji period, the 
concept of puriýcation would acquire yet another element to its meaning: the 
puriýcation of the ñcollective,ò or better put, the ñnation.ò

Within Shintoism, there was the “inner” meaning (matsuri, meaning “ceremonials 
or rituals;” from matsurau, meaning “to serve the Kami”), the “outer” meaning 
(matsuri-goto, meaning government), and a unity between the two (saisei-ichi, 
meaning “unity of religion and government”).34 Kitagawa argued that the “in-
ner” meaning, like the ritual use of water, was rooted in Japanese tradition, as 
seen with Kato’s examples from mythology.35 The “outer” meaning, Kitagawa 
argued, was changed due to a heavy inþuence of Buddhism, Confucianism, 
and “Sino-Korean civilization.”36 Indeed, as Hori Ichiro discusses this point in 
his book, Folk Religion in Japan:

Ethical, magical, and religious elements were blended [and] reinterpreted […] 
into Japanese religion as one entity […]. They intermingled so completely 
that they lost their individual identities… Confucianism and Shinto have 
borrowed Buddhist metaphysics and psychology; Buddhism and Shinto have 
borrowed many aspects of Confucian theory and ethics; and Confucianism 
and Buddhism have adapted themselves [to Shinto.]37

Hori’s main point was that these traditions “blended” together over the genera-
tions to the point where they were inseparable, although, as we will see below, 
many Shinto radicals thought that they were separable. Early Japanese emper-
ors copied the Chinese, and also emulated their “clan” uji, which allowed them 
to justify their authority by connecting it to their clan’s kami.38  This system of 
emperor worship developed because Shintoism allowed for it. Shintoism was 
considered a theanthropic religion, which meant that it saw “divinity [within] man 
and nature” as opposed to the Western-style theocratic religions which saw 
“divinity […] above man and nature.”39 For in Shinto, “Gods alike with men are 
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subject to natural law and cannot escape from it.”40 When humans died, they 
were easily deiýed and revered, especially if they were the best at their skills, 
be it in ýghting, ruling, or being morally just.

A Nationalist Conspiracy

During the Tokugawa period, the shogun regimes worked to diminish the em-
peror’s claim to divinity in order to advance their own claim to power. Shinto 
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across Japanese culture during the time. As Sandra Wilson argued, Japanese 
nationalism was a special case compared to other historic examples, for their 
sense of nationalism did not arise from a desire for independence from a colonial 
superior, nor did it develop entirely on its own.52 Japanese nationalism developed 
quite late compared to European nationalism, and because the government 
wanted to modernize, it knew it had to insert nationalism into the minds of the 
people in order to unite the country ï create a common Japanese identity; 
thus, the government used tactics like compulsory education and conscription 
to strengthen people’s belief in the “nation.”53 The government’s establishment 
of State Shinto can be seen as yet another measure taken to foster the na-
tionalistic spirit of the people, because by imposing it in the schools, or rather, 
allowing it to exert its inþuence, it helped establish a uniform standard in religious 
thought in an attempt to bring together the regional variations for nationalistic 
purposes. This is similar to how Japan standardized the Japanese language 
and imposed it in schools in Japan (as well as in colonies, such as Okinawa) in 
order to spread their inþuence and create a homogenous Japanese culture.54  
It was an assimilation tactic used to strengthen the culture and nation, giving 
the people a sense of national superiority as well as ethnic superiority; it gave 
the people a single uji with which to identify. In 1870, the government began to 
reemphasize the tradition of óemperor worshipô for fear the lords might ýght for 
power.55 They needed a way to legitimize Meiji imperial rule, and stressing the 
divinity of the emperor along with the cultural heritage and ethnic superiority 
of the Japanese was essential for eliminating internal struggles. As Tokutomi 
Soho insisted in 1927:

Nothing is more urgent for the long-term future of Imperial Japan than 
cultivating in the hearts of the people the idea of loyalty to the Imperial House 
as being central to all things. There must be encouragement of worship of 
the Imperial House and the nurturing of a spirit of loyalty to the sovereign and 
love of the country.56

Despite being written in the late 1920s, this comment perfectly describes the 
‘nation-building’ attitude of the Meiji government and of the Shintoists. Because 
the government supported and pushed for State Shinto, Shintoism experienced 
an increase in conservative exclusionist zealotry (i.e. ultra-nationalism) ï ef-
fectively, the nationalistic ideals þowed both ways. Such ideals are best seen 
in the writings of Hirata Atsutane (1776-1843), a follower of Motoori and a 
scholar of Christianity.57
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being.”67 Because of this extremist view within the nationalist ideology, many 
ultranationalist Japanese considered the Nazi and Italian systems to be lesser 
“manifestations of radical Shinto ultranationalis[m]” because they did not have a 
well “developed national religious consciousness” that gave legitimacy to their 
leader.68 These beliefs directly connect with Shinto as they show how the divinity 
of the emperor was used, especially by Kakehi, to justify the nationalists’ belief 
in their racial superiority above all others.69 However, unlike Christianity and 
Islam, Shinto had “no scripture comparable to the Bible or the Qur’an,” so there 
was no clear way of unifying the numerous doctrines and teaching from the 
different Shinto sects.70 This lack of organization and need for structure came 
to the forefront of the Shintoist debates during the Meiji period. Nevertheless, 
the Meiji government was able to use Shintoism, speciýcally State Shinto, to 
promote the nation and unify Japan. Those same efforts by the government 
also helped radicalize Shintoism, causing many to reject Buddhism and Con-
fucianism.

