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St John’s Academic Journal 
Easter Term 2019 

Editor’s Introduction 

Welcome to the second edition of  the St John’s Academic Journal! 

It has been a real pleasure to oversee the creation of  another volume before handing over to a new editorial 
committee for the 2019/2020 academic year.  

In particular, it was wonderful to see such a huge amount of  interest from among the student body. I learned 
a huge amount from reading all of  the submissions, and putting the chosen papers through the editing 
process. The committee faced the formidable challenge of  whittling over 40 papers down to just eight. The 
committee did not know what mark – if  any – the papers were awarded, but selected them for breadth of  
coverage, and stimulating, horizon-broadening content.  As in the first edition, the papers have received only 
very minor editing. (And don’t worry, no papers were harmed in the making of  this journal: anything which 
wasn’t published this time has been saved as potential content for future editions!) 

My thanks must, again, go to my editorial committee: Lilly Buonasorte, Eleanor Dye, Zachary Greenan and 
Luke Johnson-Davies, as well as Caragh Aylett, SJCR President for 2018/2019. They have all been a huge 
pleasure to work alongside, and this volume is testament to their hard work and vision. They have set the bar 
high for the incoming committee!  

I hope you enjoy reading through these papers, as you follow their whirlwind tour through Bitcoin, French 
literature, Pauline theology and more!  

Jennifer Riley 
SJAJ Editor, 2018-2019  
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Arts and Humanities 

1) “Paul’s concern was more with a nationalising of  the Law than with its 
ritualisation.” Discuss. 
Author: Logan Walker, MRes Theology and Religion, Written for ‘Key New Testament Texts’ at London 
School of  Theology 

1. Introduction  
Statements similar to the one presented above have caused controversy within Pauline scholarship for several 
decades. The present discussion will therefore begin by considering the ‘New Perspective’ position which 
gave prominence to such ideas. The main thrust of  the study will then be devoted to surveying those passages 
within Romans which are integral to understanding Paul’s contention with the Law, although not all of  the 
relevant texts can be discussed due to space limitations. As a result of  the survey, it will be suggested that the 
concepts of  nationalism and ritualism are not the true dichotomy as advocated by the title statement, and in 
fact, Paul’s major issue is based on a deeper foundation, as he is primarily concerned with humanity’s 
inability to fulfill the Law on account of  the influence of  sin. 

2. Nationalism and Ritualism: A Matter of  Perspective 
At this initial stage of  the discussion, a word of  clarification is required with regard to the terms presented in 
the title. Ritualism is not the easiest word to define, and in fact, Wright argues that ‘it is a blunt modern tool, 
quite unfitted for the analysis of  first century concepts.’1 However, whilst a particular word may fail to 
capture the exact nuance of  a foreign concept, this should not necessarily lead one to abandon its use 
altogether, but rather should serve as a warning to adopt it with caution. Ritualism is considered a subset of  
the wider concept of  legalism,2 and in its narrowest form it denotes the emphasis placed on external matters 
to the neglect of  proper internal attitudes.3 Yet, within the context of  the discussion title and Paul’s letter to 
the Romans, ritualism could stand for the wider concept which includes terms such as ‘legalism’ and ‘works 
righteousness’, in essence depicting an attitude which depends upon praxis for identity, security, and 
ultimately salvation. On this view, Dunn is effectively restating the apparent dichotomy when he argues that, 
‘what [Paul] is concerned to exclude is the racial not the ritual expression of  faith; it is the nationalism which he 
denies not activism’ [emphasis original].4 This assertion is representational of  a movement within Pauline 
scholarship termed the ‘New Perspective’, of  which Dunn is a major voice. 

It is referred to as the New Perspective on account of  being a reaction again the view which until then had 
been predominant. Non-Jewish scholarship had, for the most part, viewed Paul’s arguments in Romans – 
among other letters – through the lens of  the Protestant Reformation, projecting the flaws of  sixteenth-
century Catholicism onto first-century Judaism.5 It is with such scholars in mind that Stendahl argued for the 
importance of  rediscovering the original context in which Paul wrote, and in doing so he understood the 
letters to be a ‘theological and theoretical scriptural argument about the relation between Jews and 
Gentiles’6. From this foundation emerged Sanders’ groundbreaking Paul and Palestinian Judaism, which 
provided an extensive survey of  Second-Temple Jewish writings to assert that the modern view of  a legalistic 
first-century Judaism was unsupportable in light of  that literature.7 Sanders summarized that ‘the Judaism of  
before 70[AD] kept grace and works in the right perspective, did not trivialize the commandments of  God and was 
not especially marked by hypocrisy’ [emphasis mine].8 Subsequent proponents of  this perspective argued 
that Paul was therefore not attacking a ritualistic Judaism, but rather one which viewed membership of  the 
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covenant – as expressed by specifically Jewish works of  the Law – as necessary for salvation, to the exclusion 
of  Gentiles.9  

However, such an interpretation has been met with resistance, and the briefest of  searches reveals the 
immensity of  literature devoted to this subject, and a frequent criticism is that the New Perspective 
proponents have overstated their case.10 Even within the movement there is not a great deal of  uniformity, as 
‘one scholar’s “new perspective” may be quite different than another’s.’11 Nonetheless, the emphasis on 
Israel’s nationalizing of  the Law is generally agreed upon by New Perspective adherents. Yet, in light of  these 
disparate views, how is one to discern the true nature of  Paul’s argument? This essay will briefly study three 
key arguments within Paul’s letter to the Romans – in which the discussion of  the Law is prominent – with 
both major perspectives in mind in order to clarify what precisely Paul’s contention was with regard to the 
Law, its nationalization or its ritualization. 

3. Key Texts in Romans  
3.1. Boasting and the ‘Works of  the Law’: 3:27-31  
The first passage which merits consideration comes at the end of  Chapter 3. In the second chapter, Paul 
asserted the insufficiency of  Israel’s possession of  the Law as they had neglected its commandments, and he 
subsequently declared in the following chapter that, ‘now the righteousness of  God has been manifested 
apart from the law’ (3:21). Paul now begins this pericope by claiming, ‘then what has become of  our 
boasting? It is excluded.’ (3:27). However, in order to more fully understand Paul’s contention with the Law, 
we must ask a question of  our own, namely: what were those to whom Paul was writing boasting about? 
Luther provides the traditional response to this question when he writes that ‘he who regards himself  as just 
by fulfilling the Law, doubtlessly has something of  which he might arrogantly boast.’12 To Luther, then, the 
Jews’ boasting was due to their fulfillment of  the Law.  

Dunn challenges this view, however, arguing that Paul is attacking their ‘pride in the law as indicating God’s 
commitment to his people and as marking them off  from other nations’,13 not necessarily their obedience to 
it. He supports this interpretation by drawing attention to Paul’s similar accusations in 2:17, 23 which 
mention possession of  the Law, but not its fulfillment.14 Moo concedes the truth of  Dunn’s interpretation 
and yet sees Paul’s core indictment as being not against ‘the Jew’s pride in a covenant relationship with God, 
but the pride in accomplishments.’15 Like Dunn, he draws this from the context, yet looks to the following 
chapter where ‘the hypothetical basis for Abraham’s boasting is not simply “identity markers” but “works” in 
a general sense.’16 Moo here raises an issue which should be considered before returning to the question of  
boasting, due to its impact on interpretation. This issue is the way in which one understands ‘works of  the 
Law.’  

The phrase is introduced in 3:20, and then appears in a similar manner in 3:28, where Paul writes, ‘we hold 
that one is justified by faith apart from works of  the law.’ Dunn states that due to the first-century context, 
this phrase does not denote general good works, but rather ‘identity markers’ which set the Jews apart as 
members of  the covenant.17 Das, however, sees this specification as unwarranted, arguing that in light of  
Paul’s use of  ‘works’ in Chapter 2, ‘[works of  the law] should be understood in the more natural sense of  the 
works that the law requires and without any special focus on the ethnic aspects of  the law.’18 Something of  a 
middle ground is proposed by Keener, who affirms the more general use of  the term, yet acknowledges that 
in this passage, ‘Jewish distinctives would emphasize Paul’s case particularly well,’ for the following verses 
‘emphasize that the written law does not make the Jewish people more righteous before God than Gentiles.’19 
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Keener appears to have struck an appropriate balance, and as one’s interpretation of  ‘works of  the Law’ will 
naturally impact an understand of  the aforementioned boasting, it seems most likely in this context that the 
basic object of  boasting is the keeping of  the Law, yet with the result that Jews are able to obtain 
righteousness where Gentiles are not. Viewed in this way, the nationalization of  the Law receives special 
emphasis in Paul’s thought, though as it results from the Law’s ritualization, the two cannot be entirely 
distinguished. Nevertheless, this does not exhaust the difficulty which surrounds the Law in this section. 
Westerholm notes that ‘the “works” [Paul] rejected were not simply those characterized by legalistic 
distortions of  the law […] the operative principle of  the law, for Paul, was its demand for works.’20 Therefore 
the issue appears to be greater than just a ritualizing – that is, a human distortion – of  the Law which leads 
to nationalization, but rather is the requirement of  the Law itself. This becomes more evident in following 
sections. 

3.2. Human Inability to Fulfill the Law: 7:7-8:4  
The next passage of  significance begins at 7:7 and continues into the eighth chapter. This section of  the 
letter is far from straight forward, and various elements within it have proven widely contentious,21 however, 
for the current purposes a brief  thematic survey will suffice. Stendhal presents this text as a key example of  
how Paul was not primarily concerned about the human conscience but was rather arguing in defence of  the 
Law.22 Such a view, based largely on the literary context of  the chapter, has also been acknowledged by 
others.23 The question which naturally follows from such a view is: what makes the defence of  the Law 
necessary? Is the Law here being defended against its abuse as a nationalistic symbol? It would appear not. 
Certainly very little within the text would suggest that such a distortion of  the Law is Paul’s concern here; 
even whilst Dunn proposes that the Law ‘weakened by the flesh’ in 8:3 is due to ‘its being identified too 
closely with Israel as a national and physical entity,’24 this appears to be a small part of  his argument 
resulting from his wider perspective, and not drawn explicitly from the passage. In fact, Moo argues that as 
‘in this major sustained treatment of  the law in Romans, we find not a whisper of  concern about the law as a 
barrier to Gentiles,’ neither is it likely to be the dominant theme in the letter.25 Whilst the larger conclusion 
may not be entirely warranted, his observation about this passage nevertheless holds true.  

In which case, is Paul defending the Law against ritualistic distortions? Again, the answer does not seem so 
certain. Keener affirms that Paul’s language in this section ‘shockingly applies to a pious Jew trying to 
observe God’s law,’26 yet, as works in themselves are not mentioned as a subject, it seems that an 
overemphasis on outward obedience is not the prime issue. In fact, the main antagonist identified both here 
and in the preceding chapters is sin. Sanders writes about the complex relationship in this section between 
sin and the Law, finding it almost unnecessary to state that ‘sin does not pervert the intention of  the law by 
causing people to fulfill it in the wrong way, thus producing legalism.’27 Rather, sin is at the root of  
humanity’s inability to fulfill what the Law requires, for which the work of  the Spirit is presented as the 
solution.28 Therefore, in this section, Paul’s primary concern is not with a human distortion of  the Law, but 
rather with sin’s distortion of  humanity, and his defence is of  the basic goodness of  the Law as testified to by 
the mind which desires to be free from sin’s corruption. It now stands to survey the final pericope in order to 
understand the fuller scope of  Paul’s argument. 

3.3. Israel’s Failure to Attain the Law: 9:30-10:3  
The final pertinent section for the present study is 9:30-10:3, located in the midst of  Paul’s anguished 
discourse over the fate of  Israel (ch.9-11). Chapter 9 had primarily focused on God’s sovereignty with regards 
to election, which set up the quandary now presented in 9:31-32: that, despite not pursuing it, Gentiles 
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attained the righteousness which Israel failed to reach. In order to understand the reason for Israel’s failure, 
several of  the phrases in this pericope must be examined. The first of  these phrases is the ‘law of  
righteousness’ (nomon dikaiosunēs) in 9:31, which has been variously interpreted and translated. Among the 
possibilities, Schreiner presents the simplest translation by viewing dikaiosunēs as an objective genitive, 
rendering the phrase ‘law for righteousness,’ whilst ‘righteousness’ itself  refers to obtaining a right standing 
with God, based on the surrounding discussion.29 This nuance is captured well by the New Living 
Translation which paraphrases the verse: ‘the people of  Israel, who tried so hard to get right with God by 
keeping the law, never succeeded.’ 

Paul explains in the following verse that they did not attain this law for righteousness because they pursued it 
‘as if  it were based on works’ (v.32), and consequently the argument over the meaning of  ‘works’ resurfaces. 
In 3:28, it appeared that the phrase referred to the general works required by the Law, yet here the phrase 
itself  is shorted from ergōn nomou (3:28) to simply ergōn. True to form, Dunn understands the phrase to refer to 
‘the requirements of  the Law which mark off  Jew from Gentile,’30 though here he is on less certain footing, 
as Moo points out that it probably portrays the same general sense as its earlier occurrence in the chapter 
(9:11).31 Mirroring this debate is the question of  how to interpret Israel’s ‘own righteousness’ in 10:3, and 
with the more general understanding of  works in 9:28, Wright and Dunn’s interpretations – ‘national 
righteousness’32 and ‘covenant-consciousness’33 respectively – fail to convince in the socially-concerned way 
in which they are presented. Therefore, Cranfield’s view that it refers to ‘a righteous status of  their own 
earning’ appears to better capture the meaning.34  

After the above considerations, Paul’s concern here would seem to be with Israel’s attempt to earn 
righteousness by works. And yet, as earlier, this does not seem to fully capture his criticism. Keener reiterates 
what has been expressed earlier in this study, namely that ‘mere flesh cannot submit to God’s law from the 
heart,’35 and in light of  Chapter 7, pursuit of  righteousness based on works must invariably lead to failure 
due to the influence of  sin. Schreiner acknowledges those scholars who hold that ‘the reason Israel did not 
attain righteousness was solely because she could not keep the law perfectly,’36 yet, also recognizing Paul’s 
polemic against legalism, he concludes that both lay behind Paul’s argument here.37 Therefore this final 
passage again reveals that Paul’s concern regarding the Law extends beyond a particular distortion of  it, but 
rather is ultimately based on human inability to submit to its requirements.     

4. The Primary Issue 
What, then, has been discovered through surveying these texts? In the first place, the case for the 
nationalization of  the law as Paul’s primary sparring partner does not appear to be as strong as the New 
Perspective adherents have suggested. Whilst it does not even appear as an issue in Chapter 7, its 
prominence in the thought of  9:30-10:3 is uncertain, and where boasting is due to nationalism in 3:27-31, 
such nationalism itself  seems to result from a prior ritualization of  the Law. With those passages considered, 
a clear distinction between nationalism and ritualism is difficult to maintain. In fact, Schreiner argues that 
this is a false dichotomy, as ‘pride in Jewish heritage cannot be separated from pride in Jewish performance’.
38 Hassler similarly argues that ‘the distance between cultural imperialism and soteriological legalism is not 
necessarily all that far,’ referring to the issue as ‘ethnocentric legalism’,39 or in the language of  the present 
question, ‘nationalistic ritualism’. 

