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The Sultana and Her Sisters: black
women in the British Isles before 1530

SUE NIEBRZYDOWSKI
University of Wolverhampton, United Kingdom

ABSTRACT This interdisciplinary study examines cultural representation of
biack women in the British Isles before 1530, It addresses a lacuna in the
historiography of black women which has, hitherto, paid little attention to the
fact of their existence in the British 1sles before British involvement in the
stave trade. Representations of black wormen in stained glass and in poetry of
the Middle Ages are examined and their meaning and function interrogated
through an analysis of the medieval discourses which framed them and
through which they were refracted: biblical exegesis, natural histories and
travel literature, bestiaries, constructions of female beauty and medical
treatises. These images suggest that the bodies and behaviours of black
women were the site for a definition of gender and racial ofherness long
before the development of the slave trade of Elizabethan and Jacobean
England.

As far as African women are concerned ... the history of Britain, like

that of the other European countries, is replete with the full measure of

their presence. Evidence of this presence, however, has almost never

found its way into the pages of Western European scholarship. And the

odd times when it has, it has always been tinted by pens dipped in

racism.[1]
Since Edward Scobie made this observation in the mid-1980s, a feminist
reconfiguration of black historiography and literary criticism has sought to
return their histories to black women and to signal the racism inherent in
their exclusion from western European history, Scholarly interest in black
women and racial discourse in the British Isles begins usually with the
xenophobia and expansionism of the Elizabethans and Jacobeans. Since the
mid-1990s, literary historlans have demonstrated how black women were
represented in English works, particularly in drama, during the early
modern period. Margo Hendricks and Patricia Parker analyse how gender,
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race and class play against each other in the representation of black women
in early modern texts and the representation of black women in 3 variety of
Renaissance literary genres is explored by Kim F. Hall.[2]

When medievalists have expressed interest in black women, they have
focused largely on the cultural interaction during Muslim and Christian
encounters on either side of the Straits of Gibraltar from the eighth century
onwards and during the European Crusades, which took place between the
eleventh and thirteenth centuries to recover Jerusalem from Mustim rule.[3]
To date, the presence of black women has been examined in the life and
literature of those countries at the epicentre of the meeting of Europe and
Africa: namely France, Spain and Portugal. José Piedra provides a brief
examination of the black prostitute, Mari Lopez, who features in a
fourteenth- or fifteenth-century Spanish epic poem, La Carajicomedia (The
Prick-a-comedy), and most recently, Jacqueline de Weever has analysed the
presentation of white and black Saracen women in medieval French epic.[4]

As we enter the second millennium, it is salutary to note that black
women had arrived in the British Isles by the beginning of the first. The
remains of a young African girl were found in a burial dated ¢ 1000 AD at
North Elmham in Norfolk, about 25 miles north-west of Norwich.{5! She is
believed to have been aged between twelve and fourteen.[6] At the opening
of the sixteenth century, Africans were attached to the court in Edinburgh,
of James IV of Scotland, In 1504, there is mention of payment in the Lord
Treasurer’s Accounts for the transport of ‘More lassis’ [Moorish girls| from
Dunfermline to Edinburgh{7] Another droup of Africans appears to have
arrived in Scotland as a result of tit for tat pirateering, probably taken from
Portuguese slavers by the Scottish privateers, the Barton brothers.[8] At
least two of the group were female, who became known as ‘blak Elene” and
‘blak Margaret’, and who were still at the Scottish court in 1513 when the
King gave as his New Year gift 4o the twa [two] blak ledeis [ladies), x
Franche crounis [crowns] 9] In addition to his financial gift, the Accounts
record considerable monies given for purchasing slippers, gloves and dresses
for them and *xij ¥ elne [a cloth measure of 1% vards] Birge satin to be tua
gowns fo the blak ladyis madinnis [maidservants]'.[10] James's queen,
Margaret Tudor, had a ‘hlak madin’ amongst her attendants.[11] There is
reference in 1527 to ‘Helenor, the black moir’ [12] and if this is the same
‘blak Elene’ whe arrived from the Portuguese ship at the start of the
century, it is possible that she lived out her adult life in Scotland.

In addition to a literal presence, black women exerted a cultural
presence here through their representation in fanguage and in a variety of
artistic media. As early as the twelfth century, a black woman appears in the
stained glass windows of Canterbury Cathedral. From the close of the
fourteenth century to the beginning of the sixteentl, representations of
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black women feature in poetry of both the English and Scottish courts, in
travel writing and in encyclopaedic works. ' _

Although Scobie states that ‘the history of Bri?ain ... Is replete Wl-th the
full measure of their presence’, black women are ditﬁcult.to tncate. Ewdgnce
has been gathered from their consignment to an cccasional footnqte in a
secondary source. Their presence as recorded in cultural art?facts is more
readily available but the significance of these represenltatlons‘ has lnot,
hitherto, been fully explored. With the exception 'o‘f an image in stalr}ed
glass, the primary sources examined are poems, the literary nature of whu‘:i?
presents special problems for historical analysis. They cam:lot be trgated‘ab
factual reports vet are a valuable source because, as thﬂ Tosh adv;gs, D'.H
creative literature offers insights into the social and méel-iectuz%l milieu in
which the writer lived'[13] Faced with such material, this article follows
Gabrielle Spiegel’s advice and focuses:

on the ways in which the historical world is internalized in the text and
its meaning fixed. This process of ‘inscription’ (or the fixation of
meaning) is not to be confused with ‘writtern” in the tradition.a} sense of
‘recorded’. Rather, it represents the moment of choice, decision, and
action that creates the social reality of the text, a reality existing both
‘inside’ and ‘outside’ the particular performance incorporated in the
wark, through the latter’s inclusions, exclusions, distortions, and
stresses.] 14]