Cleansing the Faith, Cleansing the Nation

Despite what Hori pointed out about the complex history of intermingling that 
Shinto, Buddhism, and Confucianism underwent with each other (e.g. Ryobu 
“Dual” Shinto sect, which believed the sun-goddess, Amaterasu reincarnation of 
Buddha), Shintoists increasingly fought for superiority, while trying to distance 
itself from the others. For example, Motoori Norinaga ñrejected the inþuence 
on Shinto of Buddhism metaphysics and Confucian rationalism” when he said: 
“The True Way of the Gods is totally different, dissociated from the teachings 
of Confucianism, Buddhism, or any other doctrine, having nothing whatsoever 
in common with them.”71  Motoori was a man who preferred to “expend [his] 
efforts on studies of [his own] country, rather than waste it on matters pertain-
ing to foreign countries.”72 He led the way for Shinto “purists” with his rejection 
of Buddhism and Confucianism ï a concept that would be picked up by the 
students of the National Learning. As for the government’s efforts, it separated 
Buddhism from Shinto by issuing an edict in 1868. The government supported 
Shintoism’s turn on the Buddhists, and Shintoists began a violent movement 
to “exterminate Buddha.”73 In 1873, the Meiji government ñremoved the ofýcial 
ban against Christianity held over from the anti-Catholic Tokugawa feudal gov-
ernment.”74 But in 1886, inþuenced by the Shintoists, the government brought 
back the ban on Christianity ï the ban was harshly criticized, even by the Bud-
dhists who knew they had to maintain religious freedom for their own survival.75

In the Shinto movement of the Meiji period, Shintoists, mostly from the National 
Learning School, pushed for there to be a “national” religion. Aizawa Seishisai, 
a pro-Confucian Shintoist, lashed out at Buddhism:
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Our ancestral teaching has been muddled by the shamans, altered by the 
Buddhists, and obscured by pseudo-Confucians and second-rate scholars 
who have, through their sophistries, confused the minds of men. Moreover, the 
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Shinto has not yet established a body of doctrine. […] Shinto has always been 
the puppet of Buddhism, and for hundreds of years it has failed to show its 
true coloursé It is only an insigniýcant movement trying to make headway by 
taking advantage of the imperial house at a time of political change.79

The government had better success in declassifying Shinto as a religion and 
forming their own sect of Shinto ï a more structured branch, intended to aid 
in the promotion of the nation. As the government moved to use State Shinto 
to unify the nation, Shintoists and ultranationalists could easily be seen as a 
single group. Those nationalists that considered their nation superior, desir-
ing an imposed uniformity and a puriýcation of the nation, used Shintoism; 
those Shintoists that wanted their religious tradition preserved and organized 
(i.e. “cleaned”), used the government along with the ideas of Japan’s ethnic 
superiority.

In the years leading up to the Second World War, the morals of Japanese society 
were questioned by traditionalists and nationalists who saw them corrupted by 
Western inþuences. Even though the government had allow
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short hair and long, straight legsò ï and her quest for ñthe physical pleasures 
of love.”86
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own delusions of grandeur and power.”93 There had never been a movement to 
solidify it into a universal religion that could ñbreak out of the narrow conýnes 
of ethnicity within which it had been imprisoned.”94

Conclusion

From the evidence presented, it can clearly be seen that the Meiji era govern-
ment used the doctrines of Shintoism, especially within their own State Shinto, 
to increase nationalism, unify the nation, and justify imperial rule. Shintoism 
had already begun taking on a radical exclusionist and ethnocentric perspec-
tive since the turn of the nineteenth century. The “religious nationalism” within 
Shinto grew to include those of anti-Buddhists, anti-Confucians, and anti-
Westerners; they were essentially traditional fundamentalists. Needing ways 
to unify Japan, the government turned to Shintoism and let the religious values 
of emperor-worship, hierarchy structure, and puriýcation exert their inþuences 
within different government branches. Just like the standardization of the 
Japanese language, the government looked to standardize the faith. In this 
way, Shintoism was inþuenced by the government, as it allowed the revival of 
religious fundamentalism, until the Japanese nation, ethnicity, and government 
were equated with the Japanese religious heritage and agenda. The govern-
ment needed to make the entire nation the uji so as to create a shared identity 
ï they needed to make the entire nation share a single kami; the kami being 
the emperor, or perhaps even the nation and religion itself. The Shinto concept 
of puriýcation turned into a need for the dominance and separation of Shinto 
over other faiths, and evolved during the Meiji period into the ultranationalist 
desire for solidifying the nation ï and the Japanese ethnicity ï as a separate 
nation, dominant over all the others by claims of divine origin. This need for a 
puriýcation of the culture led to the establishment of specialized culture police 
(or moral police), as well as the military’s eventual expansion of the empire 
across the Paciýc Ocean. As disaster struck Japan, the morals of society were 
called into question, as exclusionist Shintoism and ultra national traditionalism 
entered the debate in the voices of the harshest critics. With the overthrow of 
the Tokugawa, Shintoism, its beliefs and practices, evolved due to the rise of 
the ethnocentric ultranationalists both within and outside of the religion itself. 
And the government was also forever changed as it shifted to make Shinto a 
dominant element of the government and society of the ñuniýedò nation. It would 
be these core Japanese views and principles held by society ï having originated 
from the self-aggrandized ultranationalists and Shintoists ï that would fuel the 
Japanese Empire’s stubborn refusal to surrender during the Second World War. 
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Their desire to dominate the world and see Japan rise to greatness would be 
one of many factors that would lead to their reckless and impetuous attack on 
Pearl Harbour, which would ultimately lead to their downfall.

Nathan Painter
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Brittnye Smith

Jefferson and the Women 
Who Loved Him

While we identify Thomas Jefferson as a founding father, the author of the dec-
laration of independence, a president, and even a slave owner, who else was 
he? Was he a good father, a friend, maybe even a lover? One thing he certainly 
was is private. This paper is an attempt to puncture that privacy, to understand 
Jefferson on a deeper level. Whether in his unusual relationship with daughter 
Martha Jefferson Randolph, or his adoration of Abigail Adams, his need for 
Sally Hemings, or his lust for Maria Cosway, Jefferson was inþuenced by the 
women in his life. Each of these women perhaps unbeknownst to them fulýlled 
role that in his mind which women could only ýll. This article demonstrates that 
Thomas Jefferson envisioned what a perfect woman should be and would not 
allow himself to see them differently. He valued domestic bliss and believed 
that women had ‘god given roles.’ He saw his women through these lenses 
either as a lady or a slut. In his view, the former was a wife and mother, whose 
appearance was a reþection of her husband, while the latter brought disgrace 
on herself and those connected to her through her appearance and disposition.  
As seen in a letter to his daughter Martha, Thomas Jefferson judged women 
not by their minds, but by their style of dress, 

A lady who has been seen as a sloven or slut in the morning will never efface 
the impression she has made, with all dress and pageantry she can afterwards 
involve herself inéI hope therefore, the moment you rise from bed, your ýrst 
work will be to dress yourself in such style as that you may be seen by any 
gentleman without his being able to discover a pin amiss.1 

This warning to his daughter reveals Thomas Jefferson’s belief that women 
were not much more than ornaments.   