However, as has been seen throughout the primary literature, even with the stated dichotomy de-delineated, 
Paul’s contention with the Law is set on a deeper foundation, that is, the inability of  anyone to fulfill its 
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demands. In the light of  that major issue, any question of  nationalization and ritualization appears 
superfluous, for in the former case no one could begin to keep all of  the Law, and in the latter, retaining it as 
one’s special possession would not in itself  lead to salvation. Consequently, Westerholm masterfully 
concludes, of  both nationalization and ritualization, that ‘neither charge is without basis in Paul’s writings. 
Yet neither charge captures the essence of  Paul’s denial that one can be declared righteous by the works of  
the law.’40 

5. Conclusion  
Therefore, returning to the original statement, it can be concluded that Paul was in fact not more concerned 
with a nationalizing of  the Law than with its ritualization, as the two concepts are not so easily separated, the 
former often resulting from the latter. It has been discussed how the New Perspective movement resulted 
from a re-consideration of  second-Temple literature, yet whilst their insight into the original context of  Paul’s 
writings has been invaluable, this has not been found to permeate his message to the extent which has been 
suggested. The present study’s own survey into Paul’s letter to the Romans has discovered that, whilst the 
nationalization and ritualization of  the Law both occur, the main issue transcends them both. In Chapter 7, 
Paul argues at length that no one is able to keep the Law due to the influence of  sin, and this inability is also 
at the heart of  Paul’s arguments in the other passages examined. Whilst the Law had evidently been 
subjected to human distortion, even in its pure form it was unable by itself  to lead sinful humanity to 
righteousness.   
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2) ‘Place, displacement, and a pervasive concern with identity and authenticity 
are characteristic features of  the novel that have preoccupied writers from the 
eighteenth century to the present.’ Discuss. 
Author: Jemima D’Souza, First Year, English Literature, Written for ‘Introduction to the Novel’ 

Salman Rushdie’s Midnight’s Children is very much concerned with the themes highlighted in the question, 
which are usually intertwined.1 The whole novel questions Saleem Sinai’s identity (including his family 
identity) and the authenticity of  his Indian national identity. I will point out that Saleem’s identity is linked to 
place, through his close connection to, and influence on, the new, independent India. Accompanying this is 
the question of  where he belongs, since he has been displaced from many contexts, including his birth family. 
I will also examine the identity of  Saleem’s sister, Jamila, or the ‘Brass Monkey’, which is always elusive, and 
at one point almost smothered by an inauthentic persona. Throughout the essay, I will illustrate the ways in 
which the magic realist genre enhances Rushdie’s exploration of  these topics.  

Saleem Sinai and Shiva are switched at birth, and their displacement of  one another is linked with the 
question of  identity and authenticity, since it throws doubt over whether Saleem is truly a part of  the Sinai 
family in which he grew up. His identity is shaped by the Sinais in every way and, interestingly, the magic 
realism in the novel allows him to inherit traits from his non-biological family that should not be possible. For 
instance, Saleem describes his (non-biological) grandfather’s nose as his ‘birthright’ (p. 9). Magic realism 
allows the nose to be his grandfather’s and his birth father Methwold’s – that it proves Saleem’s identity as a 
part of  the Sinais’ history, as ‘truly my mother’s son’ (p. 9). The emphasis on bodily connection to the Sinais 
seems to make the ties much more intimate and difficult to deny. This is particularly apparent in the passage 
in which Saleem describes his development in the womb (pp. 144-45). Although Amina Sinai was actually 
carrying baby Shiva, Saleem mentions ‘my umbilical cord’ (p. 145) so there is a clear visceral connection 
between Saleem and the mother that was to raise him.  

The critic Amina Yaqin says that Saleem is a ‘changeling child rather than the true son of  Amina and 
Ahmed Sinai’.2 However, I think that the way that Saleem narrates his family history affirms his identity as 
part of  the Sinai family. He calls Aadam ‘my grandfather’ (p. 9, emphasis mine) and he expresses no 
attachment to, or concern for, his biological mother. She is practically a two-dimensional character; Saleem 
only ever refers to her by her name: ‘Vanita’. Rushdie’s choice of  name may be a deliberate attempt to make 
her character less significant, since ‘Vanita’ can simply mean ‘woman’.3 This distances her from Saleem, 
especially in the passage describing the aftermath of  Saleem’s birth, during which the babies are swapped: 
‘Vanita had haemorrhaged and died. | So I was brought to my mother [Amina]; and she never doubted my 
authenticity for an instant’ (p. 157). The final clause very strongly suggests that Amina’s instinct (that Saleem 
was her son) was correct. And the antithesis between the impersonal, documentary-style description of  
Vanita’s death, and the comfort and rightness of  the phrase ‘brought to my mother’ firmly places Saleem as 
an ‘authentic’ member of  the family. 

There is also the theme of  Saleem’s national identity to consider; again, the battle of  genetics over 
experience. Saleem is, by birth, half  British. Does this mean that he is not truly Indian? He is, after all, the 
influencer of  the new India’s fate, not as an external authority like the Raj, or even Indira Gandhi, but as a 
member of  the country: one who experiences India.4 The feeling of  the passive citizen is detectable, for 
example, in this quotation about the new borders created in the country according to language: ‘Language 
divided us’ (p. 261). The children born at midnight on Independence Day are inescapably linked to the fate 
of  India (and Pakistan), thus their lives influence, and are influenced by, place, in a peculiar kind of  magic 
realist metaphor. So, in a sense, Saleem is the country: his actions (and, more usually, the actions done to 
him) are repeated in the experience of  the nation; this surely makes him inherently Indian.  

In his essay, Abdulrazak Gurnah states that this is merely a feature of  Saleem’s unreliable narration; that it is 
a ‘delusion’ that he has an effect on history.5 I disagree: Rushdie purposely wrote the character in such a way 
that ‘the whole of  modern Indian history [was …] his fault’.6 This idea is reinforced throughout the novel. For 
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instance, the letter from the new Indian government to congratulate Saleem on being born at the moment of  
Independence reads: ‘your life […] will be, in a sense, the mirror of  our own’ (p. 231). This letter is quoted and 
mentioned at other points in the novel too. Saleem asserts his ties to India’s fate throughout the narrative, 
such as when he claims his Gujarati rhyme provoked violence in the language marches.7 There is also a 
passage in which he explains to us the different ways in which his life is connected to the life of  India: 
‘actively-literally, passively-metaphorically, actively-metaphorically, and passively-literally’ (pp. 330-31). The 
uncertainty over Saleem’s reliability as a narrator is understandable – he often admits to ‘another error’ (p. 
308) in his memory – but I think the argument is weak in dismissing Saleem so easily.  

The essence of  the book is, like India, ‘a sort of  dream’ (p. 159): not grounded in the normal rules of  reality. 
And this is very much supported by the magic realist genre. In fact, in his article, Wexler says that ‘in magic 
realist texts, time and space obey laws of  desire rather than physics’.8 Even Padma, who represents the down-
to-earth, cynical readership, is not concerned by these slip ups; she brushes them away, saying, “Everyone 
forgets some small things, all the time!” (p. 308).9 Gurnah also asserts that Saleem’s delusion ends ‘as he 
comes to grasp his impotence under the onslaught of  Mrs Gandhi’s sterner form of  history-making’.10 
Impotence is a theme in the novel, certainly, but that is the nature of  magic realism: that the characters’ 
magical abilities highlight their powerlessness over the larger forces in their world. Saleem’s impotence 
merely signifies that he cannot choose how to affect events, not that he has no effect.  

Saleem frequently has some part of  his identity forcibly taken away from him. For instance, his blocked nose 
gives him telepathic powers, but he is forced to undergo an operation to clear his sinuses. Saleem uses the 
verbs ‘depriving’ and ‘banishing’ (p. 423) to describe how the operation broke his telepathic connection with 
the other children of  midnight. These verbs carry the pathos of  one whose identity has been involuntarily 
altered. He is no longer the leader of  the Midnight’s Children Conference, and he is torn away from that 
community – displaced. Intrinsic in this displacement and loss of  identity is the magic realist genre: the 
physical (his blocked sinuses) does not represent this part of  himself, it is the source of  his powers. Another 
example of  loss of  identity can be seen when Saleem is hit during an explosion by a projectile silver spittoon. 
He loses his memory, and thus his identity: ‘all the Saleems go pouring out of  me’ (p. 477). His extraordinary 
olfactory capabilities are still with him, but, rather than maintaining a link to his identity, they now 
dehumanise him, and make him seem less recognisable. His purpose is now to be the ‘man-dog’ (p. 484) and 
to work for the secret canine unit of  the army, while his human faculties of  emotion and sensation are gone, 
replaced with a ‘numbed blankness’ (p. 489). While narrating the period when he was without memory, 
Saleem often refers to himself  as ‘he’ instead of  ‘I’, emphasising the uncertainty about his identity at this 
time.  

By contrast, the Brass Monkey’s identity is relatively hidden throughout the novel. She is related to us by 
Saleem, who seems to do it at some remove. Births are very important moments in the novel, yet the Brass 
Monkey’s birth ‘passed virtually unnoticed’ (p. 204) by her family and the reader, with the focus on Saleem. 
In the passage beginning ‘While my temperature came down, my sister was being born’ (p. 204), the narrator 
repeatedly draws the attention back to his infant self  by balanced anaphora: the structure ‘While […] I was 
[…]’ (p. 204) is thrice repeated. The Brass Monkey’s nickname distances her from us too; the definite article 
especially has the effect of  making it seem more like a label for an object than a name. The nickname itself  
tunes into the feeling that she is ‘as much animal as human’ (p. 209). We do get some insight into her 
character, for instance that her motive for burning shoes is to make someone ‘notice that she was there’ (p. 
207). Yet, the gently dehumanising effect of  her name, enforced by objectifying descriptions such as her 
being ‘noisy as a crowd’, disconnects her from the reader, and makes her identity and mind less accessible. 

 The Brass Monkey’s presence is increased in the reader’s consciousness at the time when her identity is most 
subdued and concealed, literally and metaphorically, by the ‘heavily embroidered’ (p. 435) veil she sits behind 
as Jamila Singer. It adds potency to the elements of  her true self  that do remain: her voice, and the vestiges 
of  rebellion in her love of  leavened bread. Perhaps part of  our sense of  her identity is this silken thread of  
her beautiful voice. ‘From birds she learned how to sing’ (p. 209) as a child, so it is part of  her original 
personality, shown to us alongside her ‘kicking and screaming’ (p. 209), wildcat identity. And the Brass 
Monkey’s voice is not changed by her fame: the sound which made her famous, ‘the purity of  wings’ (p. 409), 
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was in her voice from when she first sang in public on her fifteenth birthday. So, despite the shrouding of  her 
identity, there is one hole through which we can experience her – loud and clear – and that is through the 
hole cut in the sheet for her mouth; her voice. I think the smallness of  the hole – ‘Diameter: three inches’ (p. 
435) – concentrates this remaining part of  her identity, and its glorification, which is exemplified by the hole 
being ‘embroidered in finest gold’ (p. 435) makes it all the more present for the reader. 

In conclusion, I have suggested that magic realism, through impossible happenings and metaphorical 
connections, allows Saleem’s identity with relation to his family and country to be much more secure, since it 
grants a physical inheritance and link to his non-biological family. Also, touched upon in this essay was the 
way in which dehumanisation of  Saleem and the Brass Monkey has helped to obscure their identities and 
take them farther away from the reader’s understanding. The issues of  identity surrounding Saleem and the 
Brass Monkey are influenced by displacement, connection to place, and the question of  authenticity, often 
leaving an uncertainty over where the characters belong. 
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3) What was the relationship between the Ethiopian Orthodox Church and the 
state in the Ethiopian Empire? 
Author: Esme Grey, 2nd Year History, Written for ‘Elders, Despots, Modernisers: Rethinking the State in 
Northeast Africa, 1800-2000’ 

Commencing his chapter on Northeast African religions, Ali underlines spirituality as “one of  the most 
important distinguishing  features of  ethnicity which  distinguishes one ethnic group from another”.1 
Certainly, the widespread exploitation of  religious symbols, rituals and rhetoric within communities are well-
established means by which populations enhance ethnic differentiation, reinforcing intra-communal cohesion 
and shaping polities. This is particularly pertinent in relation to the Ethiopian Empire. Here, the Ethiopian 
Orthodox Church (henceforth ‘the EOC’) and imperial state colluded to ensure that Ethiopian Orthodoxy – 
venerating the sanctity of  ‘Abyssinia’ and her Emperor – emerged as “the most profound expression of  the 
national existence”, thereby legitimising the Emperor’s hegemony and affording the Church substantial 
socio-economic privileges.2 

Although scholars such as Erlich have long-upheld Ethiopian Orthodoxy as a “profound expression of  
national existence”, few studies dedicate-themselves to the EOC’s socio-cultural and political implications; 
instead, many late twentieth-century works direct attention to socio-economic themes, particularly 
technology, agriculture, and social mobility. This tendency was shaped by the Cold War, whereupon 
“Marxism [became] the language of  scholarly discourse”.3 Indeed, Marxism is a particularly prevalent 
theme amongst the corpus of  literature pertaining to Ethiopia, as the 1981 refugee crisis, 1983-5 famine, and 
ongoing socio-economic disquiet amplified socio-economic concerns. Here, it is necessary to note that 
Marxist perspectives are instructive; yet, the conditions that caused the ideology to dominate Ethiopia’s 
historiography have, likewise, facilitated academia’s virtual neglect of  her religious culture. Even among 
those works that are not infused with Marxist rhetoric, church-state relations are rarely explicitly addressed, 
often woven intermittently throughout.  

This essay shall attempt to redress this historiographical imbalance, examining the relationship between 
Ethiopian imperial state and the EOC from 1855-1913. To analyse this connection, however, one must first 
define the ‘state’. Here, precision is imperative, as notions of  statehood are often broad; the OED offers 
several definitions for the noun, primarily: “the government of  a country”; and, “a country considered as an 
organised political community”.4 It has, however, been suggested that these definitions are overly-simplistic; 
Habte-Selassie notably conceptualises the Ethiopian state as a series of  historical phases corresponding with 
Orthodoxy’s emergence.5 This approach, however, lends itself  too easily to viewing political development as 
a linear process – Parsons aptly notes: “societal evolution was neither a continuous nor […] linear process”. 6 

Moreover, the OED’s definitions are valuable as they draw a clear distinction between two forms of  
statehood: the politically-orientated central state, and the wider population encompassed under stately 
apparatus. 