These representations of black women were created in a society whose
knowledge of races other than European was shlaped, in part, 'by the
influence of Christianity, through reallife contact in warfarf: during the
Crusades to the Holy Land to reclaim Jerusalem from the baracgns, and
through trade. Many, however, had limited or no real~.11fe Fontact 'w1th bla;z_k
people, and so their understanding would have belen inspired by‘d symfbo }:C
as opposed to a physical presence. The meapmg and functl‘on o.[—t e
representations discussed in this article, an Afncan' Queen, Afrlcqn slaves
and a Muslim Suliana from the Middle East, are ‘mterrogated, Llwre:fca‘rej
through an analysis of those medieval discourses which frame the cat?gor{eb
of woman and race and through which they are refracted: ngtural histories
and bestiaries, travel literature, biblical exegesis, constructions of female
ical treatises.
beaut}/l“}?: irrtfilsee begins with an analysis of medieval understa'nding of blE'le
women through their presence in medieval langua1ge and their con.struct{on
into ‘fantastic other’ in encyclopaedias and travel iltgt'ature. The dlscuss_lon
then moves on to examine how hiblical exegems framed. the earliest
representation of a black woman included in this study in its atter{lpt‘to
‘whiten’ the exotic hlackness of the Queen of Shei}q, as portrayed in tk}e
stained glass of Canterbury Cathedral. The Tepresentatlon_of blz}ck wormen 1;1
English poefry is interrogated, demonstrating the ways in which the black
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woman’s body, found wanting according to medieval standards of female
beauty azlld motherly behaviour, consequently was interpreted as ugly, evil,
on occasion ‘mannish’, and always the antithesis of that of her white sister.
The discussion of literary representations conciudes with an analysis of the
only poem written about a real black woman, whom the author most
probably knew, an African who lived at the court of James IV of Scotland. In
each of the representations, the representer’s focus is on the alterity of the
black womar’s body and there is some liking, but mainly loathing, conveyed
by the white, male producer of the jmages.

Black Women’s Presence in Language and
Natural History: the construction of the ‘fantastic other’

Black women exerted a cuitural presence through their recognition in
Middle English and late medieval Scottish vernaculars. Although Old
English offers us little more than the word blacche {with its variant regional
spellings) for a black person [15], by the thirteenth century, Middle English
had acquired two key terms with which to signal non-white skin colour;
More and Saracen. Each has variant regional spellings and neither is
dender-specific, as hoth were applied equally to men and women. A third and
rarer word was Sowdonesse (in Modern English, Sultana), the female form
of Sowdon or Sultan, which was understood to mean the female ruler of a
Mustim country. In late medieval Scottish, the variant Moir is that which is
used to describe someone of African descent.

More was a term derived from Latin and signalled both skin colour
and geographical origin. It was used to describe men and women from ‘hot
lands” and/or, more specifically, those from the inner part of Ethiopia or
Mauritania. John of Trevisa explains in his 1398 transiation of an
encyclopaedia of natural science, that ‘in hote lands comep forp blake men
& browne, as among pe moores {Latin maurosy [16] Saracen is used most
frequently to describe Muslims or followers of Mohammed whom Middle
English calls Mahond [17] Like More, this term also could be applied to
both men and women and it too has a skin colour signification. [n the
Sultan of Babylon, written ¢. 1400, the three hundred thousand Saracens
who feil in battle are described as, ‘some bloo, some yolowe, some as biak as
more’.[18] Saracens are presented as comprising peoples of different colour:
blue (hlue-black), vellow (very light skin) and black as moors. In the British
Isles, Saracen and Moor were used interchangeably with little regard for
racial and cultural difference, as is illustrated in a case in the Calendar of
Patent Rolls of Henry III, dated 21 June 1259, where a runaway ‘Saracen
slave [servus] is referred to as ‘the said Ethiopia®’ in the same
dpcument.[lgl The belief that Saracens could be as black-skinned as Moors
gives rise in the Middle Ages to a confusion regarding who was designated
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by the term Moor, which clearly continued into the early modern period
when, as Michael Neill notes, Moor:

could refer guite specifically to the Berber Arab people of the part of
Worth Africa then rather vaguely denominated as ‘Morocco’,
‘Mauritania’, or ‘Barbary’; or it could be used to embrace the
inhabitants of the whole North African littoral; or it might be extended
to refer to Africans generally (whether ‘white’, ‘black’ or ‘tawny’
Moors}.[20]

The discourse of natural history also contributes to the information about
black women by disserninating details of strange humans whose physiology
was different from Europeans. The construction of the ‘fantastic other’
begins as early as the Greek historian, Herodotus (490-425/420 BC) and
continues well into the sixteenth century in the writing of the Renaissance
diplomat and spy, Richard Hakluyt {(1551/52-1616).[21] In Book Two of his
Histories, Herodotus defines contemporary ‘Greekness’ through comparison
and contrast with non-Greek peoples[22] For Herodotus, "What is not “at
home” is “away”, alternatives in space and time’ [23] and this is illustrated in
his description of Egyptian women’s physiology and customs, which serve as
an example of how unlike the Greeks the Egyptians are:

the Egyptians themselves in their manners and customs seem to have
reversed the ordinary practices of mankind. For instance, women attend
market and are employed ir trade, while men stay at home and do the
weaving. ... Men in Egypt carry loads on their heads, women on their
shoulders: women urinate standing up, men sitting down.[24]

The construction of the ‘fantastic other’ is reinforced in the work of Pliny
the Elder (23-79 ap). In his Natural History, Pliny talks about how the
outermost districts of Ethiopia produce such human monstrosities as tribes
of people without noses, those who have ne upper lip and others without
tongues. In Book VII, i, 21-24, Pliny cites Ctesias as the source of the story
of a tribe of Indian men cailed the Monocoli who have only one leg, and who
move in jumps with surprising speed; the same are called the Umbrella-foot
tribe, because in hotter weather they lie on their backs on the ground and
protect themselves with the shadow of their feet.[25]

By the Middie Ages, the description of other races began to appear in
travel writing which owed a great debt to the classical scholarship of the
historians, Herodotus and Pliny, on which it is largely based. Mary Louise
Pratt has analysed how travel writing by Europeans about non-European
parts of the world, between the mid-eighteenth and late twentieth centuries,
‘produced “the rest of the world” for European readerships at particular
points in FEurope’s expansionist trajectory .. fand] How .. it produced
differentiated conceptions of itself in relation to something it became
possible to call “the rest of the world™.[26] Pratt argues that in these late
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eighteenth-century works, which present the ‘fantastic other’, indigenous
voices are almost never quoted, reproduced, or even invented and what
results is the ‘creation of a speechless, denuded, biologized body’.[27] This
same principle of defining the white European through ‘realising’ the dark-
skinned ‘other’ who is often found wanting and ‘fantastic’ by comparison
with its white counterpart, is prevalent in the encyclopaedias and travel
writing of the Middle Ages, as is the presentation of the darkskinned body
as silent, stripped naked of its customs and its biclogical alterity exposed.