On the search for a wife the third president looked for a woman of intelligence 
to be able to match his own mind. But this woman had to also posses the tal-
ent of a hostess, homemaker, and companion. With luck Jefferson met Martha 
Wayles Skelton, whom he married January 1, 1772. Martha the daughter of 
plantation owner, John Wayles and widow of, Bathurst Skelton at the young age 
of 19 was not only very attractive, but wealthy. This made her a target for the 
Virginia bachelor’s including Thomas Jefferson, who found himself enamored 
by her. Although little evidence remains of their relationship, due to Jefferson’s 
heartbreak after Martha’s death, it is clear that this ten-year marriage was one 
of love and respect as Martha embodied Jefferson’s vision of a lady. Martha’s 
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the affectionate and family oriented life of an isolated Monticello, Martha was 
protected from the warfare, but faced the difýculty of multiple family deaths and 
her motherôs constant illness. This isolation of her childhood home left the ýrst 
daughter with ample time to study her father’s library and practice her music 
as Jefferson wished. Although he did not believe in the in-depth education of 
women, Thomas Jefferson felt a lady should be educated in language, music, 
and dance, as this will one day please her husband. In a letter to an eleven-
year-old Patsy, Jefferson gave instruction on how her time should be spent, 

With respect to distribution of your time the following is what I should approve. 
From 8 to 10 o’clock practise music. From 10 to 1 dance one day and draw 
another. From 1 to 2 draw on the day you dance, and write a letter the next 
day. From 3 to 4 read French. From 4 to 5 exercise yourself in music. From 
5 till bedtime read English, write etc.4

According to Cynthia Kierner, while Thomas Jefferson encouraged his daugh-
ter’s studies he in no way saw her as his equal in an intellectual sense. Indeed, 
he did not consider these subjects (music, arts, etc.) as intellectual ýelds 
because as Kierner states, “Born into a seemingly genteel and orderly world 
that prized feminine virtue, masculine independence, and social hierarchy,”5 
his perspective of social hierarchy placed men above women. This hierarchy 
played out in the Jefferson home by taking Thomas Jefferson away much of 
the time on business, leaving Mrs. Jefferson alone, most of the time pregnant, 
ill, in charge of a massive plantation, and quite surely overwhelmed. But nev-
ertheless she managed to keep her home in shape with the only regret being 
that she did not have enough time to pass these skills along to her daughter. 
Although Patsy was taught to be an excellent hostess, which she utilized in 
later years, Mrs. Jefferson neglected grooming her daughter as a housewife. 
With the ýrst Martha Jefferson being, ña very attractive person,ò as described 
by her eldest daughter, she herself hosted her husband’s important guest with 
great ease.6 This niche for hosting was passed on to Patsy who like her mother 
was a talented musician, and as a daughter of a very important international 
ýgure she was granted the luxury of education and travel making her an ac-
ceptable companion. These advantages also gave Patsy a glimpse into politics 
leading her to not only campaign for her father, but also her future husband. 
Not limiting herself to the home and care of children, during his presidency 
Martha became her fatherôs ýrst lady - not only governing his public image, 
but also taking control of his social life. This close and some may say needy 
relationship between Patsy and her father may have caused the breakdown of 
her own marriage.7 As Patsy so much like her mother took on the emotionally 
supportive role in her father’s life as well as hostess, he often asked too much 
of her and required perfection from her to avoid his disappointment. He writes 
to her, ñ I shall become very much mortiýed and disappointed if you become 
inattentive to my wishes and particularly to the directions of that which I meant 
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for your principal guide.”8 Kierner suggests that Jefferson not only expected too 
much of his daughter, but also was discouraging in her pursuit of civic duties 
as many women of the time wished to be apart of. Although Jefferson in his 
letters to Patsy often spoke about his own ventures, he in no way expected 
or desired his daughters or any other woman to involve themselves within the 
political arena. As women and slaves were denied the vote, Jefferson also felt 
no woman so be allowed political ofýce, ñThe appointment of a woman to ofýce 
is an innovation for which the public is not prepared, nor I.”9 Jefferson could 
only place women into two categories and for his daughter to ýt into the mold 
of a ‘lady’ she must only play a supportive role to his world, leaving little space 
for her own agendas or even those of her husband.

 In the years during her marriage to Thomas Mann Randolph, her father was 
extremely loving to the couple and their children, but he was also quite needful 
of their attention. Writing to Martha shortly after her wedding he states, “I have 
now been seven weeks from you my dear and have never heard one title from 
you. I write regularly once a week to Mr. Randolph, yourself, or Polly, in hopes 
it may induce a letter from one of you every week also.”10 The lonely Jefferson 
required Martha’s attention and as soon as he acquired the presidency he re-
quired a hostess once again. During the years of 1802-03 and 1805-06 Martha 
performed the duties of óýrst ladyô leaving behind her own life as a mother and 
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their foreheads with politics.”12 However Jefferson may have had to eat his own 
words upon meeting Mrs. Abigail Adams in 1784. As they became friends, the 
two often debated a multitude of topics and leaned on one another for support 
during their time in Europe. The wife of John Adams, who was once a close 
friend to Jefferson and also a opponent, Abigail found herself heavily involved 
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themselves bonding over their children who of similar age found pleasure in 
visiting with one another. This may have also contributed to Jefferson’s respect 
for Abigail, as she was a motherly inþuence to his own young daughters Martha 
and Mary during their time in Europe. Even taking on the care of Mary and Sally 
Hemings upon their arrival in England before traveling to Paris Mrs. Adams 
wrote of Mary, “she was the favorite of everyone in the house.”17 In 1785 upon 
the news of their departure Abigail sadly wrote, “I shall regreet[sic] that, and 
the loss of Mr. Jefferson’s society.”18  Suggesting she will miss Mr. Jefferson’s 
company; just ten days after parting from her dear friend Abigail would pen 
their ýrst letter hoping for a response almost as if a young girl developing a 
crush, “ I have to apologize for thus freely scribling to you.” She adds: “I will 
not deny that there may be a little vanity in the hope of being honourd[sic] with 
a line from you.”19 While she and her husband remained in England for three 
more years and Jefferson in Paris, the two would become even more friendly, 
exchanging some forty letters attempting to be helpful to one another as seen 
in a letter from Abigail,