This essay is concerned with both: first, exploring the predominantly cooperative relationship between 
religious-nationalism, the EOC and the Emperor at a central level, before proceeding to address the practical 
implications of  this dynamic in the ‘organised political community’ – how the Church reinforced stately 
authority among ‘Abyssinians’ and ‘non-Abyssinians’ alike.  

At a central-level, “the relation between church and state has been a constant theme since the coming of  
Christianity to Ethiopia in the fourth century”.7 The Emperor – embodying the central state – professed 
devotion to Orthodoxy and extended the Church socio-economic privileges; in exchange, the EOC provided 
and disseminated an ideological framework saturated with “authoritative concepts that rendered [the 
Emperor’s sovereignty] meaningful”.8 Like the state’s relationship to the church, these ‘authoritative 
concepts’ were long-established and deeply-embedded in the ‘Abyssinian’ identity; Old Testament narratives 
and Semitic imagery featured prominently, prompting Levine to liken Ethiopian religious-nationalism to 
Gorski’s ‘Hebraic-nationalism’.9  
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The Ethiopian imperial title encapsulates the extent to which religious ideas venerated the Emperor, 
designating him: ‘Emperor of  Ethiopia, King of  Kings, an elect of  God, and… conquering lion […] of  
Judah’.10 This illustrates the conviction that the Emperor’s powers – and, therefore, his legitimacy –  were 
divinely-ordained: his “deeds were those of  the gods”.11 Of  particular interest is the phrase ‘lion of  […] 
Judah’: this firmly situates the sovereign within a broader Semitic culture, while also drawing parallels with 
the Book of  Revelation, a text which designates Christ: “the Lion that is from the tribe of  Judah”.12 Although 
this connection bestows Christ-like qualities upon the Emperor, it is rare for themes from the New Testament 
to feature prominently in Orthodoxy. Indeed, the Emperor’s hegemony was rooted in his claim to descend 
from the Old Testament’s King Solomon, through his son Menilek I – the product of  Solomon’s illegitimate 
union with the Queen of  Sheba. This was significant not only because Solomon was a “soft and gracious” 
ruler13 – his sexual indiscretions excused by virtue of  the fact that he sired Menilek – but because he was also 
related to Christ: Ethiopia’s sovereigns were thus “divine”.14 The fact that the first-known text to document 
this narrative is entitled the Kebrä-Nägäst (Glory of  Kings) illustrates the extent to which the Solomonic legacy 
glorified Ethiopia’s emperors.15 

While the narration of  the Ethiopian monarchy’s genealogy was a prominent feature of  the Kebrä-Nägäst, the 
thirteenth-century “national epic” also pays homage to another pillar of  Ethiopian religious-nationalism: 
Menilek I’s procurement of  the Ark of  the Covenant from Solomon.16 Given that the Ark constituted “the 
habitation of  [God’s] glory”,17 its purported relocation from Jerusalem to Ethiopia symbolised the transferral 
of  divine favour from Solomon and the Israelites, to Menilek and the Abyssinians, the new “chosen people 
of  God”.18 It is for this reason the Kebrä-Nägäst describes Ethiopia’s ecstatic reception of  the Ark in detail: 
“they struck the ground with their feet [they] gave thanks unto God in their hearts”.19 It would appear that 
Ethiopian Orthodoxy itself, however, was not established until the fourth century, whereupon Bishop 
Frumentius converted the imperial court of  Ezana; Frumentius has since been immortalised as ‘Abba 
Salama: Revealer-of  the Light’.20 

Thus far, we have established that the key motifs proffering legitimacy to Ethiopian emperors were deeply-
embedded in the religious-nationalist ideology expounded by the EOC. Drawing heavily on these themes, 
Emperors Tēwodros II, Yohännes IV and Menilek II consciously and consistently projected themselves as 
next-in-line to a succession of  “glorious and great” Ethiopian Kings.21 The legitimacy that this afforded 
these emperors – particular the latter two – was significant, enabling them to consolidate and develop their 
power; under Tēwodros and Yohännes this was generally expressed through the centralisation of  the state, 
whereas Menilek’s throne was sufficiently stable to enable him to pursue an expansionist policy, near-
doubling Ethiopia’s domain.22 Given that the nature of  the state and its relationship to the EOC evolved 
during our period, it is necessary to examine these emperors in chronological order. 

At the beginning of  our period, the preservation of  imperial authority was of  paramount importance. 
Although “the main preoccupation of  [all] rulers, is ensuring the survival of  the institution that gives them 
status” – their own reign – the threat to Ethiopian emperors of  the eighteenth and mid-nineteenth centuries 
was acute.23 Branded the Zämäna Mäsafənt (‘Age of  Princes’), this period witnessed the fragmentation of  
Ethiopia’s polity, exacerbated by internecine conflicts between regional ‘princes’, waning church authority, 
and intervening alien polities. It was amidst this political landscape that Lij Kassa fought his way to 
supremacy in the mid-nineteenth century, ascending as Tēwodros II in 1855. 

Here, scholarship is near-unanimous in its recognition of  Tēwodros’ reign as a decisive juncture, concluding 
the Zämäna Mäsafənt by ushering-in “the period of  [the] formation of  a centralised state, the consolidation of  
central authority”.24 Faced with the “arduous task of  breaking the power of  […] feudal chiefs”, the British 
diplomat Walter Plowden noted that, in 1855: “[Tēwodros] has commenced by chaining […] all who were 
dangerous”, and “organising a new mobility – a legion of  honour dependent on himself ”.25 One must treat 
Plowden’s report with caution, particularly since his memoir was edited eight years after his murder, and 
mere months-after Tēwodros’ suicide; it could have been doctored. That Tēwodros pursued coercive 
methods to enact centralisation is, nevertheless, a well-established fact, rendering him “the most violent 
monarch” of  modern Ethiopia.26 
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Nonetheless, “force of  arms could create only the material pre-conditions for […] authority”; Tēwodros 
needed to locate more authentic bases on which to consolidate his authority and ensure his longevity.27 Here, 
the Abyssinians’ “great love” of  religious-nationalism proved invaluable.28 Recognising the potency of  
Orthodox symbolism among ‘Abyssinians’, Tēwodros consciously established his right-to-rule within the 
constructs of  religious-nationalism, describing himself  in a 1857 letter as “a child of  Christ […] son of  
David and Solomon, King of  Kings Tēwodros of  Ethiopia”.29 Moreover, Tēwodros’ greatest claim to 
legitimacy lay in his regnal name, ‘Tēwodros’ being the name of  a prophesised leader who would restore 
Ethiopia on the eve of  its collapse.30 In the wake of  perpetual political chaos, then, Tēwodros’ name-choice 
confirmed that he was divinely-ordained. Indeed, the Emperor echoed similar sentiments in a declaration 
made shortly-after his victory at Deresge, announcing his intention to: “reunite Ethiopia as a Christian 
empire”.31  

In order for Tēwodros to achieve this patently religious-nationalist ambition, however, the EOC’s 
cooperation was essential: the Church constituted “the vehicle through which  the  national culture [was] 
spread”, shaping perceptions of  the Emperor.32 In-keeping with his promise to reunite the Christian empire, 
Tēwodros initially embraced the church administration, endorsing the Hulet Lidet (a core Orthodox text) in its 
Wold Qib interpretation – the version the Coptic primate preached.33 This proclamation was politically 
pragmatic in two ways: securing the favour of  the church, whilst exacerbating schisms in the rival kingdom 
of  Shöwa. This caused Shöwan supporters of  the Wold Qib to defect to Tēwodros, facilitating the kingdom’s 
downfall.34 Tēwodros also set cultural precedents: adopting the EOC’s teachings on marriage, for instance.35 

Despite the importance of  the state’s relationship to the EOC, however, Tēwodros’ relations with the Coptic 
Church of  Alexandria – the EOC’s governing body – soon staled.36 Tensions that had arisen between 
Tēwodros and Abuna Salama during the Shöwan campaign escalated, culminating in his alienation from 
Tēwodros when the Emperor insisted that the Church undergo a comprehensive reorganisation.37 This 
estrangement proved catastrophic for Tēwodros, alienating the Ethiopian peasantry from his cause and 
fatally undermining his authority; even Tēwodros’ military strength was depleted, as religious-nationalism 
was crucial to recruitment. Furthermore, Tēwodros’ enmity towards Islam and the Oromo ignited rebellion, 
causing him to lose vast swathes of  land and undermining centralisation – by 1865, Ethiopia consisted only 
of  Begamder, Amhara and Wollo.38 Frustrated at Europe’s perceived mockery, Tēwodros’ growing 
desperation eventually drove him to imprison European diplomats and, later, British missionaries. This 
instigated Britain’s invasion of  Ethiopia, ultimately causing Tēwodros’ suicide in April 1868.39  

Although Tēwodros’ reign represents the culmination of  the Zämäna Mäsafənt, his failure to consolidate socio-
political authority – shaped by his split with the EOC – informs Abir’s perception of  Tēwodros as a 
“corridor to the far-wider and more-lasting political union [of] Menilek”.40 Menilek’s reign was undoubtedly 
significant, yet Abir’s assertion overlooks those who filled the interregnum between these monarchs: Täklä 
Giyorgis II (r.1868-71) and Yohännes IV (r.1871-89). These emperors are oft-neglected in scholarship 
because the central state of  1868-89 was characterised by greater stability and centralisation. Nonetheless, 
Abir’s remark illustrates historians’ misplaced tendency to equate constancy with irrelevance: it is particularly 
important to focus on Yohännes because he “was more successful than Tēwodros and more lasting that 
Täklä Giyorgis”, laying foundations for Menilek’s successes. 41 

Although Yohännes’ rule, too, was “plagued with […] Moslem revolts”, political disunity and external 
threats, his efforts to control the nobility were more successful.42 Like Tēwodros, Yohännes used religious-
nationalist ideals to broadcast legitimacy; even before ascending the throne, he styled-himself: ‘Däjazmach 
Kassa[…] Elect of  God, of  the land of  Aksum Zion”.43 Notably, Yohännes’ emphasis on Aksum invokes 
imaginings of  the Aksumite kingdom, alluding to Ethiopia’s ancient splendour. Likewise, Yohännes invoked 
the motif  of  the Tabot with enthusiasm, selecting the Church of  St. Mary at Aksum – the Ark’s alleged 
location – as the venue for his coronation.44 In choosing this location and promoting himself  as ‘King of  
Zion’, Yohännes rendered himself  the throne’s legitimate successor. 

Although religious-nationalism formed the basis of  Tēwodros and Yohännes’ authority, both differed in their 
approach to the Church administration. Indeed, both represent two sides of  the same coin: Tēwodros failed 
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to embrace the EOC, hastening his demise, whereas Yohännes bestowed substantial socio-economic powers 
upon the Church, securing a constructive relationship with the institution while enhancing its ability to 
promote the doctrine that venerated him. Significantly, Yohännes sponsored the construction of  churches, 
particularly in Jerusalem, and transferred responsibility for local church administration to Abuna Atnatewos 
in 1872, amplifying the EOC’s local influence.45 

While the EOC expressed support for Yohännes at a local-level, it also had the capacity to offer political 
assistance. In 1877, for instance, Menilek was accused of  instigating religious conflict and hiring a foreign 
bishop; to resolve the issue, Yohännes sent priests as negotiators.46 This illustrates two points: firstly that, by 
involving himself  in religious affairs, Menilek had acted above-his-station – mediation with the church was 
the preserve of  the Emperor; and secondly, the value of  clergymen as diplomats - the fact that the following 
year was the “high point of  unification” illustrates their impact.47 The closeness between Yohännes and the 
EOC is reiterated through Abuna Atnatewos’ support for Ethiopia’s campaign against the Egyptian 
annexation of  Hamasien; furthermore, Atnatewos later died of  wounds sustained while accompanying 
Yohännes during the Battle of  Gura.48 

Of  our three emperors, Menilek II (r.1889-1913) has received greatest attention in scholarship, primarily 
because his territorial expansions forged the “more lasting  political union” that Abir praises.49 Menilek’s 
reign is characterised by socio-political transformation; yet he, too, employed religious-nationalism to buttress 
his hegemony. Indeed, Menilek’s very name immediately established his relationship to Solomon and the 
Tabot, a connection reiterated by his slogan: ‘from Menilek I to Menilek II’.50 Menilek also adopted the 
personal motto: “The Lion of  the Tribe of  Judah hath Conquered”, alluding to his connection with Christ.51  

These ideological motifs buttressed Menilek’s authority, yet the role that they played in actually procuring his 
governance was less than that for his predecessors. This is attributable to Yohännes’ skill in enacting political 
centralisation – which was contingent on his ability to accrue legitimacy and assistance from the EOC – 
which had largely curbed political infighting by 1889. It would seem, then, that the political developments 
enacted under his forbears enabled Menilek to devote attention and resources to imperial expansion. 

Until now, we have focused on the role of  the EOC and Orthodoxy in procuring support for emperors, 
facilitating the centralisation of  the state: however, religious-nationalism had also long played a role in 
military recruitment. Indeed, Yohännes famously appealed to Abyssinia’s Christian sympathies when he 
proclaimed: “dying for the faith is life in Heaven”.52 Under Menilek, however, the role that Orthodoxy 
played in driving recruitment increased dramatically, and the army grew from 60,000 to 150,000.53 This 
afforded Menilek substantial personal control and facilitated Ethiopia’s “spectacular victory” over Italy at the 
Battle of  Adwa in 1896.54 Adwa’s political significance was manifold, as it enabled Menilek to formulate a 
foreign policy that safeguarded Ethiopia, while winning concessions from Britain, France and Sudan.55 
Menilek’s military prowess also facilitated Ethiopia’s rapid expansion, enabling the conquest of  southern and 
eastern peoples such as the Ages, Felasha, Oromo, Sidama and Walayita.56 This was significant, near-
doubling the empire’s size. 

To a large extent, the dynamics outlined above adhere to one of  Ali’s three templates for the relationship 
between a religious institution and state: “a religious organisation produces spiritual support and propagates 
the legitimacy of  the state […] the state provides the  religious  organisation with protection and material 
support”.57 This is of  considerable bearing to the following paragraphs, which are concerned with the ways-
in-which the EOC used its influence to propagate religious-nationalist principles, rendering the emperors’ 
employment of  religious symbols meaningful. Here, we assess the EOC’s relationship with our second 
characterisation of  the state: the “political community”.58  

Before proceeding, it is pertinent to acknowledge that Ali’s above-mentioned model is generic, failing to 
capture the complexity of  Ethiopia’s situation. In light of  the empire’s territorial expansions, the ethnic 
composition of  Ethiopia became increasingly diverse, yet the EOC and the religious-nationalist doctrine that 
it expounded remained firmly rooted in ‘Abyssinian’ culture. Consequently, the Church’s impact on, and 
relationship to communities varied, contingent on whether they constituted conquerors or conquered, 
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Orthodox Christians or ‘heathens’ who had “set their mouth[s] against heaven” – ‘Abyssinian’, or not.59 To 
reflect this complexity, then, we shall assess the role of  the EOC amongst ‘Abyssinians’ –  Tigrayan and 
Amharic peoples who had long-ascribed to Ethiopian religious-nationalism and the EOC –  before 
proceeding to examine the EOC’s relationship with ‘non-Abyssinians’ – conquered communities exposed to 
‘Abyssinianisation’. 