In the fifteenth-century, Middle English translation of John
Mandeville’s travel writing, composed originally in French around 135657,
Mandeville tells fabulous tales of women from, amongst other places,
Turkey, Syria, Arabia, Egypt, Libya and India, and their remarkable
characteristics: the Amazons will allow no man to govern that land, women
with jewels in their eves who can kill with an angry look and wives who
celebrate the deaths of their children.[28] Sounding very similar to Pliny,
Mandeville also describes a people who live in Ethiopia who each have only
one foot which is so large that they use it to shade themselves from the
sun.{29] In each case, white, European physiognomy and custom is set up as
the norm’ and the dark-skinned body’s deviance displayed through its
biological (jewels for eves, lethal looks, monopode) and cultural (women
who deny patriarchal rule, who take joy in the death of offspring) difference.
Such travel literature informed medieval thinking about why certain people
were black, by providing a climatological thesis of colour. According to
Mandeville, black people’s colour is explained because they lie naked in the
sun from morning to noon, a theory still current in 14806, when it can be
found in Caxton’s Middle English encyclopaedia, the Mirrour of the
World [30]

It was this construction of the ‘fantastic other’ in the natural histories,
encvclopaedias and travel writings that informed about black women's
phystognomy, customs and manners. Women labelled More thus signalled
dark skin and a geographical origin from that part of Ethiopia called
Mauritania; a land inhabited by beings who were physiologically ‘othey’ than
Europeans. Women labelled Saracen were understood to be Muslim and if a
Sowdanesse, to be the mother or wise of a ruler of a Muslim territory and
also to have a non-white skin colour: blue-black, vellow or as black as Moors.
The presence and depth of their colour was the result of direct exposure to
the heat of the sun’s rays. Fluidity in the use of More and Saracen elided
these women’s cultural differences but both were understood as signifying
‘non-white’. The details that construct the “fantastic other’ are given the
same textual space and credence as the information about the geographical
origins of the Mores and Saracens. As shall he seen, when applied to
women, More, Saracen and Sowdanesse had 2 cultural significance far
greater than solely the ethnographic signification of ‘not white’. These

BLACK WOMEN IN THE BRITISH [SLES BEFORE 1530

details appear in fourteenth- and fifteenth-century texts. For a much o?f‘}er
response to black women, and from a work that formed the teleological
backbone of much medieval discourse, the Bible provided a response to
black skin.

Whitening Exotic Blackness: the exegetical tradition

Many aspects of medieval life were informed and regulated by spirimal1ty,
and this included responses to black skin. Two b%ack. women feature in that
aspect of medieval Christianity known as thfz exeggtlcai tradition, Frqm the
early Church Fathers, the exact meaning of the B;‘ble hadl been sub!ect tof
interpretation. The Christian Lradition of exegesis, or.mterpretatson }0

Biblical passages, down to the Middle Ages was 1r‘1f0rmed by .t 1{;
commentator Origen {¢. 185-254). One black woman subject fo exegetm;

analysis is the Bride in the Song of Sengs (The Scm.g of Solojfwn).‘ 1{1
Jerome’s (¢ 342-420) Latin Vulgate transiation of the Bible, the ’Bnd[e_ 3ays,
‘Nigra sum sed formosa’, that is, ‘I am black but l_)eautlful (1:3}.{31}1
Origen's interpretation of this verse is coglplex.ﬂHe. argues th:‘at tl"!e I;;ac‘k
Bride represents the Church of the Gentiles (thflsthns), which is amE

because of firstly, its obscure origins (thus differing frpm thg w.el-
documented origins of Synagogue or Judaism} and, secondly, its pr.eflggrmg
in Moses’s marriage to an Ethiopian woman (Numbers 12) which 1ts§eilf
signified the union of the spiritual law or Judafsm (Moses} with the Geitl e
nations (the Ethiopian woman} and out of w}luch the Uplversal Chufg or
Christianity arose. According to Origen’s mterpretap(m. the _B“. e 1:,f
heautiful no# because of her colour but because of the internal ordering o

the members of the Christian Church which she reprlesents. Here the l‘)§ackf
female body is granted beauty solely on an a]ie'g'oncal plarhle:. ‘becane. g)

what she represents, which transforms and militates against what s ;e
actually 7s. The Bride,/black body will be transformed for the better through

isti lief and salvation.[32]

Chmiaz;éfmd black woman features in the Old Testam.ent. The _Cgueen of
Sheba appears in the Bible in I Kings, 10-13 and 2 Chronicles 9:. 1-i2: .Wh?re
she comes in search of King Solomon’s wisdom. Josephus, a Jewish hlstor‘laz
writing in the first century AD, believed her to have ruled over Egypt di;i

Ethiopia.[33] Having had all of her questions aﬂsw_ered by Soloman, i[;.?j
Queen recognises the blessing that Israel has received from God' by lib
making Solomon king. The Queen enters th.e text as an fexotlc ruler
accompanied by a large retinue, and camels beazfmg vast quantities of s;c)llce:[s,
gold and precious stones. She leaves having given these worldly goo 5 d?
Solomon but replete with Solomon’s answers to ‘all that was on her mind’.
{I Rings 1k 2).
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L;ke Fhe Bride, the Queen of Sheba was subject to a wealth of
aliegorical interpretation. Origen presents her as the image of the lovel
pagan whose faith could be her salvation, a reading echoed hy Jerome whg
believed that Ethiopians were black because they were born of the Devil and
because of their ignorance of God - once metaphorically ‘slain’ by the word
of qu, they will become, again metaphorically, white and pure - and later
by Isidore of Seville {c. 570-636), who saw the QQueen as representative of
those who came from paganism to Christianity by their own volition.[34]
Althou{gh the Queen is sometimes portrayed as black, as in the fragment‘of a
medallion window, the Church of St Thomas, Strasbourg, dating ¢ 1270
ai.ld on an enamelled plague of an ambo {raised reading desk or pulpit) b);
Nlcholas of Verdun in 1181, she is often portrayed in Western tradition as
whilte because of her allegorical interpretation: her white skin illustrates the
eff_et;ts of her receiving the wisdom of Soleinon and the throwing off of the
spiritual darkness of paganism,[35]

The Queen is represented in the late twelfth-centur stain ass
Canterbury- Cathedral. Here her portrayal mirrorsy her e;ilii[g?;c(;lf
representation in biblical exegesis. The Queen, who is white, is depicted as
she moves toward Solomon whilst her two servants watch mounted on
dromedaries. The servants are portrayed thus: ’

ane wears a turban, white the other is a black recognised by his facial
tl’E%ltS, his wooly hair and his blue tinted face - a convention followed in
thirteenth century windows to render black color.[36]