I received by Col. Franks your obliging favour and am very sorry to ýnd your 
wrist still continues lame; I have known very Salutary effects produced by 
the use of British oil upon a Spraind[sic] joint. I have Sent a Servant to See if 
I can procure Some. you may rest assured that if it does no good: it will not 
do any injury.20 

The two also shared news from home, Europe’s gossip, and shopping of ex-
pensive goods that were too far from reach, such as the British oil mentioned 
above. Jefferson depended on this friendship in his political decision-making, 
, r
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until the powerful feelings of my heart, have burst through the restraint, and 
called upon me to shed the tear of sorrow over the departed remains, of your 
beloved and deserving daughter, an event which I most sincerely mourn.22 

While the writing was cold compared to the joyful responses previously shared, 
it is obvious that the sentiment of friendship and mutual respect never stopped 
respecting between them. Jefferson, unable to simply let bygones be bygones 
responded with criticism of Abigail’s husband as follows: “ one act of Mr. Ad-
ams’ life, and one and only you repeat, ever gave me a moment’s personal 
displeasure, I did think his last appointments to ofýce personally unkind, they 
were from among my most ardent political enemies.”  Unlike their previous 
banter Jefferson was more than unwilling to accept the strong and unapolo-
getic opinions of women who as he said before were, “too wise to wrinkle their 
foreheads with politics.”23

This pattern of exchange, friendly, caring, but problematic continued for nine 
years ending when a letter from John Adams was included in a note from Abi-
gail reopening the lines of communication between Thomas and her husband: 

A kind note at the foot of mr [sic]Adams’s letter of July 15 reminds me of the 
duty of saluting you with friendship and respect; a duty long suspended by 
the unremitting labors of public engagement, and which ought to have been 
sooner revived, since I am become proprietor of my own time.24

The reconnection between the two men was heartwarming, revealed in warm 
notes shared between them, which seemed to have brought them comfort. 
Jefferson wrote to Abigail in 1817, “You and I, dear Madam, have already had 
more than an ordinary portion of life, and more, too, of health than the general 
measure.”25 

Strangely enough Abigail was not the only friend Thomas Jefferson met in 
Paris, during his time there he also created a genuine bond with Maria Had-
ýeld Cosway. Mrs. Cosway, an artist, musician, and the topic of conversation 
between Jefferson’s head and heart, swept Thomas off his feet. It is unclear 
whether Jefferson, the great author ever wrote any love letters to his one and 
only wife Martha, even thought  she was the love of his life, and according to 
historian James Parton, an early biographer of Jefferson, “the mightiest capacity 
which this man possessed was the capacity to love.”26 Virginia Scharff, author 
of The Women Jefferson Loved, observes that, “his passion for the woman 
who would become his only wife was fervent, lifelong, and consequential.”27 
In contrast, Jefferson wrote prodigiously to Cosway, even though she was a 
married woman. Jefferson may have felt some passion for her but because 
she was married, he did not pursue the idea. 
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Jefferson met Cosway while still in her twenties when she was described 
as, “charming, beautiful, intelligent, artistic, and musical.”28 She was born in 
1760, and being raised in the city that birthed the Renaissance, Maria was an 
artist at heart and an extremely talented musician. She had been invited by 
the grand duke of Tuscany at the young age of ten to play the harpsichord in 
concert. The same instrument kept at Monticello and played later by Martha 
Wayles Jefferson as a visiting Hessian ofýcer attested to in 1780.  ñYou will 
ýnd in his house an elegant harpsichord pianoforte and some violins. The latter 
he performs well upon himself, the former his lady touches very skillfully and 
who, is in all respects a very agreeable sensible and accomplished lady.”29 This 
musical talent is something Jefferson may have been drawn to as he shared 
that passion with his wife. Although Cosway, who was already a wife herself to 







Brittnye Smith

53

Endnotes

Editor’s note: Thomas Jefferson’s letters can be read at:  https://www.loc.gov/collections/thom-
as-jefferson-papers/about-this-collection/