It is also necessary to briefly note that this phraseology has a 
chequered past: the terms ‘Abyssinian’ and ‘Abyssinianisation’ are 
oft-invoked by scholars of  Oromo-descent to suggest that 
‘Abyssinians’ are corrupted. Given these terms may serve partisan 
causes, then, they are treated with suitable caution in scholarship; 
nonetheless, as categories of  clear cultural distinction, these terms 
retain some value – it is in this sense alone that I employ 
‘Abyssinian’ and ‘Abyssinianisation’.   

Given its doctrine was rich in symbols of  Abyssinian 
exceptionalism, it is unsurprising that the EOC constituted a 
“common basis for ethnic identification” among ‘Abyssinians’:60 
expressions of  the Abyssinians’ status as the new “children of 
Israel” were pervasive in local churches.61  Particularly noteworthy 
are the murals that adorned Orthodox churches, many of  which 
significantly predated the nineteenth-century, imbuing local 
churches with Abyssinian cultural heritage. Furthermore, these 
paintings frequently depicted the Virgin Mary – Abyssinians have 
long-exhibited affection for Mary as it is believed that she 
expressed fondness for the kingdom, reiterating the empire’s 
sanctity.62 A particularly excellent example is ‘Our Lady Mary with 
her Beloved Son’, (figure 1) a devotional image prominently 
displaying Marian iconography: Mary is grasping Jesus’ hand, 
signifying Christ’s mercy for her devotees, for instance.63 
Undoubtedly the feature piece of  any Ethiopian church was the 
replica of  the Tabot, a potent illustration of  Abyssinia’s glorious 
heritage.  Indeed, the Tabot  played the central role in the annual Timkat (Epiphany) celebration, during 
which it was paraded around the church before the congregation danced before it, a practice inspired by the 
Book of  Samuel’s description of  David dancing before the Ark.64 Liturgical celebrations were central to the 
Church’s ability to broadcast religious-nationalism, as “religious ceremonies involve symbols of  an 
ethnic entity and contact with the past [helping] to strengthen [an ethnic] symbol system”.65 Various cultural 
symbols were invoked at Church events, including Addi, Gezrat and Mäsqäl.66 Of  these, the feast of  Mäsqäl 
is particularly noteworthy: marking the commencement of  the Ethiopian New-Year, Mäsqäl emerged as “a 
national feast of  the Ethiopian Christian monarchy” in the early fifteenth-century.67 The feast was an annual 
opportunity to revel in the divinity of  Ethiopia’s emperors, illustrating the interrelation between the emperor, 
the EOC, and Orthodoxy at a local-level. Menilek appears to have taken unique advantage of  the feast’s 
symbolism: choosing to make a rare appearance at Mäsqäl in 1908, inspiring the chorus: “He [Menilek] 
commanded that all our enemies be brought down. A coward is one who does not avenge his native lands in 
the blood of  the enemy”.68 This shows the EOC provoking nationalistic support for Menilek among his 
subjects: a direct consequence of  the increasing material support and land that he offered churches.  

Liturgical festivals, though rich-in expressions of  Abyssinian exceptionalism, were infrequent – even mass 
was irregular, held only during times of  illness.69 Instead, the most consistent interaction between EOC and 
“political community” was through education: "it is a truism that education […] is an integral aspect of  […] 
society's reproduction of  itself ”, and the EOC’s educational programmes played a key role in preserving its 
authority.70 Ecclesiastical education programmes also created new generations of  ‘debteras’: the intellectual 
elite who, thanks to their schooling, formed the pillars of  local churches.71 Though comprehensive, the 
EOC’s schooling system was also multifaceted: the Metsahaf  Bet (school of  texts) had three, distinct arms: 
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Figure 1 - ‘Our Lady Mary with her Beloved 
Son, the archangels Michael and Gabriel’, 
right panel of  a diptych attributed to Frē 
Seyon, mid-fifteenth century. Tempera on 

gesso-covered wood, 58.4cm x 57.8cm (23" x 
22.8"). Private collection.  

Printed in Marilyn E. Helman, ‘Frē Seyon: A 
Fifteenth-Century Ethiopian Painter’, in 

Marla C.Berns (ed.) African Arts, Vol.31, No.4 
(1998), p.48 



the study of  the Bible; of  fiction; and of  monastic life.72 Pupils were also edified in the Kebrä-Nägäst, Fetha-
Nägäst (Law of  Kings), Tarike-Nägäst (monarchic history),73 and world history, all inculcating religious-
nationalism by emphasising the divinity of  ‘Abyssinia’ and her citizens.74  
It is also worth noting that economic assets bestowed upon the EOC by the central state enabled the church 
to exert significant financial influence over communities. Unfortunately, this dynamic is virtually neglected in 
scholarship at present, warranting further examination.   

Ultimately, the EOC played a central role in shaping conceptions of  the central state among Abyssinians, 
determining the extent to which the emperor was seen as legitimate. Through the ecclesiastical calendar and 
educational institutions – both of  which were crucial in Abyssinian communities – the EOC provided an 
ideological framework which contextualised an emperor’s use of  religious-nationalist narratives, rendering 
them meaningful. This was fundamental to the EOC’s relationship with both forms of  ‘state’. 

As the EOC is so-often neglected in historiography, histories of  the Ethiopian Empire traditionally highlight 
militaristic themes, upholding “the Aristotelian view that empires are mere congeries of  states held […] by 
military force”.75 Although military might was central to conquest, colonisation, suppression of  revolts and 
coerced conversion, this overlooks the impact of  the ‘Abyssinian’ cultural core which sought to ‘Abyssinianise’ 
diverse peoples, ideally inspiring genuine fealty to the state. 

Given the significance of  the EOC as “the vehicle through which  the national culture[was] spread”, it is 
unsurprising that Orthodoxy and the EOC were central to ‘Abyssinianisation’ – it is for this reason that I 
employ the phrases ‘Abyssinianise’ and ‘Christianise’ interchangeably.76 To be impactful, however, the EOC 
needed a strong local presence: “the capacity of  a religious organisation as a support system depends on [its] 
direct participation” in a community.77 Accordingly, the state constructed churches, monasteries and schools 
in colonised regions, providing the infrastructure through which the Church disseminated Orthodoxy. 
Furthermore, the central state encouraged the southward migration of  Amharic peoples.78  As “the Amhara 
is to rule, not to be ruled”, these colonists would hypothetically supplement church congregations and 
implement Christianisation.79 In practice, however, this was limited as Amharic colonists inhabited insular 
garrison towns, failing to integrate with non-Abyssinians. 

While the church and central state promoted the EOC’s physical presence among non-Abyssinians, this was 
reinforced by the employment of  religious-nationalist emblems: printing Orthodox symbols on state seals, 
uniforms, walls and flags, the solidarity between Church and state was reiterated, emphasising the 
omnipresence of  both. Even the Empire’s militaristic nature was underscored by Orthodox symbolism, one 
contemporary observing that: “the horse[s] have all a lion upon their flag; […] the black horse[s] have a 
yellow lion, and over it a white star upon a red flag, alluding to two prophecies, the one “Judah is a young 
lion” and [second] “There shall come a star out of  Judah”.80  

Although the central state and EOC cooperated directly to promote Abyssinianisation, the emperor also 
relied on the nobility to promote Orthodoxy: the noblesse oft enjoyed greater authority than either the 
emperor or church at a local-level, as they participated directly in communal affairs and often shared the 
same ethnicity as their subordinates. Furthermore, the Ethiopian gult system accelerated social mobility: 
subsequently, many communities were already familiar with noblemen prior to their promotion. This 
situation is embodied by the Ethiopian proverb: “a dog knows his master, but not his master’s master”, 
reflecting the limited control the emperor exercised directly over his subjects.81 

  
As a channel through which ‘Abyssinianisation’ was enacted, however, the efficacy of  the nobility varied 
considerably, causing controversy. Indeed, it was this discord that prompted Yates’ study of  ras Gobäna 
Dače, posing the question: ‘is Dače a Christian Patriot or Oromo traitor?’. Dače was an Oromo nobleman 
who, after aiding Menilek in his colonisation of  the Oromo and Gurage, emerged as one of  the imperial 
state’s key architects. He remains a contentious figure in Oromo circles today, as his Christianisation efforts 
were successful, securing Orthodoxy a central position in Oromo culture; nonetheless, Oromo nationalism 
simultaneously laments him as the “destroyer of  Oromo independence”.82 This dichotomy has caused 
considerable debate, leading to various interpretations of  Dače’s role and motivations. Some perceive him to 
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be analogous to a mule – half  Oromo and half  Abyssinian;  others see him as a inhumane traitor; and Ibsaa 
Guutama perceives Dače and his contemporaries to have been the victims of  “capture-bonding”, where "an 
abuser brain-washes the victim […] and to follow him with awe and affection”.83 These differing perceptions 
and their underpinnings are vastly complex and adeptly addressed by Yates, yet the perpetuation of  these 
debates demonstrates the complex relationship between ethnicity, religious nationalism, and imperial 
authority at a local-level. The study of  Gobäna Dače’s life also illustrates the fact that preaching the 
Ethiopian Orthodox doctrine and encouraging the veneration of  the emperor was not necessarily the 
preserve of  the EOC alone, yet religious concepts still underpinned these ideas. There is, then, a clear 
distinction between the Orthodox faith, and the EOC, yet they all interacted in order to promote 
Abyssinianisation and secure the Empire. 

It seems fitting to conclude that the EOC and the Ethiopian imperial state cooperated closely to promote 
each-other’s interests and authority. The EOC provided a deep-rooted corpus of  religious symbols and 
rhetoric in which the emperor based his right-to-rule and extended his authority; this was particularly 
significant in the wake of  the Zämäna Mäsafənt’s unrest. In exchange, the central state aided the EOC in its 
expansion and promulgation of  the Orthodox faith – this reinforced the emperor’s authority among 
Abyssinians, and enabled Ethiopia to expand itself  not-only physically, but also culturally, thereby 
assimilating diverse peoples. While the relationship between the central state and the EOC differed 
considerably, contingent on each emperor and the socio-political landscape he inherited, this relationship 
appears to have been predominantly cooperative. 
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4) Sex and the Social Contract 
Author: Sarah Phillips, 4th Year Modern Languages and Cultures, Written for ‘Libertinage in Ancien Régime 
France’  

Discussing libertinage and utopianism, Martin poses the lucid question, ‘would sexual emancipation have a 
bearing on the social contract?’ (1998: 103). This essay will examine the repercussions that sexual liberation 
would have had in the Ancien Régime, both for the individual and the collective, exploring the extent to which 
libertinage may have ‘propounded alternative models of  society’ (ibid). Martin assumes that sexual practices 
are indicative of  wider social constructs. I will first examine contemporary social practice, indicating the 
main social institutions of  the period. I will then explore the link between social relations and sexual practice 
by discussing Molière’s Dom Juan, subsequently questioning whether the play itself  might sustain a traditional 
form of  society, by contrasting it with a discussion of  disruption in the pornographic work of  the Marquis de 
Sade.  

Feher notes that libertines were seen as freethinkers who sought to ‘dismantle baseless belief, [contesting] 
both political and religious authority’ (Feher 1997: 12). Looking at dictionary definitions, it is clear that the 
libertine rejected social mores, being described as someone who ‘prend trop de liberté et ne se rend pas 
assidu à son devoir’ (‘takes too many liberties and refuses to be diligent’) (1694) and, ‘qui hait toute sorte de 
sujétion et de contrainte’ (‘someone who detests all kind of  subjection and constraint’) (1762). Libertinage is 
even referred to as a ‘dérèglement dans les mœurs’ (‘disturbance in morals’) (1704); it is a term of  reproach. 
Steintrager notes that ‘libertine writings and the behavior they advocated […] were considered pernicious: 
threats to religion, family, health, and the state.’ (2016: 9). Libertines pitched themselves in opposition to 
society; the grand siècle being one of  austerity, classicism and regularity. This hierarchical society supported 
itself  on three pillars: marriage, family and religion. The public were expected to conform and behave in 
certain ways. This repression of  nature, however, brought about a disturbance; Goodden remarks that ‘in 
eighteenth-century France novels began to deal more closely with matters of  ordinary life’ (1989: 1). This 
fiction was ‘host to their debate […] on the merits of  different kinds of  social living and loving’ (ibid: 296). 
The state recognized the potentially contagious nature of  these ideas; pensions were paid to intellectuals who 
wrote on acceptable topics (Darnton 1971: 87).  

One social construct questioned in libertine literature is the sacrament of  marriage. Marriage was necessary 
in the eighteenth century, as due to lack of  adequate birth control methods, sex could lead to unplanned 
pregnancies, and as Feher points out, ‘societies […] require stable family structures’ (Feher 1997: 17).  
Because of  this, states tend to ‘subject the sexual encounters of  their subjects to very restrictive 
conditions’ (ibid: 18). Marriage and the image of  monogamy avoided this disruption, maintaining order in 
eighteenth-century society.  

Another way of  preventing pro-creational chaos was to instill in women the ideal of  the virginal bride, a 
barrier to sexual emancipation that was underscored by religious belief. Men were encouraged to ‘indulge in 
their sensual desires,’ whereas women were ‘brought up to resist the calls of  their flesh and to take pride in 
their own modesty’ (Feher 1997: 11). We see this double standard in Diderot’s Encyclopédie entry for 
indecency. He states that whilst ‘on la pardonne aux hommes,’ ‘elle est insupportable dans les 
femmes,’ (‘whilst it may be forgivable in men, it is an unacceptable quality in women’) even going as far to 
say that ‘une belle femme indécente’ (‘an indecent woman’) is seen as ‘un espèce de monstre’ (‘a monster’) 
(Diderot 1782: 547). Libertines often criticize the hypocrisy of  this notion. The protagonist in Imirce ou la fille 
de la nature denounces the unfair disparity between the sexes, saying to her lover, ‘tu veux que les filles soient 
plus sages que ceux qui les tentent’ (‘you want girls to be wiser than those who tempt them’) (94). Richardot 
declares Imirce ‘un phénomène surgi au milieu de la société pour en démasquer l’absurdité et s’indigner de 
l’abîme qui se creuse entre les lois sociales et les lois de la nature’ (‘a phenomenon that arose in society to 
unmask its absurdity and to become outraged at the growing gap between social laws and those of  nature’) 
(Richardot 2003: 116). She criticizes the denouncement of  the receptive woman, exposing the ridiculité of  the 
idea that females should lack desire: ‘ce que les sots appellent faiblesse, est la nature; et ce qu’on nomme 
putain, est une fille qui obéit plus particulièrement à son instinct. Crois-moi, toutes les femmes obéissent à 
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cette voix. Tu peux me croire : je suis femme’ (‘that which fools call weakness, is nature; and she who is called 
a whore, is simply a girl paying more attention to her instincts. Believe me, all women follow their instincts. 
You can believe me, because I’m a woman’) (146).  
  