Th.e servants astride dromedaries and their large saddlebag that contains the
spices, gold and precious stones signal her worldly wealth, Devisse argues
t}}at' .the iconography of the Queen of Sheba confirms the symholic
significance, not the ethnic implication of colour [37]. but this is to ignore
the presence of the servants in the Canterbury glass who are portrayed as
blaci{.. The Queen’s presentation as white instigates important binary
opposmgns between white {herself) and black (embodied in the servants
who wait on her); Christian (hence with the potential for salvation) versus
pagan and unsaved unless converted; intellectual superiority ver:sus
mtelllectual inferiority; wealth and power versus servant status, In addition,
an image of her race/country is suggested in the goods that she brings.i
spices, gold and precious stones. As Marina Warner observes: '

In _the figure of the Queen of Sheba, the beckoning and voluptuous
Orient becomes embodied; its imaginative territory in classical sources

encompassed meridian and outlandish exoticism, senisuality, wonders
luxuries.{38]

Acgording to bi'biical ege.gesis, both the Bride and the Queen have bodies
whlch are thfe site of spiritual enlightenment, and in the case of the Queen,
physical enlightenment also. Both women’s blackness is interpreted as
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spiritually negative or lesser than whiteness and, as De Weever observes,
‘such analyses form a foundation for interpreting blackness, both for
laypeople who would hear them in sermons and for scholars who study texts
and provide interpretations’.[39} One should not ignore, however, that both
the Bride and the Queen of Sheba are recognised as beautiful and exotic.
Medieval spirituality inherited a bifocal attitude towards the black female
body: her black skin colour signalled her non-Christian status, a corollary of
which is the superiority of Christian white skin, and yet the dark-skinned
hody could be physically attractive and exotic.

Such bipolarity as encouraged by biblical exegesis was not sustained
when faced with the reality of black skin. As medieval Europe explored way
beyond the Mediterranean, responses to black bodies shifted from the reaim
of spiritual allegory into the world of realpolitik and attitudes towards the
black body crystailised into hostility. Of course, not all contact between
Europeans and peoples of colour can have been hostile, yet much was
undeniably so. The Crusades to the Holy Land (to free Jerusalem from the
grip of the ‘infidel’), the impulses which promoted Christian missionary
activity, and the attempt in 1481 by English merchants to enter the African
slave trade demonstrate a construction of racism founded upon a sense of
white, Christian superiority over and separateness from those with black
skin and who could be Muslim in faith.[40] It is interesting that it is
probably during the fourteenth century that the Queen of Sheba’s exotic
beauty becomes tarnished and she is transformed into a ‘fantastic other’.
According to a story from a Jewish Haggadah (lales derived from Scripture)
that was known in the British Isles, the Queen of Sheba was believed to
have had hairy feet, an attribute which Solomon thought masculine and
therefore unattractive and inappropriate for a woman: ‘Thy beauty is the
beauty of a woman, but thy hait is masculine; hair is an ornament to man,
but it disfigures a woman’.{41]

Recognition of the difference between white European and black
Muslim extended to the social realm of sexual intercourse and marriage.
Marriage between Christians and Saracens and other non-Christians, whilst
disapproved of from very early on in the history of the Church, was opposed
with renewed vigour in twelfth-century ecclesiastical law in those countries
such as Spain {with its history of invasion and rule by Muslims) and the
Latin Kingdom of Jerusalem where such unions were a probability.[42] If a
coupte was found guilty of fornication (unmarried sex), usually the Church
tried to rectify the situation by encouraging the couple to marry. By the
thirteenth century, an important exception to this rule concerned fornication
between Christians and non-Christians. In Spain and the Latin Kingdom of
Jerusalem, penalties for miscegenation were severe: execution of religiously
mixed couples who were caught in flagrante delicto either by burning or
hurling from a precipice and if not taken in the act, public flogging and
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ex1le..[43] Church law that governed the formulation and practice of
marriage helped further construct a notion of alterity and distance betw N
white Christian and Muslim based on religious difference. 0
. The secular poetry of the fourteenth ceniury examined in the followin
sectlpz}g was produced in such a cultural climate. It distances itself from thg
p0551b111ty of black female beauty and the potential for spirit i
ephghtenment_avaélable to all who embrace Christianity that is reie;tuia
biblical exegesis, to reveal a harsher, overtly critical response topthe blacE

’ I]d Warntiza

Medieval Standards of Female Beauty and
Sexual Desirability: the biack female body found wanting

The. Middle Ages had standards for female beauty and its paradigm was a
white woman. in John (}ower’s long Middle English poem, Confessio
Amantis (The Lover’s Shrift), written around 1390, an old woman’s looks
are compared unfavourably to a Moor in the “Tale of Florent' [44] In Boolz
One of the Confessio Amantis, the main character, a knight c.alled Florent
m_eets a ‘Ela_Lg’ who offers to provide him with the answer to a question whi h
will save his life on condition that Florent marty her. The question is ‘w[liw.t
do \A:omen most desire?” and the answer given: to be sovereign or mI,er of a
g]ez;t :y love.dThel‘htag’. is the antithesis of the medieval paradigm for female
and what is especi i s£i i ini

Dpay na what 'hagdgm{ifal[y interesting is one of the defining

Her nose was flat, her evebrows high:

Tiny her eyes, and deeply set; ...

Her lips had shrunk, she was so old.

She had no beauties to behold:

Her forehead narrow, her locks hoar

(And she peers out as does a Moor} ...[45]

Sevgral discourses intersect here to frame Florent's disgust. The first is th
doquant paradigm of female beauty: a slender, white you-ng woman witfl
beauttfulliong izalir, a fine forehead, a fair-skinned face a’md lovely, large gre
eyes as is described in the late thirieenth-/early fourteenth-ce;nury lyricy
Love for a beautiful Lady.[46] The ‘hag’ is rendered the complete opposite;
of the courtly heroine; her hair is grey, her forehead narrow, her eyes tin
ranci deep-s)et, her nose flat. Her old age and her looks rendér this womar);
loat'hsome and as such, an unfitting object for Florent’s courtly fove and
service. Shulamith Shahar has written on the significance of the old bodc in
medieval cufture, and argues that an old woman's physical repulgion
reﬂe_cted that she had a sinful or perverted soul and if she wished t
continue her sexual life, then she was condemned oxt depicted ac;
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grotesque.[47] Whilst the tale requires such a debased object for Florent’s
bride in order to render his obedience in love to her more impressive, and
her subsequent transformation into the beautiful courtly hercine an
appropriate reward for such a deserving hero, there is no structural reason
for her to ‘peer out as does a Moor’.