1. Thomas Jefferson, Letters, 22.

2. Ellen Randolph Coolidge, Letterbook.

3. Thomas Jefferson, Travels.

4. Thomas Jefferson, Letters, 19.

5. Cynthia Kierner, Daughter of Monticello, 32.

6. Ibid., 39. 

7. Cynthia Kierner, Daughter of Monticello, 6.

8. Thomas Jefferson, Letters, 22.   

9. Thomas Jefferson, The Wolf by the Ears,184.

10. Thomas Jefferson, Letters, 54.

11. Thomas Jefferson, Circle of Friends, 275-276.

12. Thomas Jefferson, Daughter of Monticello, 111.

13.  Thomas Jefferson to John Adams, June 19, 1784. 

14. Abigail Adams to Mary Smith Cranch, May 8, 1785, The Adams Papers.

15. Thomas Jefferson to Abigail Adams, September 25, 1785,16. Abigail Adams to Thomas Jef-
ferson, June 6, 1785. 

17. Abigail Adams to Thomas Jefferson, July 10, 1787, The Papers of Thomas Jefferson.

18. Abigail Adams to Cotton Tuft, April 26, 1785, The Adams Papers.

19. Abigail Adams to Thomas Jefferson, June 6, 1785, The Papers of Thomas Jefferson. 

20. Abigail Adams to Thomas Jefferson, January 29, 1787, Circle of Friends, 68.

21. Abigail Adams to Elizabeth Smith Shaw Peabody, February 10, 1797, Founders Online.

22. Abigail Adams to Thomas Jefferson, May 10, 1804, Circle of Friends, 200.

23. Thomas Jefferson to Abigail Adams, June 13, 1804, Circle of Friends, 201.

24. Thomas Jefferson to Abigail Adams, August 22, 1813, Circle of Friends, 241.

25. Thomas Jefferson to Abigail Adams, January 11, 1817, Ford.

26. Virginia Scharff, The Women Jefferson Loved, 79.

27. Ibid., 79.

28. Jon Kukla, Mr. Jefferson’s Women, 86.

29. Monticello. org, Martha Wayles Skelton Jefferson.

30. Thomas Jefferson to Maria Cosway, October 5, 1786, Circle of Friends, 54.

31. Ibid., October 12, 1786, 55.

32. Thomas Jefferson to Maria Cosway, October 12, 1786, Circle of Friends, 55.

33. Ibid., January 31, 1803, 191.





Paris Thalheimer

55

Paris Thalheimer

The Education of  
Samuel Clemens

Standing on an outside stairway of the Clemens home, young Samuel Clemens 
bombarded his younger brother, Henry, with dirt clods. To avoid punishment from 
their mother, Samuel hopped over a fence and did not come back for at least an 
hour or two. Upon his return, Henry sat ready to ambush his older brother. As 
Samuel came into view, Henry got his revenge by landing a stone on the side 
of Samuel’s head. With a large lump on the side of his head, Samuel went to 
their mother for sympathy. Coolly, Mrs. Clemens replied that that some lumps 
might do him some good.1 Reading this exchange between mother and son, one 
wonders how this willful and mischievous child grew into the man who would 
become the celebrated writer and humorist, Mark Twain. To understand this, 
we must look at the events and people in his life which shaped him. 

Of all Samuel Clemens’ relationships, it was the women in his life who made the 
greatest impact in forming him into not only the persona known as Mark Twain, 
but a loving husband and father. Through his mother, Jane Clemens, whom he 
caused all manner of trouble with his willful behavior, he would learn wit, humor 
and cynicism. As a young adventuring man, he would learn the importance of 
friendship and personal change from his close friend and mentor Mrs. Mary 



Paris Thalheimer

56

raphy and writings. It will never be known how far Samuel Clemens’ talents 
could have gone. What is known is that with their inþuence, Samuel Clemens, 
better known as Mark Twain, became one of America’s most celebrated writers. 

Having outlived each of these women, Samuel Clemens would learn grief and 
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and  these lessons remained with him for his life. Jane Clemens taught  him to 
be critically observant of other people. On Sundays, Jane Clemens required 
Samuel to attend church, something he could not bear. Upon his supposed 
return from church, she quizzed him about the text in the sermon. Being a clever 
lad, Samuel would select one of his own. This worked well until one day when 
Samuel’s sermon and a neighbor’s, who had actually attended the service, did 
not match. Having been exposed to the truth, Jane Clemens found other ways 
to make sure her son had attended church services.17 It is interesting that Jane 
Clemens, herself, did not attend church services with her son. 

In many ways it was Jane Clemens’ wit, humor, and judgmental character that 
readers see in Samuel Clemens’ book Traveling with the Innocents Abroad, 
which was published in 1869.18 At thirty-one years old, Samuel Clemens trav-
eled with Charles Langdon and Mrs. Fairbanks to the Middle East and the 
Holy Land. While on board the Quaker City, Clemens and many of the other 
passengers read Tent Life in the Holy Land, by William Prime.19 The book had 
been suggested reading in preparation for the trip. Samuel Clemens read the 
book and made several cutting annotations in the margins. In his judgments of 
Mr. Prime, Samuel judged him quite harshly. He points out that Mr. Prime was a 
common thief when he observed Prime excusing his own behavior for chipping 
off a part of a monument saying, “where I see such antiques fast disappearing 
before the hands of the Vandals, I am not so foolish as to refuse to take what I 
can.” Clemens’ wrote: “The customary excuse of a thief.” The response was to 
the point and might easily have been something his mother would have said.20

Clemens put a ýne point on another of Primeôs crude behaviors when Prime 
describes riding his horse over Moslem graves. To which Clemens responded, 
“They were the tombs of somebody’s fathers and mothers. Would he have 
desecrated them if they had been his own [father and mother’s graves]?”21 

Just as his mother before him, Samuel Clemens was never timid or reserve 
in his harsh judgment of people’s shortcomings. It was these moments of wit 
and sarcasm that one can see the foundations of his mother come through the 
surface of Mark Twain.

Though Samuel might have desired love and approval from his mother, she 
would hold herself in reserve. In his autobiography, Samuel describes his mother 
as “warm-hearted,” but he felt it natural for her to keep it in reserve due to his 
father’s lack outward affection.22  In her later life, Jane Clemens told Samuel, 
“You gave me more uneasiness than any child I had.”23 Though Samuel had 
an eagerness for his mother’s love, it was Jane Clemens’ critical nature that 
was poured out on her son.24 Yet when Jane Clemens passed away on Octo-
ber 27, 1890, Samuel wrote, “She always had the heart of a young girl; and 
in the sweetness and serenity of death she seemed somehow young again. 
She was always beautiful.”25 Even with all of her critical wit, and judgment of 
her son, Samuel Clemens still loved his mother and held her dear to his heart. 
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Though Jane Clemens did not give her son the love, affection and approval he 
so desired from her, she gave him a quick witted and observant mind.26            

Mrs. Fairbanks, Samuel and Olivia Clemens

Livy Clemens would be Samuel Clemens’s closest friend and truest advisor. The 
seeds of their relationship began the moment he laid eyes on her miniature ivory 
image in Charles Langdon’s locket during their trip on board the Quaker City 
in the summer of 1867. Of her, he describes a petite young lady with strength 
and kindness he cherished even after her death. In 1906 he writes in his au-
tobiography ñUnder a grave and gentle exterior burned inextinguishable ýres 
of sympathy, energy, devotion, enthusiasm, and absolute limitless affection.” 
Though frail in appearance, Samuel Clemens saw strong loving character in 
his wife, which he respected and relied on for their entire marriage.27 