Female desire is also acknowledged in Thérèse Philosophe. The Abbé (priest) encourages Thérèse to clitorally 
stimulate herself  in order to satisfy her urges, dissuading her from participating in intercourse. Masturbation 
is seen as a way of  maintaining social order, as, for reasons discussed, penetrative sex is permissible only in 
marriage. He tells her that extramarital intercourse ‘peut nuire à la tranquillité des familles et troubler 
l’intérêt public, qu’il faut toujours respecter’ (33) (‘to do it with an unmarried girl can cause misery for an 
entire family. It is against the rules of  society and therefore reprehensible’ (loc 627)). He offers to Thérèse, 
‘un remède qui modère l’excès de vos désirs et qui tempère le feu qui les excite’ (‘the simple means I have just 
advised you will suffice to keep the desire in check and to dampen the fire which may be caused by the wish’) 
(ibid). Masturbation serves to satisfy sexual appetite whilst upholding the ideal of  bridal virginity and the 
value of  marriage as a wider construct. Later in the novel, the count highlights to Thérèse the necessity to 
consider public interest in sexual endeavours, saying that ‘chacun doit être attentif  à ne rien faire qui blesse 
la félicité de son voisin. Celui qui s’écarte de ce système fuit le bonheur qu’il cherche’ (86) (‘Everyone must be 
careful not to do anything that hurts the happiness of  his neighbour. Whoever departs from this system shuns 
the happiness he seeks.’ (loc 1008)). 

Masturbation is one of  many non-procreational sexual practices seen in libertine literature. Goodden notes 
that ‘the religious view that sex was primarily a means to reproduction was […] replaced with an emphasis 
on physical pleasure’ in the eighteenth century (1989: 24). If  sex is unharnessed from ideas of  reproduction, 
however, this troubles patriarchy, leading to a new social order, as it reduces the value of  heteronormative 
practice and therefore undermines the pillars of  society. Phillips notes that many libertines ‘express a violent 
abhorrence for pregnancy’ (2002: 29). Président Curval in Les 120 Journées de Sodome, confirms this hatred, ‘je 
n’aime pas la progéniture, […] si la bête est pleine elle m’inspire un furieux dégoût’ (165) (‘I have no love of  
progeny, and when the beast is burdened she provokes a furious disgust in me’ (loc 2840)). Similarly, in La 
Philosophie dans le boudoir, Madame de Saint-Ange states that ‘une jolie fille ne doit s’occuper que de foutre et 
jamais d’engendrer’ (loc 306) (‘A pretty girl ought simply to concern herself  with fucking, and never with 
engendering’ (loc 204)). Non-reproductive sex, specifically sodomy, is privileged in Sade; it can be said that 
he ‘queer[s] an accepted heteronormative dichotomy by tearing down the boundaries between heterosexual 
and homosexual, […] inverting […] the Christian binarism that holds reproductive sex to be morally 
superior to all non-reproductive sexual acts’ (Edmiston 2013: 2). This type of  pleasure was seen to distract 
men and women from their reproductive duties, however, rocking the foundation of  marriage.  

The eponymous anti-hero Dom Juan has no respect for the holy bond of  matrimony. He sees it for what it is, 
a mere societal concept designed to tie people down. He even proposes marriage as a tactic to seduce. 
Sganarelle notes his indifference to marriage, saying to Gusman that he would ‘aurait encore épousé toi, son 
chien et son chat. Un mariage ne lui coûte rien à contracter’ (I.1) (‘also marry you, your dog and your cat. A 
marriage costs him nothing’). Dom Juan notes the ridiculousness of  tying yourself  down to the first person 
that comes along; ‘tu veux qu’on se lie à demeurer au premier objet qui nous prend, […] d’être mort dès sa 
jeunesse à toutes les autres beautés qui nous peuvent frapper les yeux!’ (I.2) (‘you want us to bind ourselves to 
the first object we fancy […] to be dead in our youth to all the other beauties that might strike our eyes’). He 
believes in equal opportunity. He alerts the audience to the absurdity of  marrying, claiming that ‘l’avantage 
d’être rencontrée la première ne doit point dérober aux autres les justes prétentions qu’elles ont toutes sur 
nos cœurs’ (I.2) (‘the advantage of  being seen first should not steal from the others the just claims they have 
on our hearts.’) He is excessive and erratic, moving from place to place in order to satisfy his sexual urges, ‘il 
se plait à se promener de liens en liens, et n’aime guère à demeurer en place’ (I.2) (‘you have the heart of  a 
predator, pouncing from meal to meal, never lingering for long’), which, in itself, defies social order. There 
exists within libertinage an aspiration to singularity. We see this in Dom Juan when he compares himself  to 
Alexandre le Grand. His sexual taste is for quantity and excess. A womanizing lothario, ‘dame, damoiselle, 
bourgeoise, paysanne, il ne trouve rien de trop chaud ni de trop froid pour lui’ (I.1) (‘lady, maiden, middle-
class, peasant, he finds nothing either too hot or too cold’); he uses women to bolster his reputation. Dom 
Juan disrupts the social order because he gets off  on ruining relationships. For every one of  the women he 
conquers, there is something in the way; he is a game player and likes to break down barriers. He refuses to 
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assume responsibility for his behaviour, blaming lust, ‘Pour moi, la beauté me ravit partout où je la trouve, et 
je cède facilement à cette douce violence dont elle nous entraîne’ (I.2) (‘I let beauty ravish me wherever I find 
it and yield easily to its sweet violence and to the places it leads us’).  

Contrary to popular belief, we are not naturally monogamous. Monogamy was simply a construct 
introduced into society to create stability. The natural need for multiple sexual partners is decidedly 
disruptive, as monogamous values underpin society. Sade proposes an alternative, in his political pamphlet, 
‘Français, Encore un effort si vous voulez être républicains’ (‘Another effort, Frenchmen, if  you would 
become Republicans’) situated within La Philosophie dans le boudoir (loc 2214)/(loc 1557), calling for public 
brothels to be installed.  He believes that organised polygamy could be used to maintain social order. 
Contemporary critic Charles Fourier proposed this very same system in Le nouveau monde amoureux. Giami and 
Hemka note that Fourier suggested a ‘rallying love,’ ‘that would not be monogamous and instead would 
build bridges between […] people’ (Giami & Hemka 2014: 4).  

This is precisely the reason why Sade endorses incest in ‘Français, encore un effort.’ He states that ‘l’inceste 
devrait être la loi de tout gouvernement dont la fraternité fait la base’ (loc 2725) (‘incest ought to be every 
government’s law – every government whose basis is fraternity’ (loc 2037)). Incest is, indeed, often part of  a 
character’s sexual initiation in Sade. Incest is dangerous to the social order as it creates a ‘dislocation […] as 
well as a perverse permutation of  roles’ (Hénaff  1997: 1266).  Hénaff  clarifies this, explaining that ‘the 
prohibition of  incest is a social rule based on the necessity for reciprocity’ (ibid). ‘Incest is socially absurd 
before it is morally culpable’ (Lévi-Strauss 1969: 485). It was, for Sade, just a more intense version of  social 
order, using sex an alternative to the pre-established ways of  promoting social cohesion, namely religion.  

‘Belief  in a deity who punished wrongdoers […] was a pillar of  social order’ in the eighteenth century (Jones 
2003: loc 4160). The eponymous anti-heroine Juliette remarks that ‘rien n’assouplit le peuple comme les 
craintes religieuses; il est bon qu’elles lui fassent redouter d’éternels supplices s’il se révolte contre son 
roi’ (187) (‘nothing else tames people quite like religious fear; it is necessary for them to fear eternal 
damnation in order for them not to rebel against the king’). The libertine is seen to be ‘avant tout un libre 
penseur qui ne voit en la religion qu’un mesure politique pour asservir le peuple’ (Laroch 1979: 1) (‘above all, 
a freethinker who sees only in religion a political endeavour designed to enslave people’). Dom Juan makes 
his atheism blatantly clear in his statement that ‘deux et deux sont quatre’ (III. 1) (‘two and two make four’). 
He also defies religious order by taking the nun out of  the convent to defile her, a clearly scandalous move. 
He is, on some level, a sadist. He feels a sense of  satisfaction in tearing women down: 

On goûte une douceur extrême à réduire, par cent hommages, le cœur d’une jeune beauté, […] à combattre par des transports, par 
des larmes et des soupirs, l’innocent pudeur d’une âme qui a peine à rendre les armes, à forcer pied à pied toutes les petites 
résistances qu’elle nous oppose (I.2).  

(‘We taste an extreme sweetness in reducing, by a hundred tributes, the heart of  a young beauty, to see from day to day the little 
progress that one makes there; to combat with transports, tears and sighs, the innocent shame of  a soul to the point of  rendering up 
its arms; to force, at close quarters, all the small resistances she puts up’). 

However, once conquered, women no longer appeal; ‘Mais lorsqu’on en est maître une fois, […] tout le beau 
de la passion est fini’ (I.2) (‘But let us be master once, nothing more is left to say or to wish; the beautiful part 
of  passion is done’).  The threat to social order arises from the protagonist’s behavior, not from the sexual 
activity itself. The play is overtly heteronormative. If  Moliere had cast a female protagonist, the play would 
have been considered incredibly dangerous, because if  it were a woman committing these acts of  libertinage, 
the repercussions would be tenfold. We do, however, still see a strict social order enforced; the protagonist 
eventually falls victim to the wrath of  society, being dragged down to hell by the commandeur (commander). 

It could be argued that Dom Juan is unfairly condemned. As tempting as it may be to brandish him a 
misogynistic, manipulative “fuck boy,” one must look through a contemporary lens. I argue that Dom Juan 
can be seen to fit Feher’s description of  the petit-maître (the French equivalent of  a dandy). He sees ‘his 
practice of  double entendre as the most “polite” way to maximize his pleasure.’ ‘Rather than seeking […] to 
reform,’ this use of  double entendre, ‘endeavors to make the social constraints inherent in male seduction 
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and female resistance as painless as possible’ (Feher 1997: 23). Dom Juan simply relinquishes society’s 
restraint on women, as it is clear that none of  his “victims” are happy in their current predicament, as the 
women he seduces willingly submit; none of  them put up much resistance.  

According to Feher, the ‘dangerous man,’ on the other hand, ‘wants to make the women’s fall humiliating 
and exemplary’ (1997: 25). Sade is a perfect example. ‘His favoured prey are prudes with a reputation for 
moral austerity,’ (ibid: 31), one example being the torture and subsequent parenticide of  Eugénie’s mother in 
La Philosophie dans le boudoir. Murder is a prevalent theme in Sade; he considers the destructive instinct 
natural, and promotes this act by eroticizing it. For Sade, ‘only total transparency will do’ (Ganofsky 2018: 
247). For him, ‘the myth of  virtue rewarded is but a pathetic fallacy’ (Grayson 1990: 92). He believes that ‘il 
s’agit seulement d’ébranler la masse de nos nerfs par le choc le plus violent possible’ (‘it is purely a question 
of  exposing our nervous system to the most violent possible shock’) and states that, ‘il n’est pas douteux que 
la douleur affectant bien plus vivement que le plaisir, les chocs résultatifs sur nous de cette sensation produite 
sur les autres, seront essentiellement d’une vibration plus vigoureuse’ (Loc 1317) (‘there is no doubt that we 
are much more keenly affected by pain than by pleasure: the reverberations that result in us when he 
sensation of  pain is produced in others will essentially be of  a more vigorous character’ (loc 962)). He later 
states ‘ce qu’il y a de plus sale, de plus infâme et de plus défendu est ce qui irrite le mieux la tête; […] c’est 
toujours ce qui nous fait le plus délicieusement décharger’ (Loc 917) (‘what is of  the filthiest, the most 
infamous, the most forbidden, ‘tis that which best rouses the intellect […] ‘tis that which always causes us 
most deliciously to discharge’ (loc 682)). There is a subversion of  Rousseau’s idea of  nature here. ‘According 
to Sade […] it is precisely that cruelty which we must retain and cultivate in order to be true to nature’ (Du 
Plessix Gray 2006: xiv). He merges sex and cruelty with the political, remarking that uncurbed passion is ‘le 
moyen secret d’exhaler la dose de despotisme que la nature mit au fond de son cœur’ (loc 2591) (‘the secret 
means whereby [man] exhales the dose of  despotism Nature instilled in the depths of  his heart’ (loc 1912)). 
‘Sade’s libertines are not deluded about what lies behind the pleasure principle’ (Ganofsky 2018: 241). Pure 
evil is the drive of  lust. In Les 120 Journées de Sodome, the Duc de Blangis states that ‘ce n’est pas l’objet du 
libertinage qui nous anime, mais l’idée du mal; qu’en conséquence, c’est pour le mal seul qu’on bande et non 
pas pour l’objet’ (179) (‘it is not the object of  libertinage that drives us, but the idea of  evil; that consequently 
it is for evil alone that we get hard and not for the object’ (loc 3071)). If  we are to agree with the Duke, it is 
clear that our sexual preferences are based precisely on disrupting the social contract.  