That this aspect of her hagdom should be associated with black women
may owe something to the travellers’ tales about such women. Black
women's eyes were believed to be a source of fatal power if they were angry.
As we have seen, Mandeville tells of women from India who have precious
stones in their eyes and, if they look in anger upon a human without such
eyes, they will kill him or her.[48] Medieval medical theory maintained that
eyes reflected the libido of the subject. The deterioration of the evesight was
constantly mentioned as damage caused by coitus, and, drawing on Aristotle,
it was believed that those who over frequently indulge have noticeably
sunken eyes [49], as, of course, does our ‘hag’. Medical treatises related also
how black women in particular were highly sexed hecause of their colour.
Albertus Magnus (d. 1280} argues that ‘since Black women are hotter and
more swarthy, ... [they] are the sweetest for mounting, as the pimps say’.{50]
In addition, medical treatises related how, during her menses, the gaze of a
woman could become poisonous to that which she looked upon. The toxic
quality of menses appears as early as in Pliny's Natural History where he
writes:

Contact with it furns new wine sour, crops touched by it become batren,
grafts die, seeds in the dardens are dried up, the fruit of trees [alls off,
the bright surface of mirrors in which it is merely reflected is dimmed,
the edge of steel and the gieam of ivory are dulled, hives of bees die,
even bronze and iron are at once seized by rust, and a horrible smell
fills the air; to taste it drives dogs wild and infects their bites with an

incurable poison.[51]
The danger of women's looks during menstruation is explained by Albertus
in his Quaestiones super De Animalibus:

the eye being a very passive organ, it receives during the woman’s

period the menstrual fluid which imbues it: so every object placed in

front of the ‘menstrual’ eye will be infected. .. it is not the eye itself but

the noxious vapour that it gives off, which imbues everything placed

near it.{52]
According to Albertus Magnus, the gaze is even more dangerous in post-
menopausal women, because the poison accumulates, as she has become
incapable of eliminating the superfluous matter from her body. Albertus
adds that lack of bodily heat due to age and poor diet greatly contributes to

this phenomenon.[53]
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The way in which the ‘hag’ looks at Flovent causes him o feel
loathing. He feels, although the mores of courtly romance forhid his
mentioning, fear engendered through a web of discourses which unite to
inform his understanding of the old woman’s gaze; the lethal power of exotic
women'’s fooks, the legacy written on the body of one who has been over-
lascivious and may very well still be interested in sex (as is borne out by the
next part of the tale) but whose age/ugliness permits her no right to be and
finally, fear of the power of the menstrual cycle. As this poem is of the
courtly romance tradition, the morality (here obedience) of the hero can
overcome the bewitching which has transformed the woman into the
apotheosis of the courtly romance heroine, On changing back into the
pubescent beauty with ‘the faivest of visage’. {1, 902), the ‘hag’ hecomes the
traditional heroine of romance literature and her eves lose their Moorish
quality, regaining the power to delight rather than create toathing,

Monstrous Mothers and Mannish Freales: the threat from the East

Black women were also found wanting in terms of successful mothering,
which, for medieval culture, was a key facet of the construction of
womanhood and at whose zenith reigned the Virgin Mary, mother of Christ.
In Chaucer’s Man of Law’s Tale (1392.95) from the Canterbury Tales (54},
the Man of Law tells of the deeds of the Sowdanesse or Sultana of Syria and
her involvement in the affairs of state when her son proposes marriage to an
Itatian beauty called Custance (Constance). The primary source for the Man
of Law’s Tale is Nicholas Trivet’s Anglo-Norman Chronicle, written ¢, 1335,
also the source for yet another version of the story in John Gower's
Confessio Amantis{55] 1t is probable that Chaucer made some use of
Gower's version but Chaucer’s characterisation of the Sowdanesse and her
mothering is far more developed than either of his sources and its vicious
attack against the Sowdanesse is a feature unique to Chaucer.

The dominant narrative in the tale is that of the hagiography or saint's
life of the heroine, Constance, the daughter of the Emperor of Rome.
Constance is a missionary bride sailing from the Latin West to the Islamic
East to marry the Sultana’s only son (no other children are mentioned), the
Suitan of Syria, who chooses to rencunce Islam so that, according to
ecclesiastical law, the marriage may take place.

Foregrounded in Chaucer’s characterisation of the Sultana is her
religion/race. She is made into a hostile religious other by virtue of her
motivation: she plots to murder her son, and thus stop both the marriage
and the Sultan’s conversion fo Christianity, rather than lose Mahommed's
law from her heart. In this respect, she is an antitype of the Queen of
Sheba, whe rencunces her paganism to embrace Christianity, and in
emphasis of the evil of lslam, Chaucer portrays Islam as an idolatrous
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religion.[56] The Sultana has no name but is known only by a title, which
emphasises that she is Muslim and mother of the ruler. ‘

Much of the approbation expressed towards the Sultana is directed
against her body and her femininity. She is introduced after Constance has
agreed to go ‘unto the Barbre nacioun’ (info the pagan world) and
pronounced that ‘Wominen are born to thraldom and penance / and to been
under mannes governance’ {Il. 286-287). In contrast to Constance, the
Sultana is proactive in her fate; she would rather die than renounce Islar{l.
To achieve this end, she plots to murder the Sultan at a feast. It is from this
point onward, after having decided to pervert her maternal role by the
murder of her son in order that Svria will remain Muslim, that the ferms
used to describe her link her religion and race with a condemnatory
synonym relating to her body and hey femininity. _ .