It was her caring nature, counsel and insight of people he learned to rely on to 
make better sense of his world. In many ways, Samuel Clemens saw in Livy 
the person he was not. Of her judgment of people and life, he says that she 
was “sure and accurate.”28 On many occasions, Livy would clarify or explain 
things which seemed to bafþe Samuel. Yet this was not a relationship which 
was certain from the start. Samuel and Olivia’s courtship was not a smooth 
one. They were from two very different worlds. Samuel Clemens was an un-
cultured traveling reporter and Livy Langdon was a reserve and reýned young 
lady from an afþuent family. When Samuel ýrst proposed to Livy in September 
of 1868, Livy turned him down.29 A persistent person, Samuel proposed three 
or four times before Livy accepted his hand in marriage.30 The Langdons were 
quite surprised and a little taken aback by Samuel’s unabashed frankness and 
frontier ways, traits he would carry for life.31

Not prepared to give up with Mrs. Fairbanks’ assistance, Samuel Clemens 
vowed to win Ms. Langdon’s hand in marriage. Indeed, his reaction to Livy’s 
rejection did not sit well with him, as Samuel made plain in a September 7, 1868 
letter to her. In it, he refers to her as “sister,” something she has requested him 
to view her as. Yet even as he uses this title, he reminds her that as much as 
the situation pains him, he “loved [her], still [loves] & shall always love [her].” 
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or be lazy. As Samuel put it, “I have kept the bond—I failed not in the task you 
have set me to do.”34 Looking for Mrs. Fairbank’s approval, Samuel worked to 
stop swearing and improved with time and effort. His only regret was that he 
wished he had adopted a more active behavior sooner.

It would take time and perseverance, but Livy ýnally accepted Samuelôs mar-
riage proposal. With promises of commitment and reform, Samuel convinced 
the Langdon family that he was serious and capable of taking care of Livy.35 
Jarvis Langdon expected Samuel to not only keep his daughter happy, but 
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and that nothing good can come from sending his critical letter to the news-
papers.46 Interestingly, just a year later Marie Van Vorst dedicated a book she 
had co-written with John Van Vorst to Samuel Clemens.47 
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less life and had no principles.”52 The alarm would go off and Samuel would 
search the house only to ýnd that no one had broken in. On one March morn-
ing around 2 am, the alarm went off again. This time, someone was actually 
breaking into the house.  

Lying in bed, Livy asked if it were burglar and what he might want. Samuel replied 
with sarcastic humor, “I suppose he wants jewelry.”53 Without missing a beat, 
Livy played along. Soon, they heard the sounds of someone riþing through the 
house looking for items. As the burglar moved through the house, Livy asked 
what the burglar was doing now. To which Samuel added some new room and 
items being pilfered. Finally, Livy said, “Well, what is the use of a burglar alarm 
for us?”54 To which Samuel replied that it had been useful up till that moment. 
Samuel Clemens goes on to explain that the burglar will be quite disappointed 
in what he ýnds. As it turned out, the next day Samuel Clemens followed a 
trail of his belongings on the ground. It appears that the burglar was in fact 
quite disappointed.55 Even in stressful times, Samuel and Livy Clemens were 
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The Solitude and Grief of Later Life 

In the last few years of Samuel Clemens’ life he had outlived those relationships 
he has cherished the most. Livy Clemens passed away on Clara’s birthday in 
1904 after twenty-two months of suffering.69 The day before Christmas 1909, 
his youngest daughter, Jean, was found dead in a tub, apparently from an 
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Shelby Zimmerman

“‘The Streets Were The[ir] 
True Homes’”: Working Class 

Children in New York City at  
the Turn of the Century

In the late nineteenth century, Rivington Street in New York City’s Lower East 
Side served as a playground for the children of the working class. Comedian 
George Burns, who grew up there, remembers all the children from his tene-
ment building running outside to play. ñThere was never any problem ýnding 
someone to play with,” he said, “because the streets were loaded with kids … 
when we were all playing together in the street there were so many of us we’d 
get mixed up and forget which family we belonged to.”1 Children would trans-
form the street bustling street into a baseball ýeld where ýre hydrants, lamp-
posts, and manholes all served as bases, and make broom handles, trashcan 
lids, and bags into sporting equipment. They would late into the evening until 
their mothers opened the tenement windows and told them it was time to go 
to sleep. Then the children would leave the street and sleep in their crowded 
tenement units.2
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and Jewish immigrants arrived in New York City from Europe and could not 
afford to move to another city.  In the 1850s, the aristocratic residents of New 
York’s East Side moved uptown, resulting in abandoned single-family houses 
that were converted into utilitarian tenements. An immigrant family might ýnd 
itself housed with ýfteen other families in a dwelling designed for one. By 1890, 
three-fourths of New York City’s population lived in the city’s thirty-seven thou-
sand tenement houses.3

The tenements were chronicled in a series of exposés by journalist Jacob Riis. 
Some caution is required when approaching Riis’s work. As historian James 
B. Lane has noted, Riis’s photographs and articles tended to promote racial 
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Working conditions were little better. Garment factories in late nineteenth century 
New York were notorious for their long hours, harsh conditions, and low pay. 
According to New York factory inspectors, the sweatshop work was “nearly 
akin to slavery as it’s is possible to get. The work is done under the eyes of 



Shelby Zimmerman

74

in which they would climb up clothesline poles, play games on the steps of 
the tenements, bounce balls off of residential and commercial doors, and use 
trashcan lids and broomsticks to play baseball.22 

The streets, however, remained dangerous. Children at play shared the 
streets with adults, some selling goods in makeshift markets, others peddling 
advertising products, or drinking in outdoor taverns.23 Games played in this 
milieu could easily turn dangerous. In Children of the City at Work and at Play, 
Nasaw describes how young boys would attempt to jump on the back of an 
open-bed wagon in order to get a free ride.24 Resident Mike Gold described 
how this kind of game could turn deadly. His friend, he said, “had stolen a ride 
[on a horse-drawn carriage], and in jumping, fell under the wheels. The people 
around saw the þash of his body, and then heard a last scream of pain. The 
car rolled on. The people rushed to the tracks and picked up the broken body 
of my playmate.”25