This unbridled return to pleasure offers alternative power structures. Ideas bleed over from the fictional 
person to the reader in this community of  masturbatorial fiction. As Delon notes, ‘la littérature fournit un 
aliment à la pratique sexuelle’ (‘literature provides sustenance for sexual practice’) (2000: 14). Shalmani 
believes libertine literature to be ‘an education that leads to freedom; […] a transgression that gives wings to 
thought’ (Shalmani 2016: 200). It is true that libertinage has gifted us certain sexual liberties, but as Giami 
and Hemka note, the enduring sexual legacy of  the Enlightenment not only included new ideas on sex, but 
also on nature, gender, privacy and writing. They state that ‘sexuality became a natural drive […], citizens 
acquired freedom in private space, and sexuality developed into the deepest secret and truth of  individual 
identity’ (2014: 4). There will, however, always be a policing of  sexuality. Interestingly, Delon argues that ‘les 
hésitations morales du XVIIIe siècle sont souvent les nôtres aujourd’hui’ (‘the moral hesitations of  the 
eighteenth century are often our own’) (2000: 9). It is true that ‘the libertine principle that pleasure could 
serve as the basis of  society yields remarkable insights into what the modern experience of  the contingency 
of  mores, practices, and institutions means’ (Steintrager 2016: 29). Upon examination, libertine literature 
offers a fairly convincing argument to reconsider questions on modern-day policing of  diverse sexualities and 
current boundaries, such as those surrounding polygamy, paedophilia, bestiality and exhibitionism, to name 
just a few.  
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5) Should surrogate motherhood be commercialized? 
Author: Molly Byford, 2nd Year Liberal Arts, Written for ‘Biomedical Ethics Past and Present’ 

Weighing up various arguments, this essay will argue that, although morally permissible, surrogate 
motherhood should not be commercialised. Defining the key term, this essay will use Kornegay’s definition 
of  a commercial surrogate: ‘a woman who agrees to bear the child for a fee over and above medical 
expenses’.1 Around the world, countries vary in their stances on surrogacy, some lacking legal infrastructure 
(Columbia), some allowing commercial surrogacy (California, USA), some allowing altruistic surrogacy 
(Canada and the UK), whilst some outlawing surrogacy completely (France and Germany). Throughout the 
surrogacy discourse, the question of  whether surrogacy is another form of  class, gender and race 
exploitation often occurs. It is ultimately around this point of  exploitation that the essay revolves, echoing 
Steinbock’s statement that we must see practices that exploit people or violate human dignity as immoral but 
that ‘it is not clear that surrogacy is guilty on either count’.2 

This essay will first outline why surrogacy is morally permissible, then outline the similarities of  adoption and 
artificial insemination by donor (AID) and their compatibilities within the surrogacy debate. Finishing the 
argument, it will look at arguments that oppose surrogacy for the wrong reasons, ending with the root issues 
of  exploitation and the impermissibility of  commercialised surrogate motherhood. It is vital to note, within 
this discussion of  the importance of  children in adult life, how personal the issue is. It is the ‘principle of  
compassion’ which demands us to aid and treat people.3 However, this compassion to help those who desire 
children cannot be commercialised at the risk of  surrogate motherhood exploiting the poor and becoming a 
procedure of  convenience.  

The main points that support surrogate motherhood revolve around reproductive liberty, the potential 
commodification of  children, and its necessity for biological children for LGBTQ+ partnerships. Firstly, the 
desire to have children is amongst the most basic human instincts, and if  banning surrogacy quashes this 
desire then we are violating personal liberty.4 There is also the paternalist idea that banning surrogacy would 
protect women from regretting their decision. However, legislation is not always in place to prevent this. 
Steinbock supports the allowance for mistakes as the core of  personal freedom, stating that 'respect for 
individual freedom requires us to permit people to make choices they may later regret'.5  

To address the commodification of  children within commercial surrogacy, it is worth viewing Kornegay’s 
article that outlines that payment is for the mother’s services, and not the child as a product. It is in no way 
definite that surrogacy demeans human dignity and treats children with anything less than intrinsic value. 
Ryan’s mention of  the idea that children are a means to fulfil the parenting experience degrades the very 
personal connection that is hoping to be created.6 The crux of  the issue centres around the deep desire to 
create a new, intimate relationship with (in ideal cases) your biological child – not a materialistic desire.  

The necessity of  surrogacy in a same sex relationship also cannot be bypassed. If  we agree that having 
children is a basic human desire and one which we must respect due to the principle of  compassion, then we 
surely cannot deny this right for same sex couples to seek having children in the same manner as 
heterosexual couples. In Warnock’s crude analogy of  teenage pregnancy and homosexuals wanting children, 
the root argument is: if  we do not prevent some groups procreating, regardless of  social acceptability, then 
we cannot prevent any sector of  society from exercising the same right.7 

As such, the only way to present surrogate motherhood as morally permissible, without endorsing 
commercialised surrogacy, is to explore altruistic surrogacy. Some critics, like anti-natalists, disregard the 
desire to be genetically related to your child argue in favour of  adoption due to various factors, i.e.: 
increasing population; and the number of  children uncared for. However, this implies an ease that is not 
present in adoption, and disregards inherent difference between the two practices. Although adopting does 
not create new children, provide genetically related offspring, or imply a premeditation to give the child up 
by the birth mother, as Cheney notes, ‘quite a number of  scholars have considered the parallels’ in the 
debate.8 Both adoption and surrogacy can distort the mother-child relationship, and can potentially cause 
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psychological issues in both mother (birth and intended) and child. This evidences that it should not be an 
argument only applied to surrogacy, as the harms cannot be proved to be any different to those evident in 
adopted children. The contested issue regarding payment, apparent in both issues, bears far more weight 
amid discussions of  surrogacy. The contention between altruism and money within surrogacy is not often 
equated to adoption. If  adopting children for altruistic reasons is seen often as a purely noble deed, then why 
is far less emphasis placed on this for surrogate mothers? With adoption often resulting in years of  waiting or 
rejection, it seems evident that we must utilise the ‘unique opportunity’ that has been realised too late within 
adoption and ‘plan for the adults the children will eventually become’.9 

Another comparable practice to surrogacy is AID. Taking up Murray’s semantic issues with the term 
‘donors’, it is evident that one practice has a higher moral standing socially, or is seen to be less complex, 
than the other. It is not just a ‘minor semantic quibble’, but one that holds a lot of  weight as the term implies 
an altruism that may be non-existent; the men are presented as unpaid volunteers.10 There is evidently ‘little 
criticism of  AID’ even though they are paid, and their role is far less intimate.11 Despite the intrusion that 
surrogacy requires, it is ‘more intimate and personal than the contribution of  a semen donor,’ and yet the 
women receive more criticism.12 Almost regardless of  the issue of  payment, children produced by AID are 
not commonly viewed as commercialised children. The stigma for having a child by a sperm donor does 
carry implications of  treating your future child as a bought product. 

It is important to address arguments that oppose surrogacy for the wrong reasons before moving forwards. 
Parallels have been drawn between commercialised surrogacy and the sex trade, as well as black market 
organ donation. Steinbock draws the latter parallel, arguing that there is an ‘element of  coercion missing’ if  
you enjoy the job and are aware of  the risks.13 However, some, like Klein, argue surrogacy reduces women to 
‘incubators’ and ‘ovens’.14 Her arguments rely on the idea that female choice is constructed by our society 
and opportunities provided. But, as she discusses prostitutes’ addiction to cocaine, blame from husbands 
about infertility, and this obsession with women’s constricted choice, she strips all autonomy from female 
action.15 Her argument is reductive and unhelpful, and at points exaggerated, claiming that the surrogate 
industry ‘breaks every existing UN convention and other international agreements’.16 If  female agency and 
choice is guided by society’s restrictions then none of  our actions are our own, rendering all female choice 
futile. It is true that surrogacy, commercial or not, is an 'attractive option for women from lower socio-
economic levels' and can lead to material gains.17 However, the argument that the demand on women is 
disproportionate is glaringly obvious and it leads this essay to its culmination: the fear of  exploiting people 
within surrogacy should not be based on gender, but class.  

Surrogacy appeals to women for a variety of  reasons: providing the gift of  life; enjoying pregnancy; a 
therapy to relieve guilt from previous pregnancies; and economic opportunities.18 However, the reasons that 
the commercialisation of  surrogacy should not be permissible include: the exploitation of  lower socio-
economic groups; surrogacy contracts; and the fact the voluntary surrogacy is viable. International 
commercial surrogacy often exploits the global South and uses it for the benefit of  the global North, 
especially poor women of  colour.19 The issue here is not merely a lack of  opportunity, but the fact that they 
are unsupported due to a lack of  legal infrastructure, and see money as a chance for economic autonomy.  

Another prominent issue in commercialising surrogacy is the need for a contract, which - regarding 
producing a child - creates a vast number of  issues: what happens if  the baby is deformed? What happens 
with payment if  a surrogate miscarries? Do contracts endorse exploitation? The very uncertainty of  
reproduction means that a sound contract cannot be drafted – without that, commerce fails. There are also 
fears of  using surrogates as a means of  having children for women who wish to put their careers, or even 
bodies, first. This troublesome ‘option of  convenience’ could become a worrying availability for women in a 
better economic standing.20 Despite seeming to be a possible solution to the career versus children debate, at 
the risk of  exploiting the poor, it is not morally permissible.  

Finally, there are cases in which voluntary actions are effective. As Murray points out, like blood donation, 
’donations of  sperm can assuage an important form of  human suffering'.21 Some also argue that gift 
surrogacy can build on already affectionate relationships within families to relieve the suffering of  those who 
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cannot reproduce. Adding to this, a close relationship is not necessarily required, as surrogate clubs in 
Canada show that groups of  women are willing to be surrogates for no payment for complete strangers. 

It is almost impossible to escape the identity and role of  women historically in a procreative capacity.22 Little 
focus is put on exploitation when money is not involved, and few discuss of  the possibility of  exploitation of  
voluntary surrogates, despite the prevalent risk. Surrogacy holds parallels to various reproductive methods as 
well as exploitative industries. However, it is reductive to argue that women are forced into surrogacy due to 
restricted options. There are women who become surrogates purely to alleviate suffering. We should not 
withdraw agency from women, no matter their class or race, but we should ban commercial surrogacy to 
prevent those from a lower socio-economic level from being exploited and used for convenience by those 
with those with money. Rather than feminist theorists, like Klein, the pragmatic view of  those who observe 
social surrogacy, calling for regulation, not a ban, should be heard.23 ‘A harm greater than moral distaste is 
necessary’ to stop reproduction with the aid of  surrogates, but we must prevent the exploitation of  those who 
lack the correct support.24 
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Science 

6) Where are the OLEDs? 
Author: Andrew Anderson, 4th Year Physics and Chemistry, Written for 'Advanced Computational Chemical 
Physics' 

Scientists and technology companies have hailed Organic Light-
Emitting Diodes (OLEDs) as the next leap up in lighting efficiency, but 
why aren’t more of  them coming into use? Even ignoring their high 
cost, there are still teething problems preventing a revolution 
happening anytime soon. 

You may have heard of  OLEDs. After their invention thirty years ago, 
they are now at the forefront of  new innovations in lighting technology. 
They are widely used in displays (screens) for electronic devices: about 
two-thirds of  new mobile phones being manufactured today have an 
OLED display. OLEDs are much less dominant in the TV and PC 
market, but their market share is growing rapidly. This is because 
OLED displays are top-of-the-range: they are thinner and more 
colour-accurate than “LED” displays (LCD displays using LED 
backlighting), whilst also boasting deeper blacks and wider viewing 
angles.  

But the real reason why many are so excited by OLEDs, is because 
they are significantly more energy efficient than LEDs (which are relatively efficient themselves). The planet 
has increasing demand for power yet dwindling natural resources. With an increasing will to conserve the 
environment, there is clear need to reduce energy consumption wherever possible. So if  OLEDs could be 
used for general-use lighting, which accounts for about 20% of  worldwide electricity consumption, it would 
be revolutionary.  

Globally, a transition to LED bulbs is occurring in general-use lighting. This is in part thanks to regulations 
banning the manufacture and sale of  the highly inefficient incandescent bulbs that once dominated the 
market. The other reason is economic: LEDs are not overly expensive, are highly efficient, and have longer 
lifetimes than almost any type of  bulb on the market (typically lasting 20-50 times longer than incandescent 
bulbs). But, since OLEDs are even more efficient, why not use them instead? It is because the above qualities 
of  LEDs are exactly what OLEDs lack.  

As rather new technology, OLEDs are understandably expensive to manufacture (they cost about 20 times 
more than LEDs). But over time, they will become cheaper. There is, however, another major problem with 
OLEDs: reliability.  

Feeling Blue 

Reliability issues can stem from how OLEDs are made-up. In our eyes, we have “cones” that are sensitive to 
three colours: Red, Green and Blue (RGB). Displays can combine tiny lights of  only these three colours, and 
yet produce any desired colour in the spectrum of  light visible to human-beings.  

If  you desire white light, like that emitted by most lights, you can combine red, green and blue OLEDs 
together. But the big problem with this is that blue OLEDs degrade much faster than red and green ones 
(some blue OLEDs can even die after a few hours). Hence, white OLED light can be unreliable: it can turn 
yellowish after just a few weeks of  use, and then would only continue to degrade. The degradation of  blue 
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OLEDs is a much bigger issue in general-use lighting than in displays; because not all displays are in 
continuous use, for many hours at a time, every day. 

Exciting (but challenging) 

So how do you solve this blue degradation problem? You apply your knowledge of  what’s happening inside 
OLEDs. Except, the problem here is that scientists don’t actually fully understand what’s happening inside 
OLEDs.  

OLEDs emit light by essentially firing electrons into organic (carbon-based) molecules and hoping that they 
release some light. But in between, a molecule will have absorbed the energy from the electron; this causes 
the molecule to change its quantum state and enter what is called an excited state. Studying OLEDs 
necessitates studying these excited states. Yet these states are precisely much more complicated than the 
normal, stable states molecules are in most of  the time (called “ground states”). 

In excited states, molecules reveal their quantum nature, and lots of  essential simplifications to chemical 
processes become incorrect. The molecules used in OLEDs also contain a high number of  electrons (as they 
are relatively large). These factors make the quantum-level calculations, which are required to explore 
OLED properties, more complicated to complete: hugely-powerful computers are required, and calculations 
can take days before they finish.  

Another issue stems from a crucial element of  that amazing OLED efficiency. By bonding the organic 
molecules to an atom of  a heavy metal, such as iridium or platinum, a process called “spin-orbit coupling” 
occurs; this coupling is a “relativistic interaction”. In essence, the coupling means that 100% of  the electrons 
you fire into the molecules cause production of  usable light, rather than only 25% if  there were no coupling 
(so efficiency is four times higher). But relativistic interactions are complex, making computational 
calculations for OLEDs even more difficult.  
 
A Way Forward? 

Once you understand what is happening within OLEDs, you can 
then propose changes to their chemical design to increase their 
lifetime. A researcher at Penn State University (Noel C. Giebink) 
theorised in 2008, that because blue light contains more energy, blue 
OLEDs degrade and die much faster than red and green ones. In this 
theory, the blue light can be absorbed by other molecules within the 
OLED, instead of  being emitted. As the light has enough energy to 
break apart these molecules, the OLED is killed as a result.  

A potential solution to this, according to some at the University of  
Michigan, is the use of  “manager molecules”. The idea is that 
molecules with enough energy to break apart can donate some energy 
to a manager molecule, in order to prevent the breaking; the energy 
can then be given back when safe to do so. Use of  manager 
molecules, combined with techniques to spread out the molecules which the blue light can destroy, could 
make some blue OLEDs last over 100 times longer.  