The Sultana is labeiled a ‘virago’ (I 359), a term which Jill Mann
suggests has overtones of ‘mannishness’.[57] In medical discourse, belmg a
virago could be applied positively, suggesting that the woman ha_cl partllcu.iar
sirength or the virtues of incorruplibility and the ab%l;ty to resist femmme
passion.[58] Pagans could be virtuous viragos but it is -;lear from 'Ehe la‘ter
‘0 feyned [counterfeit/false] womman’ (L 362) that this is nop the 1‘nteﬂ.tmﬂ
here. The Suitana's ‘mannishness’ is of a very different kind. She is a
serpent hiding in a woman’s form, like the Devil himself, ‘O sergent under
femynynytee, / Lik to the serpent depe in helle yboun.d " {ll. 360-361), an
image informed by the theological doctrine of portraying the serpent who
tempted Eve as a snake with a woman’s head. Such a representa.tlon can be
seen in the late fifteenth-century stained glass of St Mary’s Parish Church,
Fairford in Gloucestershire. _

The animal comparisons conlinue when she is called a scorpion
(l. 404); an exotic creature considered unmaternai because, acc.'orfimg to
Pliny, it broods eleven at a time and kills alf but one and, according to the
early thirteenth-century Ancrene Riwle:

The scorpion is a kind of serpent with a face, so it is said, rather like a
woman's, while its hind parts are those of a serpent. [t makes a show of
fairness, practises deception with its head, and stings with its taif. This is
lechery.[59]

Calling her a second Sesmiramis (. 359) signals her associqtiags with a
Queen of Assyria who was routinely accused of ‘sexual promiscuity of the
grossest and most vivid kind’ [60], including dressing to pass as a man and
committing incest with her son.[61} ] ‘
The implication of the insuits thrown at her is that the Sultana is a
counterfeit and antipathetic woman (in Western eyes) as opposed th the
white Constance, who is the ‘real’ and ideal woman. The Sultana’s sins in
the eyes of Western patriarchy are multiple; she rejects the role and lot of
Western women, as expounded by Constance, which is one of ‘thraldem and
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penance’, she is sexually promis i ng i
penan he is cuous, indulging in sexual behavi i
Wherc; g:?:éamlsf, and betifays her maternal role, even the act of gdi\\?igurb%ﬂ:;
e C(;unt)_fs.e of her malice, her womb has hecome the nest of eve : !.1’
e cour ;1 eits even the behaviours required of a woman,/mother anrs lv lg .
; prospective motherinlaw ; : o
welcome Constance {1, 395-397) ¢ when she pretends to be gad to
D .
motherggﬁ;i\l’d.inthﬂele[)g\lvage; Qu;zeﬂ of Northumberland and the second
ale, aiso chooses action ove eyl
moth : ‘ ak r suffering [6 i
charziferiosf t-bemlg‘ ma}m)fbh (I. 782), yet the Sultana’s afd[l)zc]anzn'{idis
ation is qualitatively different. As Glory Dharmaraj has notedf(gl i

g\‘zlhi:fe the selc'ond n}other-in-law, Donegild, is an embodiment of a

Consr;;jc?mtx? the'll)ll“;t motherinlaw, the Sowdanesse, is an ideological
- - Inscribed as a hostile religious other ,

o Lo : : er, the Eastern m .

inlaw ... is situated in a material world uniike the world of the seggllledr

I“Uthel‘u}‘law D(Jllegii b ¥
d WNOoSe ex ‘12(‘1}('.6‘ .S daenned mos Y
.\ ' N A n y b he]l

Donegild is a f i
Su]taﬁﬁii fﬂ%ﬁ&fﬁ&tﬁz sitrl;lftfh(;f which tflightdmares are made, whilst the
‘ ' . sense of made human; y
;?:rﬁlt:d;?e fi]zleﬁlr}edl_eval world of.reaipolitik, of Syrian mi?’c;iestffhie:::oosz
D e :jm. d_né_trfwde their spices, silks and cloth of gold in Rome
oo whi'c jon :\teéhl{?hc.lblts Northumberland, which is presented as a Iand'
i the peora z nstza.ns hav-e fled and which is largely pagan. It is as if
i the cﬁ{feren? ;on otf this section of his tale, the Man of Law has s!ippeé
o erent ! 1}18 rame, contemporary neither with the rest of his story
por mntempofaz; 8 owcr;_ world. One of its effects is to transmute Donegild
i qUChylme 1e}fa1 dowager .Queen to the wicked mother-inlaw of
cgntemp(.}yaq; ¢ é'léj’l’ evil cam-lot be interpreted as a genuine threat to the
fonten 5'égna“eée. 1eixal world, in ﬂ.“le same way as can that of the Sultana
o 15 ezl kmu}ll ; 1et l—];JIOt resc.)lu.tlon of this section of the tale; Donegild’s;
e ol dr, us nulllfymg‘the threat she represents, while, at the
ose of the hig, : n tas it wg:re back in the ‘medieval world’, the Emp,eror of
il bt he.maiga or tc})} Lake,revenge on the Syrians and ‘brennen, sfeen
PRAR R mii(-: ance’ (burn, kill and bring them to misfortune)
oo the‘ fhore };:1 an of ng breaks off and we are never guite sure
the. svermeom al:; as been killed or if she continues to live on in Syria
astorn resent and uozc;i;;gliira\%e.threat to t'he West of the non-whité
sexuaﬁﬁr a;fld specifically, maternal bz;t:\fitugdmdlgms for proper feminine
_Allo t.he representations examined 56 far were m i

;\gzl:n il{izgtelzi, 1[2 dlr}ty, %feal-hfg contact with black women, Theo?fitn!;[kggeririitgg
et qualitatively different from the preceding ones as the poet

y knew the black woman whom he describes and that she \5&13 ilint(;ii
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British Isles as a direct result of the development of the Eurcpean slave
trade which was to become such a feature of the early modern period.

Close Encounters in the Scottish Court of James IV

More than a century after the death of Chaucer, in around 150708, the
Scottish poet William Dunbar wrote a five-stanza poem of twenty-five lines
called ‘Ane Blak Moir’.[64] William Dunbar’'s poem is unusual in that the
poet probably knew the hlack woman whom he describes as having landed
in Scotland ‘furth of the last schippes’ (stanza 1, L. 3), perhaps at the port of
Leith.'65] It is possible that the woman in the peem is either ‘blak Elene’ or
‘blak Margaret’, taken from the Portuguese slavers by the Barton brothers.
Although the British were not yet involved in slavery, Dunbar is writing in a
period when the European slave trade is detting under way and had touched
Scotland. Black people were for sale in Scotland at the beginning of the
sixteenth century: in 1505, two years hefore Dunbar wrote his poem, a ship’s
captain, one William Wod, had been paid for ‘the fraught {freight] of the
Portugall quhit [white] tors, the must cat, and the jenet {small Spanish
horse] and the Moris’.[66] According to Kinsley, the black women at the
Court of James IV enjoved ‘in royal service a benevolent form of black
slavery which became common and fashionable in southern Europe during
the fifteenth century’.[67]
Benevolent or otherwise, Dunhar must have known that the Africans