Children also had to watch out for the police, who believed that young immigrant 
boys were responsible for theft and pickpocketing, and who persecuted children 
for damaging windows and streetlamps.26 In New York’s Midtown West, more 
than ýfty percent of arrests were for legal acts such as playing sports, beg-
ging, shooting craps, and throwing stones.27 Harpo Marx, who grew up there, 
remembered that “since we couldn’t afford to pay off the cops in the proper, 
respectable Tammany manner, they hounded us, harassed us, chased us, and 
every chance they got, happily beat the hell out of us.”28 Mike Gold recalled that 
“they [police] cursed us, growled and chased us for any reason. They hated to 
see us having fun.”29 Jacob Riis too described callous disregard for children. 
According to Riis, “we have seen in New York a boy shot down by a policeman 
for the heinous offence of playing football in the street on Thanksgiving Day.”30 

The American Dream

Working class boys grew up learning about the American dream through the 
Horatio Alger stories, which inspired them to earn money in order to help their 
families and to get out of poverty. On the streets or in the schools, the boys 
learned about the Horatio Alger “rags to riches” story and the importance of 
hard work in order move from the working to the middle class. According to 
Nasaw, “they [the children] did not expect to strike it rich. But neither did they 
expect to live their lives as their parents lived theirs. 

They would not be trapped in tenement þats or squeezed into the back rooms 
of heavily mortgaged houses; they would not work all day and then, in the eve-
ning, fall asleep after dinner; they would not allow themselves to be marooned 
by fear and by debt in slums and ghettos while the life of the city swirled on 
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around them.”31 Thus, many children believed that by working hard during their 
childhood, they could follow Alger’s example and experience the middle class 
American dream. 

There were many employers willing to offer the children an opportunity to work 
hard. Store windows were ýlled with ñBoy Wantedò signs, making it simple to 
ýnd a job, even for a boy who had just been ýred.32 It was common for young 
boys to earn money as vendors, selling items such as pencils, candy, and 
newspapers.33 Parents, however, generally wanted to keep their children out 
of such jobs because they exposed them to crime. They thus preferred that 
their sons worked as messengers or errand boys because, as Nasaw explains, 
ñerrand boys had bosses and worked regular hours in a ýxed location. From 
the moment they left school until the time they arrived home for dinner, they 
were watched over by responsible adults.”34 The son of Antonio Giordano re-
membered how he wanted to sell newspapers, but his father refused because 
he believed that “paper selling makes boys gamblers and bums.”35 Vendors 
were seen as only one step removed from petty criminals, and parents feared 
that such children would learn immoral behaviors such as lying about prices 
and deceiving customers.36

Expectations for working class girls were different. Young women rarely took 
work selling newspapers or other goods on the streets because those streets 
were seen as masculine spaces that could corrupt girls.37 Instead, girls were 
tasked with assisting their mothers, who often had to work long hours outside 
the home in order to bring in money. It fell to their daughters to do household 
chores such as cooking, cleaning, laundry, and shopping.38 Such tasks began 
at a young age. Journalist Riis described how Katie, a nine year old girl, served 
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Charity

Charity initiatives sought to ameliorate the public health problems of tenement 
dwellers, and the health problems of children in particular. In 1906, John D. 
Rockefeller established the Junior Sea Breeze Home for Sick Babies, which 
temporarily removed babies from the tenements and taught mothers how to 
care for their children. In the sanitarium, all children, regardless of their race, 
religion, and social class, were provided with medical treatment from educated 
nurses.44 The hospital’s resources helped babies escape the dangers of residing 
in the tenements during the inhospitable summer months. Junior Sea Breeze 
nurse Rose Green taught mothers “how best to care for their babies under 
the circumstances and means at their command,” which involved purchasing 
healthy food and promoting basic hygiene.45 In addition, nurses visited the 
families after the infants were discharged in order to ensure that the babies 
were healthy and cared for by their mothers.46

Another such initiative was the Fresh Air Fund, established by Reverend Wil-
lard Parsons in the 1870s. Parson’s goal was to temporarily remove working 
class children from the tenements during the summer in order to improve their 
health and in order to expose them to salutary effects of rural life and Christian 
teachings. In 1877, Parsons sent the ýrst group of ill, over-worked children to 
rural Pennsylvania, where they stayed with Christian missionary host families 
for two weeks.47 The program expanded, and in 1891 it sent more than 94,000 
children to a vacation in the country.48 The Fresh Air Fund enabled children to 
play outside, to escape their monotonous and difýcult urban lives, and to over-
come malnourishment and disease. According to a young girl who participated 
in the program, “we have lots to eat, and so much to eat that we could not tell 
you how much we get to eat.”49 Volunteer doctors conducted medical tests when 
the children arrived and when they departed, and used these measurements 
to quantify the improvement in health.50 According to historian Julia Guarneri, 
the founders of the Fresh Air Fund “believed that by separating a child from his 
tainted urban environment and exposing him to a rural way of life, they could 
literally save the child, body, and soul.”51 Parsons wrote that his program had 
resulted in “the complete transformation of many a child.” The child, he wrote, 
“has gone back to its wretchedness, to be sure, but in hundreds of instances 
about which I have personally known, it has returned with head and heart full of 
new ways, new ideas of decent living, and has successfully taught the shiftless 
parents the better way.”52 They believed that they could improve the children’s 
morality by exposing them to the middle class Christian paternalism.

In the late nineteenth century, another alternative emerged for young children: 
the New York Kindergarten Association. Their goal was to establish kindergarten 
programs in the working class neighborhoods in order to teach young children 
important life skills through play while allowing them to temporarily escape the 
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working class children played a large role in the Progressive Movement of the 
early twentieth century as well as prompting urban reform. Despite the many 
life challenges, the working class children of New York City, as the evidence 
shows, knew how to have fun with a small amount of resources.