For the moment though, no scientist knows for certain how to produce reliable white light from OLEDs. An 
alternative way of  producing white light, is with a single OLED, rather than mixing red, green and blue. 
However, degradation effects still occur, and these OLEDs are much harder to manufacture: there is still 
much work to be done, no matter how you go about getting white light.  
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We must not give up 

With global warming becoming an increasingly significant issue, the stage is set for energy-saving solutions to 
come to the fore. The incredible efficiency offered by OLEDs is such a solution; one too good to miss. If  we 
can create OLEDs which produce good light, and have a good lifetime, we will have filled in a large piece of  
the puzzle. But unfortunately, some more head-scratching is due before we reach that day.  
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Social Sciences 

7) Bitcoin: A Defence 
Author: Shivani Tara Munshani, Graduated 2018, Law 

“Before Bitcoin was officially launched on January 3rd, 2009, the modern world had never had a financial system without total 
control by the banking industry. You can go back several hundred years to the time when paper currencies were direct claim checks 

for gold deposits. Banks were in control of  the entire system, especially when they figured out that they were the only ones who 
knew how much gold was, or wasn’t in their possession, which led to the current legalised hustle.” 1 

Context 

Academic interest in cryptocurrencies can be traced back at least two decades, with much of  the early work 
attributed to renowned cryptographer David Chaum. At Amsterdam’s prestigious National Research 
Institute for Mathematics and Computer Science, in the early 1990s, he co-founded one of  the forerunners 
of  the current digital currencies which he named DigiCash. This was a relatively flexible (not completely 
closed loop) digital currency trade system that offered its select participants anonymity through his 
cryptographic protocols. 

DigiCash, unfortunately, collapsed in 1998 due to the inherent contradiction – it was compelled to operate as 
a centralized traditional bank, yet its philosophy was one of  a de-centralized fragmented control structure. 
Thus it failed to gain market traction, in addition to being, essentially, a misfit within the regulated financial 
institutions’ market (i.e., the financial industry laws and regulations did not apply to it). 10 years later, as a 
conceptual phoenix, DigiCash’s philosophy re-emerged in Nakamoto's design for Bitcoins. 

Since its introduction, Bitcoin has spawned the creation of  several other currencies. All these failed to gain 
any market traction and faded out, with the exception of  Bitcoin. This naturally became a matter of  further 
interest. 

The Grand Game Conceptually 

Satoshi Nakamoto in 2008 proposed a secure, purely peer-to-peer version of  electronic cash that allowed 
online payments to be sent directly from one party to another without going through a financial institution. 
This was the first decentralized digital currency using peer-to-peer technology to function without an 
intermediary, such as a financial institution.2 

He proposed a peer-to-peer (P2P) sharing of  files directly between users and servers in the network, without 
the need of  a central server/party. This system enabled, based on transactional authenticity, for the first time in the 
history of  transactional systems, a network that transacted without the need for information on user identities 
(Client Due Diligence (CCD)/Know Your Customer (KYC) requirements) and without trust relationships.3 

Using “Units” to transact, Nakamoto created an open source Blockchain (“Blockchain”) which became a 
public ledger that records every Bitcoin transaction. Transactions conducted without an issuing-central 
authority were validated by the network nodes which, in turn, added them to their own ledger, and finally, 
broadcasted these ledger additions to other nodes. A network of  communicating nodes performed 
maintenance of  the blockchain. Every transaction was time-stamped by “hashing” them into an on-going 
chain of  hash-based proof-of-work.  The “proof-of-work” in turn became the Holy Grail of  this sacred 
mosaic - a record that cannot be changed without redoing the proof-of-work(s).4 

In sum, currency here (electronic coin) was defined as a chain of  digital signatures. Each owner transferred 
the coin by digitally signing (a hash of) the previous transaction and the public key of  the next owner. These 
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were then added to the coin. Payee verified signatures were 
used to verify the chain of  ownership. Transactions thus 
became direct, with no one single party in charge, and no 
single owner, and all relevant records became totally 
decentralized. The process thus removed the requirement 
for national law, regulation, or any kind of  financial 
institution or a trusted central authority or mint to create 
coins or to verify transactional authenticity.5 

The genius Nakamoto answered the dilemma of  the 
famous “Bitcoin Game.” 

The Real Problem: Market Cap & Lack of  Central 
Control? 

Market Cap 

Nakamoto created a quasi-nouveau monetary policy based 
on artificial scarcity at its inception (Bitcoin was limited to 
the 21 million created). Since then Bitcoin has not only 
survived, but has gained considerable growth. Another 
matter of  great interest is its market capitalization, which is 
astronomical (currently worth $57 billion USD). This has 
not only garnered academic interest, but also led to the 
crime control industry awarding Bitcoin unparalleled 
attention. 

Potential for Misuse 

A notable concern surrounding this debate is the potential 
for Bitcoins’ misuse. 
 
Similar to a government-regulated financial institution, any 
digital currency is open to risks and threats from the same 
impressive array of  criminal code classified conduct as is 
any regulated financial institution: however, not any more 
so.  Moreover, due to its inherent structure (explained below), 
this currency does not lend itself  to the same misuse as a 
currency like the EUR or USD, or even if  compared 
institutionally to a State regulated financial institution. 

Viewed from a different perspective, two arguments can be made. The first concerns its market capitalization 
and non-fungibility aspects; and the second the decentralization model. These work in conjunction as 
Bitcoin’s best defence. 

Defence #1: Market Cap and Non-Fungible 

The development of  the Bitcoin market is capped at 21 million issues by cryptographer Satoshi Nakamoto. 

Within this 21 million, each Bitcoin is unique, inasmuch as – to oversimplify – to facilitate growth Bitcoins 
need the correct Hash (a specific and unique “signature “or “trace” on every Bitcoin). This Hash, in turn, 
makes a Bitcoin non-fungible. That is not to say that a Bitcoin cannot be exchanged for another (Bitcoin.org 
shows that individual units of  Bitcoin have the same size. One bitcoin is typically as valuable as one bitcoin, 
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Figure 1 – ‘The Bitcoin Game’.  
Taken from Andy Extance, 'The Future of  
Cryptocurrencies: Bitcoin and Beyond' (2015) 526 
Nature [Available online at https://www.nature.com/
news/the-future-of-cryptocurrencies-bitcoin-and-
beyond-1.18447 
(Last Visited 28th June 2019)].   
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and one “Satoshi” is as valuable as another “Satoshi”). However, it is to suggest that Bitcoins, given its 
limited market and its non-fungibility act together serve as more of  a preventive or deterrent to misuse, than 
the green buck acts to protect itself  from the same risks.6 

In other words, every Bitcoin carries and evidences its own history to verify and validate its existence. This 
inherent trait (signature, trace on a block) serves as its best deterrent as well, since it makes way for the real 
possibility of  financial crime experts tracing the Bitcoins efficiently. USA v. Ulbricht (Silk Road Case (2013)), 
evidenced tracing of  the servers within the US and as far as Iceland and Romania, as well as the recovery of  
most of  the Bitcoins involved.7  Subsequently, 50,000 Bitcoins were auctioned at roughly £8.9m (Silk Road 
case). 

Defence #2: Lack of  Central Governing Authority Vs. “To Grow It Needs To Be Authentic” Technically 

Bitcoin’s financial mosaic lacks a central issuing authority, such as a government, central bank or institution 
(a mint). Bitcoin thus stops short of  gaining the legitimacy garnered by other currencies, since it is technically 
“mined” from different sources, but can still be valid, authentic, and original. 

It is this decentralized control component (the absence of  any issuing particular government or 
supranational body) that makes this remarkable, since to “grow” peer-to-peer provides the correct, valid, 
algorithmic match, without which development of  the chain is infeasible. This peer-to-peer direct 
involvement towards a common purpose (growth) creates the mandatory intent or consideration required to 
sanctify common law contracts (within cyberspace). 

Thus, to facilitate its technical growth, Bitcoins have to be authentic (which by default implies they carry 
their history and their ownership can be traced). Together with the fixed market capitalization (12.5 new 
Bitcoins are added into circulation every 10 minutes), and a capped maximum (21 million), this could lead 
one to suggest financial crime within the context of  Bitcoins is a relatively distant cousin of  the registered 
financial institutions. 

In principle, decentralization ensures that no one player/miner/buyer of  Bitcoin can control the majority of  
the financial mosaic or gain access to a significant part of  the encrypted links in the blockchain, thereby, 
rewriting the financial ledger. 

Lastly, Bitcoins naturally lend themselves to self-enforcing contracts that make payment(s) automatically 
when a task is complete. This further adds to their usefulness. 

Conclusion 

An independent Bitcoin economy flourishes within businesses such as BitPay, OpenBazaar, and Purse.io, and 
it provides all real-world options of  operating in an economic system without being tied to a bank or any 
other kind of  registered financial institution. 

This is clearly a global economic layer, an indisputable public ledger, in which everyone, regardless of  location, 
can potentially participate. This merveilleux morally neutral process is unaffected and untethered from the 
stability or permission of  governments and institutions, from foreign exchange regulations or fluctuations, 
socio-political-eco upheavals or the tearing of  the socio-economic fabric of  any society, since is not under 
anyone's direct control, so it effectively operates dehors de boundaries of  national laws and trade regulations. 

The Bitcoin phenomenon is still in its genesis, and ripe for Nation States to “legalize” it (thereby facilitating 
taxation on transactions as an alternate revenue source). Discussions have begun in the USA, en outre, as some 
query whether the States will declare ‘war’ on the digital currency (as they declared war on prostitution, 
prohibition, and drugs in the previous decades before declaring the war on terrorism). Should they do so, 
they might will face tremendous resistance, given the tremendous popularity of  Bitcoins on the Dark Web, 
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for example. This popularity will ensure that “failure to curb, will ensure its success”, as it did it most of  the 
above-noted wars. 

 - Notes 

1 - “7 Reasons Why Bitcoins Are Better Than Fiat Currencies | Bitconnect" (2016)  Bitconnect.Co., Available Online: https://
bitconnect.co/bitcoin-news/307/7-reasons-why-bitcoins-are-better-than-fiat-currencies. (Last Visited: August 10th, 2017) 

2 - Satoshi Nakamoto, 'Bitcoin: A Peer-To-Peer Electronic Cash System' (2008). (Available Online: https://bitcoin.org/bitcoin.pdf. 
(Last Visited: August 10th, 2017)) 

3 - Ibid. 

4 - Ibid. 

5 - Ibid. 

6 - Not to assume that the value of  the Bitcoin will inversely increase in time as the market cap is met. 

7 - United States v Ulbricht, No. 15-1815 (2d Cir. 2017). The jury in USA v Ulbricht took less than four hours to come to the 
verdict guilty on all counts. Mr. Ulbricht (whose net worth was estimated to be 28.5 million USD) was handed a life sentence with 
no opportunity for parole. His case was pivotal in revealing encrypted software Tor (‘The Onion Router’) which was created by 
United States Naval Research Laboratory employees in 2002 and enabled access to banned websites such as the Silk Road. Tor 
cloaked users’ search histories, allowing them complete anonymity in their online activities. Tor has quickly become a valuable 
instrument for illegal covert operations, including access to the Silk Road and to the internet in countries with censorship (i.e. 
Saudi Arabia, Iran, etc.). 
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8) Detention, Torture and Kangaroo Courts: Counter-Terrorism Policy in 
Northern Ireland, 1970-1980 
Author: Sam Watts, 3rd Year Law, Excerpt from 3rd year dissertation 

The legal approach to tackling terrorism in Northern Ireland with detention, particularly in the decade of  
1970 to 1980, was undoubtedly one of  the most influential and oppressive responses to modern terrorism. 
While Parliament has sometimes been described as an “elective dictatorship”1 in semi-hyperbolic reference 
to the potential abuse of  parliamentary sovereignty, this term is a most apt interpretation of  Parliament’s 
actions at this time.  Over the course of  a decade, Parliament opted to prioritise national security over 
human rights, with great harm to the citizens of  Northern Ireland, and even counter-intuitive results.  

Known internationally as ‘The Troubles,’ the conflict began in the late 1960s and is understood to have 
ended in the signing of  the Good Friday Agreement in 1998. The Irish Republican Army (IRA) launched an 
indiscriminate bombing campaign across the Republic of  Ireland, Northern Ireland and England. An 
estimated 3,300 deaths and 40,000 injuries stemmed from terrorism in this period.2 Behind this violence was 
the political ambition of  ending British rule in Northern Ireland, coupled with the unification of  Ireland. 
This “insurgent” phase of  the Troubles represented the first sustained terrorist campaign in the United 
Kingdom. The British government’s response, implemented primarily through Operation Banner, was 
predicated on the view that the Troubles would be conducted using the means of  conventional warfare. 
From August 1969, Operation Banner saw the deployment of  the British Armed Forces in a supportive 
stance; internment was to be used in this manner as an extension of  the policing and intelligence gathering 
powers of  the Royal Ulster Constabulary.  

The government, in response to this surge in political violence from the IRA, enacted a severe package of  
measures to deal with suspected terrorists. In order to ascertain the full impact of  detention policies used in 
this conflict, a holistic analysis must be employed of  the surrounding measures, namely: the interrogative 
techniques used on detained suspects; and the forms of  detention review available to detainees. These 
policies infringed heavily on the rights of  detainees, specifically right to challenge their detention and their 
right not to be tortured. To that end, these features can be observed as being combined in an apparatus of  
oppression, and can be viewed as legal features to the policy of  internment in Northern Ireland at this time. 
As will be shown, the policy of  detention was not a justified sacrifice of  civil liberties for the purposes of  
national security. Ineffective to the point of  being counter-intuitive, internment not only deterred 
opportunities for intelligence gathering but enflamed the conflict, with very little evidence to suggest any 
major positive improvements to the security of  the United Kingdom from terrorism. Such controversial 
measures were facilitated by largely discretional and ill-scrutinised legislative programs with a marked 
disregard for civil liberties. The government appeared more concerned with stringent counter-terrorism 
policing, bolstering relevant legal powers without examination of  their repercussions or consequences. 
Arguably the most troubling chapter of  modern, domestic responses to the threat of  terrorism, internment in 
Northern Ireland was a catastrophe.  

2.1 Law 

2.1.1 Detention and Internment 

The power of  detention - a sweeping power of  detention on mere suspicion - can be observed as the core of  
internment in The Troubles. In fact, the policy of  internment was in operation from as early as May 1922, 
though the policy was employed more widely in the early 1970s.3 This power initially found root in the Civil 
Authorities (Special Powers) Act (Northern Ireland) 1922. The Act itself  is strongly indicative of  the 
legislative attitude applied to Northern Ireland, affording the Home Affairs Minister with discretional powers 
to preserve peace and maintain order in light of  Ireland’s violent partition. Internment as a policy was 
enacted by Regulation 12 of  the Act, noted astutely by Roach as being “strikingly similar” to emergency 
regulations adopted in former British colonies to combat insurgency.4 The empowerment of  the civil 
authority “to take all such steps […] as may be necessary for preserving the peace and maintaining order” 
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provides a worryingly wide scope to exceptionally discretional powers, accommodating such a controversial 
policy.5 A minor caveat was added to provide only minimal disturbance to the ordinary course of  law, though 
there is little to suggest this had any impact on internment.6 Given the lack of  secondary literature governing 
the operation of  this Act, the Ministry of  Home Affairs was empowered to enact internment and imprison 
anyone on mere suspicion of  disturbing peace or maintaining order. The Act appears predicated on a view 
of  Northern Ireland being in a state of  emergency, thus appearing to justify such wide, discretional powers 
even around fifty years onwards from the Act being passed. 