had arrived in Edinburgh via being enslaved by the Porfuguese and
continued to be enslaved as the ‘court curiosities’, so much so that one of
them became the prize in a tournament held in 1507 and repeated more
elaborately on 31 May 1508, and for which Dunbar’s poem is believed to
have been written.[68] Called the Tournament of the Black Knight and the
Black Lady, il was attended by lords and barons from Scotland, and
gentlemen from England, France and Denmark. Along with the Black Knight
and his lady, another knight and a lady called the White Rose were present.
The Black Knight, possibly King James himseif [69], won the Black Lady
because of his prowess al arms. The jousting lasted for 40 days, after which

the King hosted a great ‘rjumph and banguet’ at Holyrood House, which

lasted for three days. On the final day of the banquet, the entertainment

concluded with a cloud descending from the roof, cloaking up the black iady

so that she became invisible. This was thought to have been achieved by the

art of necromancy.

f Dunbar's poem, the focus is again on the black bedy, and once

more, the black woman is found wanting in comparison with her white

companions, What is perhaps shocking to modern readers is the cruel attack

on the woman’s African features. Whilst Dunbar is known for his comic

satire of aspects of courtly behaviour, Robert F. Fleissner’s 1980s
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assessment of the poem as ‘Dunbar’s slapstick’, and his assertion that there
was little or no hostility towards members of a different race in those days
cannot remain unchallended.[70] Dunbar’s portrayal of the black woman
creates a very unfavourable contrast between black female physiology and
that of white fadies at court. The paradigm for female beauty at work here is
that which informed a reading of Gower. Dunhar’s portrayal of the Moor
centres on her physical description: specifically around her mouth, skin
colour and anus and her differences from such as the ‘White Rose’.

Every stanza closes with a refrain calling her ‘My ladye with the mekle
lippis” (My lady with the large lips), a feature upon which Dunbar appears
fixated and which he feels distinguishes her from the ‘ladyes quhytt [white]’
(1. 1) about whom he usually writes. Medieva! discussions of physiognomy
inform that large lips were not only ugly but also a sign of folly.[71] Not
only does she have large lips but ‘schou is tute mowitt Iyl ane aep’ {she has
a mouth like an ape’s) (1. 6). According to one fifteenth-century writer on
physiognomy, fohn Metham, ‘“thyk lyppys, rounde, stondyn owte’ {thick
round lips which protrude) signify one who eats much meat, drinks heavily,
who does much harm, is obstreperous and shrewish, without discretion and
is foolish.{72] The phrase which follows the discussion of hey mouth reads in
manuscript, ‘lvk a gangaralf onto graep’ (I 7). Editors remain uncertain of
the exact meaning of ‘gangarail’, sugdesting that it may mean either
‘wanderer’ or a ‘toad’, and vary in their interpretation of ‘graep’, suggesting
that it is either a scribal error for ‘gaep’ (gape) or means ‘grasp or
touch’.[73] Whilst a reading of ‘wanderer’ is relevant to the woman's recent
travel history, a reading of ‘gangarall’ as ‘toad’ (whether one reads ‘gaep’ as
gaping or grasping} is persuasive. It reinforces the racist noting of the size
and nature of her mouth, demonstrated by both the refrain of each stanza
and the simile in the previous line which compares her large, protruding lips
to an ape’s, by suggesting that her mouth is either as wide as or feels like
that of a toad. To read ‘gangarall’ as toad is in tune, as shall e seen, with
Dunbar’'s modus operandi of comparing the woman with animals with
unpleasant associations.

Comparison with apes and {oads immediately locates the black woman
within the animal kingdom and thus other and separate from the courtly,
refined white women who surround her. Dunbar is not alone in likening
human beings to animals. Following the tradition of the Fhysiologus, an
anonymous Greek text written between the second and fifth centuries, and
Isidore of Seville’s sixth-century encyclopaedia, Etymologies, medieval
Bestiaries provide a description of a number of beasts, birds and fishes, each
of which has its own nature, hahits and scriptural significance and in whose
behaviour the sinner could see the world of mankind reflected and learn the
way to redemption.[74] This is what Dunbar replicates, even in his choice of
comparative animal, since apes and toads commonly feature in Bestiaries.
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The Barbary ape was familiar in medieval Europe and was t'egaa’rded as
furpissima bestia, an evil animal.[75] Written onto the black woman's body,
as on the ‘hag’ in “The Tale of Florent’, is evidence_ of an evil pature. Th.e‘
choice of an ape has additional significance in thislcontexﬁ, in that .thlb
creature is capable of ‘aping’ but never exactly replicating, human behaviour
because humanity is higher up the chain of being, separated from thg lower
orders by its capacity for reason. The black woman can ape the bglmwsmr of
the white courtly lady, appearing in tournaments and wearing recge
apparrall’ {rich apparel) (. 11). The aping of the co_urt'ly heroine biv E
presides over the tournament can be seen in the description of the blac

woman as she watched the lists. Kinsley describes her thus:

The lady sat in a ‘chair triumphale” adorned with red taffeta; she wore a
gown of goldflowered damask, with bordering in green and yellowl
taffeta, and black sleeves and gloves. Her attendants were dressed in
white coats and green and yellow taffeta gowns [76]