Shelby Zimmerman
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James Trimmer

Galileo, Bellarmine, and the 
Bible: A Delicate Treatment 

of a Contentious Issue

Richard J. Blackwell, author of Galileo, Bellarmine and the Bible, argues that the 
key catalyst of the Galileo affair was the conþict between religion and science 
as two different claims to truth. According to Blackwell, the nineteenth century 
saw many writers such as John William Draper use the Galileo Affair to posture 
against worldviews based on either science or religion, and many who studied 
the affair at that time were scientiýc historians who had little interest in either 
theological or religious history. Blackwell wrote Galileo, Bellarmine and the Bible 
in the interest of addressing the affair from a perspective that acknowledges 
the signiýcance of the event in terms of the history of theology. Furthermore, 
Blackwell does not aim to solely address issues of theology, but to combine 
them with those of science in order to determine why the trial proceeded the 
way it did. Galileo, Bellarmine and the Bible ultimately moves to address the 
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mindset of Galileo and his Copernican supporters, as well as that of his critic, 
Cardinal Robert Bellarmine, his clergymen and the Aristotelian philosophers who 
supported them. Furthermore, these mindsets cannot be understood without 
placing them inside the context of logic and belief systems of the seventeenth 
century. It is here that Blackwell goes beyond creating an effective thesis to 
treat the reader to an engrossing level of detail on then-contemporary cosmo-
logical models, while simultaneously relating their signiýcance to the trial. By 
keeping close to the concepts of both logic and reason, Blackwell is able to 
overlap theology and science and deliver an analysis which is both engaging 
and nonbiased. It becomes clear through this analysis that the only way to truly 
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turn based on scriptural interpretation. In the subsequent section, Galileo’s Initial 
Response, the reader is given a look into both the logic and rationale behind 
the views of Galileo. The reader is shown how Galileo believed that while the 
Bible was inviolably true, its interpreters were not, and that it was a book that 
clearly outlined the steps towards salvation, but was ambiguous on the sub-
ject of nature. While the Catholic Galileo was not above referring to Scripture, 
the author clearly shows that he placed his faith in the truth of science when 
understanding nature, stating himself that “the language of the Bible is often 
ambiguous while that of nature is not.”4 Galileo believed that truths established 
through experience and rational proof, such as his observations were certain 
on the condition that these truths applied only to the human understanding 
of nature. Because a human understanding of nature is not a prerequisite for 
Christian salvation, God does not require humans to understand it according to 
Biblical terms. Because of this view, this Galileo asserted that, instead of plac-
ing Scripture before science, exegetes should reinterpret the Bible accordingly.

Despite his reasoning, one major factor that afþicted both Galileo and his critics 
during the affair was their mutual failure to come to what Blackwell refers to as 
a “two world solution.”5 As outlined frequently in the book as well as in reality, 
the concept of science and religions as means to determine ultimate truth are 
in constant conþict with one another. The modern-day answer to this problem 
is the two-world solution, wherein science is used to deýne the natural and 
physical world, and religion is used to deýne the metaphysical, spiritual world. 
While this system of belief may be compatible with the secular and democratic 
nature of life in the late twentieth and early twenty-ýrst centuries, it was not 
so during the seventeenth century. Both Galileo and Bellarmine knew that the 
concept of God, being directly related to creation itself, was too important of 
an issue to leave out of scientiýc suggestions about nature. Therefore, any 
scientiýc question that raised doubts about Christian teachings could not be 
brushed aside as applying only to the natural world, because it would also ap-
ply to the spiritual world through extension. The result was that only one side, 
and one truth, could be correct.

One of the most interesting and eye-opening arguments made by Blackwell 
during his discussion of the beliefs of Bellarmine in Chapter Two, Bellarmine’s 
Views Before the Galileo Affair, is the suggestion that his understanding of 
cosmology was neither based on Copernicanism nor Aristotelianism, but rather 
one that he himself had constructed. At the center the system constructed by 
Bellarmine was the concept of God as an ultimate truth, and that Bellarmine 
had based this belief purely on his own interpretation of the Scriptures and the 
early Christian Fathers. Blackwell explains that in the mind of Bellarmine, the 
Earth was round, unmoving, and in the center of the universe. The heavens were 
divided into three parts: “the airy one, the starry one and the empiraeum; the 
ýrst is completely transparent and partially capable of reþecting light, the third 
reþects light all over.ò6 The ýrst heaven represented the air and atmosphere of 
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Earth, the second being home to the moon, sun and stars, and the third being 
the home to God. Bellarmine believed that the second heaven was made of 
soft matter that did not revolve around the center of the universe. He believed, 
according to scripture, that the realm was changeable, and could be dissolved 
at the will of God such as on Judgement Day. According to Blackwell, Bellarmine 
believed that because Jesuit astronomers had been distraught by the contro-
versy caused by the injection of the heliocentric theory and its conþict with the 
Ptolemaic model, they were rarely in agreement over how to understand the 
heavens. These astronomers were all, on the other hand, united in the belief 
that where there is uncertainty, understanding should be changed in order to 
best ýt the Scriptures. The subject of changing science to ýt the Scriptures, or 
changing Scriptures to ýt science follows a continuous theme that is crucial to 
Galileo, Bellarmine in the Bible: the struggle to relate religious and scientiýc 
claims to truth. 

One cannot understand the judgement of those who condemned Copernican-
ism during the trial of 1616 without understanding the role that religious faith 
played in their lives. Blackwell explains that natural beliefs are formed when the 
individual is given a claim, and then the opportunity to decide whether this claim 
is accurate. If this claim cannot be directly checked or tested, the individual has 
the free will to question whether the source of that claim is legitimate. Natural 
faith, in a Christian context, stems from an individual’s ability to stake what is 
true in the word of God alone. Because God cannot lie or deceive, his word is 
automatically true, needing no proof, evidence or argument. Being the ultimate 
authority of truth, the word of God is enough to overcome any arguments made 
about the natural world, because it is his truth that governs the greater, tran-
scendent world. Because the Papacy was tasked with interpreting the authority 
of God in seventeenth century Italy, the judges and inquisitors who went against 
Galileo were grounded in the virtue of obedience towards religious authority. 
The Catholic Church had historically institutionalized this authority within both 
its structure and teachings. The author attributes the injunction that Pope Paul 
V leveled against Galileo in 1616 to “the logic of centralized authority”, where 
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