The power of  internment itself  was not legally afforded to soldiers of  the British Army, despite their 
extensive role of  detention and policing in Operation Demetrius. The aforementioned Regulation of  the 
1922 Act only afforded powers of  detention to the Royal Ulster Constabulary (the Northern Irish territorial 
police force), yet Operation Demetrius was a British Army operation. The exercise of  powers of  detention 
and arrest were eventually challenged in the infamous case of  Martin Meehan, who successfully argued that 
the Special Powers Act conferred no powers of  arrest to British Army soldiers.7 Instead of  re-examining the 
implications of  conferring such powers to soldiers, the British government responded with the Northern 
Ireland (Emergency Provisions) Act 1973. This Act provided soldiers and the police with even more extensive 
powers to question, search and arrest or detain, as well as the infamous ‘Diplock courts’ which will be 
examined shortly.8 To detain a suspect some form of  reasonable suspicion was still required yet, as will be 
analysed below, this suspicion could be, and was often, established on the basis of  flawed intelligence from 
security services and confidential informants. The most worrying element to this power is that of  allowing 
indefinite detention on mere suspicion, demonstrating a marked departure from conventional forms of  
incarceration. 

2.1.2 Interrogation 

The interrogative ‘techniques’ used on internees appear to have been justified with a dubious legal 
grounding. Following the increased use of  internment with Operation Demetrius, interrogative techniques 
such as wall standing, hooding, noise, and sleep and food deprivation were subjected upon those detained. 
These techniques again demonstrate worrying levels of  continuity from British counter-insurgency 
operations in Palestine and Malaya.9 The legal basis of  such treatment and techniques appears unclear, until 
the Compton Report of  1971, chaired by Sir Edmund Compton in response to allegations of  physical 
brutality and torture. Shockingly, the Committee found that no “brutality” had occurred because it held the 
conduct to extremely narrow standards. The 1971 report held “an inhuman or savage form of  cruelty” and 
a “disposition to inflict suffering combined with an indifference to, or a pleasure in, the victim’s pain” as a 
cumulative framework of  reference to establish torture.10 Instead, some suggestion of  “physical ill-treatment” 
was accepted yet justified with the importance of  intelligence-gathering.11 The majority of  the Parker 
Committee even recommended continued use of  the techniques, subject to stronger executive and 
administrative control, exhibiting an overall affirmation of  this policy.12 Even the European Court of  
Human Rights held, in Ireland v United Kingdom, that these techniques were not torture (though they did 
constitute inhuman or degrading treatment).13 This decision itself  imposed no restraints on the policy, in 
being heard well over fifteen years after, delivering retributive justice to the victims rather than serving as a 
safeguard for human rights. These interrogative techniques were discontinued in March 1972, though the 
British government left the possibility of  their future use open, subject to Parliamentary approval.14 This 
conclusion of  interrogation can be understood as therefore not abolishing such techniques or legally 
prohibiting them, but simply ceasing their use at this time. 

2.1.3 ‘Diplock Courts’ and the Right to Challenge Detention 

The law regarding internees’ right to challenge their detention presents the most troubling legal foundation 
of  the policy of  internment. Those who found themselves detained in an internment camp would have 
struggled greatly to challenge their detention. In the first instance of  internment in Operation Demetrius, 
review committees were established as some form of  oversight to detention. These committees had only the 
role of  offering advice about whether a detainee could be released.15 These hearings often involved the 
admittance of  secret evidence and hearsay testimony, tipping the scales heavily in favour of  the executive 
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authority, with detainees unaware of  the allegations against them.16 Lord Diplock provided a fair 
illumination of  detention reviews in his 1972 report, admitting that these procedures could “never appear to 
be a complete safeguard that none but the guilty will be deprived of  their liberty” as in conventional criminal 
proceedings.17 The proposed solution was the use of  modified criminal courts, known as ‘one-judge Diplock 
courts’, passed into law as part of  the Northern Ireland (Emergency Provisions) Act 1973. These courts 
featured the removal of  a jury in response to alleged jury intimidation. Lord Diplock’s prior condemnation 
of  secret evidence and anonymous witnesses was implemented, except with regards to grounds for 
internment.  

These trials and their potential subsequent appeals would be the only option of  recourse to detainees. Their 
option to appeal to the Council of  Europe was removed upon the British government’s submission of  a 
notice of  derogation, declaring there was a public emergency within the meaning of  Article 15(1) of  the 
Convention on Human Rights. Where a detainee might be sentenced at a ‘Diplock court’, an internee who 
has not been charged may be detained indefinitely with no means of  challenging this. The International Red 
Cross provided a stark warning of  this reality upon its visit to Long Kesh internment camp, stating that “the 
internee is a man without a future.”18 

2.2 Impact on Human Rights and Effectiveness Against Terrorism 

In understanding the policy of  internment as a regime of  measures relating to detention of  terrorist suspects, 
it is clear that human rights were greatly infringed in favour of  pursuing national security. The law 
surrounding powers of  detention certainly infringes upon the right not to be discriminated against, and the 
right to liberty and security. The use of  review committees and Diplock courts, and the admitting of  secret 
evidence, infringed the right to a fair trial. Lastly, the interrogative ‘techniques’ applied to internees 
contravene the prohibition of  torture and inhuman or degrading treatment. Each of  these categories of  
rights will be considered respectively in order to illuminate wholly the failure to balance human rights with 
national security in this period. Ultimately, the biggest flaws behind this regime appear to be Parliament’s 
attitude to the conflict, treating the region as though it was in a constant state of  emergency with a need for 
strong, broadly-ranging powers for suppression. Internment does appear to have been successful in Northern 
Ireland before this period, but it is now largely accepted as counter-intuitive to resolving the conflict. The 
suggestions of  oversight and checks and balances, made by members of  the British cabinet at this time, 
appear merely rhetorical given their absence in the legislation that brought internment about, with 
lamentable results. 

2.2.1 Right to Liberty and Security and Right Not to Be Discriminated Against 

Internment as a policy of  (potentially indefinite) detention certainly infringes heavily upon the right to liberty 
and security. While the British cabinet do appear to have approached policy-making with sensible notions of  
restraint and achieving a balancing act, this does not appear readily apparent in its execution. The source of  
both of  these rights in this period is the European Convention on Human Rights (ECHR), ratified by the 
UK on 8 March 1951 and in effect by 3 September 1953.19  The right to security and liberty and the right 
not to be discriminated against are codified respectively under Article 5 and Article 14 of  the ECHR. The 
potential contravention of  the ECHR was a serious consideration of  the British government prior to its 
execution, though this did not dissuade the cabinet from enforcing it.20  

In its operation, internment very clearly infringed upon the right not to be discriminated against, given the 
overwhelming majority of  internees were drawn from the Catholic minority community in Northern 
Ireland.21 These rights are of  paramount importance to the functioning of  democracy, and their 
infringement in this period is highly troubling given internment’s lack of  success in undermining the IRA. 
The overwhelming evidence of  counter-intuitive consequences of  internment strongly indicates this policy 
did not strike a fine balance of  human rights and national security in execution, with far more worrying 
suggestions of  these policies being used to counter the civil rights movement instead.  
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The power of  detention in internment camps illustrates an overbearing infringement of  the right to liberty 
and security. This right, per Article 5(1) of  the ECHR, is a qualified right with exceptions to lawful arrest or 
detention delineated in Article 5(1)(c). This entails an exception where the arrest or detention is for the 
purpose of  bringing the detainee to the competent legal authority with reasonable suspicion of  having 
committed an offence or in prevention of  an offence being committed. This exception does not appear 
applicable to internment, as the majority of  these detentions were on the basis of  inconsistently reliable 
intelligence.22 McCleery’s defence of  the intelligence utilised appears unpersuasive,  arguing that “roughly 
50%”23 of  the men detained in Operation Demetrius were found to be PIRA members and associates, but 
based upon the assertion that those not released were (apparently) confirmed PIRA members. It does, 
however, provide a fair argument that internment was not wholly indiscriminate. This makes very clear that 
half  of  those detained were innocent, yet had their right to liberty and security heavily infringed.  

What appears more troubling is that this right may have been infringed for purposes other than countering 
terrorism. This is argued strongly by Gilbert, in highlighting that many civil rights activists with no 
republican affiliations, such as Michael Farrell and Belfast city councillor James O’Kane, found themselves 
interned during Operation Demetrius.24 While only circumstantial evidence, such as police recording names 
of  anti-internment marchers,25  can be sourced to evidence such claims, there was certainly the potential for 
these powers to be used to political ends, and this certainly suggests such detentions were carried out on the 
grounds of  such dubious secret intelligence as recognised in the 1972 Diplock Report.26 

The potential for indefinite detention of  internees certainly indicates a contravention of  the right to liberty 
and security. Article 5(3) emphasises that everyone arrested or detained in accordance with the 
aforementioned exception under Article 5(1)(c) is entitled to a trial within a reasonable time, yet internment 
allowed for many detainees to be incarcerated without trial for any amount of  time (evidenced most clearly 
in the 75 remaining detainees being released in December 1975, when internment was ended). This is an 
issue that is currently awaiting trial at the High Court at the time of  writing, with a large class of  claimants 
suing the government for unlawful detention.27 This case aptly summarises the engagement of  the right not 
to be discriminated against, highlighting that the six claimants were among 1,874 Catholics to be detained as 
part of  the operation, compared to 107 Protestants. Furthermore, all 342 men rounded up on the first day of  
the operation were Catholic, further suggesting a discriminatory bias towards the Catholic minority 
community.28 While obviously the IRA’s membership was composed primarily of  Catholics, this certainly 
suggests a strong discriminatory aspect to intelligence-gathering and detention. The infringement of  this 
right therefore appears less well-evidenced than the infringement of  liberty and security, but nonetheless a 
strong possibility. 

In light of  such serious infringements, the counter-intuitive results of  internment-based detention also 
suggest there was not nearly an adequate balancing of  human rights and national security. Then Northern 
Ireland Secretary Willie Whitelaw “grudgingly admitted that ‘internment did nothing to stem the 
deterioration of  the situation,’” as persuasively highlighted by Hewitt.29 Given that gathering grassroots 
intelligence is central to countering an insurgency such as that of  the IRA, internment seems likely to have 
deterred possibilities to gather such intelligence from the local populace (who in part may have been 
radicalised by such detention). It certainly seems likely that those detained for suspected republican 
sympathies would only strengthen their views as a result. The numbers of  protest marches against 
internment and terrorist violence certainly increased as a result of  the conflict, serving only to enflame it 
further.30 Given this rise in insurgent violence, and deterrence of  sympathy from the local populace, there 
appears extremely little to suggest powers of  detention were at all adequately balanced with the right to 
liberty and security or the right not to be discriminated against. 

2.2.2 Prohibition of  Torture and Inhuman or Degrading Treatment 

The interrogative techniques applied to internees are certainly in contravention of  the human right not to be 
tortured or subject to degrading treatment. This right is codified in Article 3 of  the ECHR, but holds a more 
historic significance in the historical development of  the constitution of  the United Kingdom. Britain was 
one of  the earliest legal systems to abolish torture, formally prohibited by law by the ‘Long Parliament’ in 
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1640 and specifically prohibited for public officials in their public duty by section 134 of  the Criminal Justice 
Act 1988.31 Article 3 makes abundantly clear that this right is unqualified and may not be infringed in any 
circumstances. The infamous “five techniques” applied to internees in interrogations certainly contravened 
this right. The European Court of  Human Rights affirmed this in Ireland v United Kingdom, holding that 
though these did not amount to the “particular intensity and cruelty implied by the word torture”32 they did 
amount to inhuman and degrading treatment.33 Notably, the Bush administration in the United States of  
America would later rely on this judgment as a means of  circumventing liability for torture, further 
evidencing the seriousness of  this contravention. This practice was again counter-intuitive to efforts to 
counter terrorism, in that it not only further radicalized the local populace against the government, but also 
produced false positives in inducing false confessions. Given the unconditional nature of  this right, there is 
nothing to qualify the seriousness of  its contravention, in which the British government subjected its own 
citizens to inhuman and degrading treatment. 

2.2.3 Right to a Fair Trial 

Internees’ right to a fair trial seems also to have been inadequately balanced against the perceived need for 
more robust trial proceedings. Not only is this right codified in Article 6 of  the ECHR, but it is also a key 
pillar of  democracy and the rule of  law. Without any means of  presenting their case by an independent and 
impartial judge, citizens of  the state would be subject to tyrannical procedures. The aforementioned review 
committees and ‘Diplock courts’ charged with reviewing the grounds for detention firmly contravened this 
right in allowing secret evidence and anonymous witness testimony to be admitted. The Special Advocate 
procedure, though flawed, appears in stark contrast to these courts and tribunals, in at least making some 
compromise towards this right. Parliament appears to have skewed these procedures in favour of  the 
internment body over the internees, preventing the defendant from cross-examining witnesses and thus 
establishing a lower standard of  proof.34 Gearty aptly describes Lord Diplock’s measures as transforming the 
ECHR “from a charter of  rights to a yardstick of  repression,” accurately conveying the Convention’s lack of  
safeguarding of  these rights.35 The ECHR appears to have been wholly negated as a safeguard to protect 
human rights through a mere notice of  derogation, preventing internees at the time from pursuing their 
claims to the European Court of  Human Rights. 

2.3 Conclusion 

The policy of  internment was a disastrous use of  detention as a means of  seeking to counter terrorism. 
While the contravention of  the right to a fair trial and prohibition of  torture are certainly alarming elements 
to this policy, they are achieved first through the foundational powers of  detention afforded by the 
Emergency Powers Act. The government’s focus on a perceived state of  emergency, present both in the 
nature of  domestic legislation in Northern Ireland and in its ECHR derogation, appears to have 
accommodated a dangerous policy, subjected upon the citizens of  Northern Ireland. It is clear that the 
combination of  strong, discretional powers afforded to the executive and weak, quasi-judicial oversight 
allowed the state to virtually overlook fundamental human rights in pursuance of  national security. The 
result was a counter-intuitive failure, with even international repercussions if  one examines the infamous 
‘Bybee Memos’ of  the Bush administration used to justify torture in Guantanamo Bay: these justifications 
were heavily reliant upon the arguments used above to avoid classification of  torture. The solution to these 
issues would have been stronger independent oversight at an earlier stage, before suspects were detained, in 
order to prevent such large numbers of  innocent citizens being detained on the grounds of  dubious 
intelligence reports. It is truly shocking to think the British government indefinitely detained and tortured its 
subjects largely based on mere suspicion and faulty intelligence. 
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