The black woman can ape the outward apgearance{ and behaviour of her
ite si ut will always remain other and separate.
Whlte’;;fgesizgificance of t);ads in late medieval culture functions as another
detrimental comparison. Toads were considered ug_ly and could Ee
messengers of the Devil, sent to trap the virtuogs and divert t‘l.}em froln} ; 1€
path of righteousness, and their urine and spittle were considered 1}g hy
venomous.[77] They were also considered symb.ois of gluttf)ny, one (;1 tlg
Seven Deadly Sins [78} and could even sign}fy the v'ag1nz%.[7.9] S OE ‘
Dunbar indeed use ‘gangarall’ to mean ‘toad’, this comparison mt;mates il a;
the black woman is ugly, poisonous, sent from the Dew!, gl}xtton_ous a.ll‘al
sexually voracious, as her mouth is as wide as or feels ltkle a tload or lt te
vagina that this beast could symbolise. T he animal cognparls(?n is Lioglp ehe
with the description of the black woman’s nose as cat-like or snub (.- ). she
lacks the long, aguiline features required of the courtly romance herome.rk
The description of the Moor's skin indicates that sk‘m shines 1_1o‘t ;1 e
the sun but like black soap, then used chiefly for washing clothg}: latt ef‘
than persons.[80] Even when richly apparelled, s}_le gleams oni_yhl; = at at
barrel (I 12), perhaps suggesting also that 'she ;s.round, which, m1 ulrp,
recalls her gluttony signalled by her comparison v}nth‘the toad. Blac (bs.cm
and dark complexions signified sullenness, perversn.y {in lthe sense of euag
unreasonable) and duplicity; as John Metham writes, Blak coloure', the
gwyche comyth off complexcion [that which comes from dark com‘plexlo'ns]ci
sygnyffyith  onmyghtynes [sullenness], frowardnes [perversity], an
licity}'.[81
dOUby\}\j’]}?zn[er;Iljateéy ‘zo[ the]z black body, the epithets of cour.tlyg rom'anfe used
to describe the female form are inverted and subverted; this he‘rome. ?f thz
lists is ugly, wide-mouthed (this is possibly, even more gmb‘sly, in Ctlarrg
about her genitalia also through the connection between toads and the
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vagina), with protruding lips, black and corpulent, fit only for comparisons
with evil animals and everyday objects. Unlike the ‘hag’ in Gower’s tale of
Florent, this woman is not bewitched but a living entity who will not
transform like the Queen of Sheba into a fairskinned courtly heroine. Nor is
she a menace who threatens from a geographically safe distance - she is
bresent at court. For the knight who rides for her and fights under her
banner, his reward is to kiss her ass: ‘Sall cum behind and kis hir hippis’
(L 23). The inverted kiss is a commonplace humiliation in medieval fabliaux
{recall Chaucer’s ‘Miller’s Tale’). Dunbar may he suggdesting that debasing
one’s knighthood to joust for such a lady merits no more than an inverted
kiss; it symbolises the detriment of the aristocracy and in so doing, he
continues the parody of the courtly romance genre. Michael Camille notes
about medieval manuscript ilfumination that those illustrations that focus on
the liminal boundaries of the body - mouth and anus - allowed the artist to
pun on and poke holes in the sacred page.[82] By focusing on the hlack
woman’s mouth and anus, Dunbar pokes holes in a sociely willing to invert
the most aristocratic of entertainments; the tournament, and its traditional
heroine, and points out how black women are found physically wanting in
comparison with their white sisters at the court of James V.

Conclusions

Any history of the British Isles needs to take full measure of the presence
and cultural significance of black women. As is often the case with women’s
history, the material recovered allows 1o opportunity to hear the women’s
own voices and their experience of living in the British Isles in this period.
How and why an African girl came to die in eleventh-century Norfolle may
never now be known, The black women who lived in the court of James IV
were slaves of the Portuguese who were then recaptured as payment for
monies outstanding. They became servants at court. Afthough Kinsley terms
this royai service ‘benevoient slavery’, it was slavery just the same: these
women were commodified and given financial value. It is clear from
Dunbar’s poem that they also had the ‘entertainment value’ of the exotic yet
were considered physically lesser than the white women who surrounded
and cutnumbered them.

Although we do not have access to how these women felt, we can
reconstruct how the real and the imagined black women of cultural
productions were understood and interpreted through acknowledging and
analysing the web of discourses which framed them and through which they
were refracted; spiritual works, natural histories and bestiaries, travel
literature, constructions of female beauty and medical treatises. Black
women were judged, as were their fairskinned sisters, by way of their
bodies. These bodies were dangerous. As Michael Camille has argued:

204

|

&

BLACK WOMEN IN THE BRITISH ISLES BEFORE 1330

Women were associated with the dangers of excess. .. Acconjding o
mysogynistic medical discourse, their bodies oveltﬂowed their ol
soundaries and they could infect others with their venomous menstrua
looks.[83] X "
It was at the site of the body that black womzn Entfergd ;cn ;rgxd;-ed
i jti t her colour and physiogno
consciousness of the British Isles, ye _ N s
ite sisters; like all women she was
her less and other than her white sisters; : vas dangerovs
i in addition, the black woman could ia '
by virtue of her body, but in a , ould fack Chistian
i in her role as mother and subhu
salvation, could be unwomanly in : phusan in the
i i le eyes, physically ugly. ,
sense of bestial, evil and, to Westerq ma v, She v o
ho were less and other than
e, breeder of future black bod;es-w
gﬁ?pean counterparts; indeed, according to thed.cou;ft of Ed;r;?rc:) :Xé f;ctlf(;);
i i les of medieval cultu
commodification as slaves. Examp oral producon
as the site of a develop
nstrate that the body of the black woman w
izglr?ition of gendered racial otherness long before the slave trade of

Elizabethan and Jacobean England.
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ABSTRACT The Evangelical refdrmer Hannah Mor hoped to change the
educational practices of the British,upper classes An Strictures on the Modern
System of Female Education (179?\;—1:’11!5 Towhrd Forming the Character of

a Princess {1805), and Coelebs in Seaych of ¢ Wife (1808), More‘ lays out a
program devised primarily for girls, bufyo sgme extent also applicabte to the
education of boys. Al these works assert'$hat education should focus
relentlessly upon the inculcation of Chrigtian principles and such a proposal
was implicitly critical of current practiges. Inwgrder to promote her program
effectively, More had to suggest thatAt was no‘t“incompatible with the most
influential eighteenth-century pedagogical theories. This rhetorical strategy
was a success in practical terms, Put prevented lfég from achieving coherence
as an educafional theorist.

Educational practices tend t he deeply entrenched. An éﬂycationail reformer
must tell people whose /minds were molded by existi.n\g curricula and
pedagogical methods that they learned the wrong things m\\the wrong way.
For obvious reasons,/such a message is bound fo aroyse emotional
resistance. To overcyfme this resistance, reformers often try '”t\o justify the
new in terms of the old, although it is difficult to do this in é:\kt_horoug}.lly
logical manner. Educational conservatives generally react to \innovative
proposals by asderting that current arrangements serve studentsiwell, but
their argumends are often mere rationalizations of a visceral altachment to
those arrangements. Not suyprisingly, then, the history of educatiork, proves
to be an gmusing saga, which features odd compromises, random v §t1g1al
survivaly/ and disingenuous claims. The ‘Culture Wors’ of the last .ftee'n
vears Are, of course, the most widely-publicized recent chaptgr of this
unepding saga. In this article, I propose to trace an equally important
entsode in the history of education, the story of the Evangelical pedagogue,
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