
came into being. What we know of the history and

development of Islamic textiles changed consider-

ably; here May pays tribute to the path-breaking

work of Thomas Allsen.1 Meanwhile, the develop-

ment of Mongol tastes provoked desires for new

products, goods, and services that lasted long after the

demise of the enterprise. As May reminds us, Marco

Polo’s book served as a Fodor’s guide for Columbus.

May has already published a monograph on

Mongol warfare.2 In this volume he discusses the

contribution of Mongol practice to forms of warfare

not only in the Renaissance era but also in later

periods, across the entirety of the globe. He has a

number of interesting remarks to offer on the spread

of gunpowder weapons and their utility in the warfare

on the borders of the steppe. He also discusses the

ways in which modern scholars of strategy and tactics

have adopted what they considered to be Mongol

ways. At the very least, the Mongols have ‘fuell[ed]

the popular imagination in warfare’.

When William of Rubruck visited the Mongol

court in the 1250s, he engaged in a discussion with

representatives of other faiths, held before the Great

Khan. Looking back on his failure to bring the

Khan to what he considered reason, he opined that

had he possessed the power to work miracles, he

might have won the day. May analyses the Mongols’

later conversion to Islam and Buddhism, suggesting

in the end that, when the Mongols ‘converted’, they

remained first and foremost Mongols who happened

to profess one or the other religion.

In return for accepting religions, the Mongols

exported the plague, and the book contains a nuanced

discussion of the varying impacts and experiences of

the different parts of the enterprise and the wider

world. In any study of world history, the spread of

disease must play a large part, and here May brings in

a good bit of comparative material to help the reader

appreciate both the differential effects and the variety

of responses. This leads to a very important discus-

sion of migration and demography. We are reminded

that, while travelling scholars may have been among

the least of the constituencies comprising the Mongol

world, their dispersal led to the greatest impact in

terms of the spread and transformation of ideas and

perhaps the diffusion of material culture as well.

There is also a nice discussion of the effects of the

movements of troops and families on Mongolia itself.

The final chapter is on cultural exchanges, and

this is in some respects the most surprising one for

first-time students of global history. May provides a

sampling of the impacts and exchanges and points

out vistas and landscapes for students to explore in

the future. For example, he remarks on the possibility

that Copernicus might have had access to some of the

work from the Mongol observatory at Maragha;

recent work from Robert Morrison appears to

suggest that there is far more than a possibility here.

We also have a discussion of the role of women and

the impact on the far west of the Ottoman enterprise.

The last illustration in May’s discussion of exchange

in the arts is of a Mongol in a fresco of Ambrogio

Lorenzetti; and there is, while we are in Italy, a

digression on the noodle and the dumpling. There is

much food for thought here, the most intriguing and

suggestive chapter of an excellent book.

This is a wonderful book for teaching and for

new ideas; not the least of its virtues is May’s dry

humour, which pops up when least expected. While

some of the content has appeared before in the work

of other scholars, and this is inevitable in such an

expanding field as this one, May’s work moves

away from Morgan’s and brings us to the forefront

of recent research and conjecture. For those who

might seek a work of smaller compass, to be digested

in a week or two, Morris Rossabi’s brand new

book on the Mongols for the Oxford ‘Very short

introduction’ series might work well; but this is the

book of choice for a course that explores the world

that the Mongols helped to make.
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This remarkable volume shows very well the ways in

which, from the middle of the eighteenth century,

diverse manifestations of networked religion sowed

the seeds of today’s global civil society. With the sort

of contemporaneous treatment on offer here, we see

1 Thomas Allsen, Commodity and exchange in the
Mongol empire: a cultural history of Islamic
textiles, Cambridge: Cambridge University
Press, 1997.

2 The Mongol art of war, Barnsley: Pen & Sword
Military, 2007.
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a story of mutual imbrications and parallels, of how

diverse systems of belief were recast as elements of a

cosmopolitan order, contested at times by state actors

or those who longed for outside powers that could act

as guarantors for their traditions and programmes.

Overseeing fifteen deftly edited contributions, Vincent

Green and Abigail Viaene demonstrate how – after

activating trading and philanthropic networks to call

for reform or the protection of minorities abroad, or

else to gather to protest obvious outrages against

their coreligionists (however strictly they held to their

tenets) – print propagandists ensured that their

religions were henceforth envisioned as globalized

networks of common sentiment whose adherents were

the individual subjects and makers of modernity.

After an excellent introduction by the editors,

Christopher Clark and Michael Ledger-Lomas take

us on a journey with the perhaps paradigmatic

Protestant international, whose missionary networks

outlasted the colonial states on which they some-

times depended and even represented. Green then

tracks the emergence of a highly contested, and often

lay-dominated, Jewish public sphere from 1840,

while Viaene offers insights into how the Catholic

international of the nineteenth century was both

revived and arguably Westernized from below (and

in uncertain hope of the resurrection of the Vatican).

Francis Robinson treads well-worn ground on the

interactions between Muslims in the subcontinent,

from traditionalist Sufis to the reformists acting

under Western power. Simon Dixon paints an

engaging picture of the vicissitudes of the Russian

orthodox community’s outpost in the Holy Land in

the nineteenth century, whose official agents felt ever

threatened by their Catholic and Protestant rivals

and by half-hearted allies of other national rites.

Amira Bennison reflects on the proto-nationalism

and concomitant internationalism of the Cairo-

based Muslim reformists who urged the umma to

reject sectarianism and forestall the ever-increasing

colonization of their lands. Yaron Tsur moves along

the coast of North Africa, showing both the

competition and the collaboration that played

out between secularist and traditionalist Jewish

educationalists with reference to self-declared inter-

nationals centred in the West. In time these choices

would transform into destinations for emigration.

Adam Yuet Chau then looks at the imaginings and

enactments of transnational Buddhism under the

aegis of Japanese scholars exposed to orientalist

scholarship still coming to terms with the legacy of

the Buddha, whose fruits would briefly flower in

colonial Taiwan, Korea, and China.

Even if it is not specifically addressed in all the

essays, colonialism looms large in much of the book.

As a consequence, the final third is mostly devoted

to the new horizons and paradoxical limitations of

the post-colonial modern world, albeit with some

backtracking, and much as earlier authors felt free

to extend well beyond the limits of the early

twentieth century. William Clarence-Smith traces

the lineaments of the Hadrami diaspora across the

Indian Ocean arena until the 1930s, while Paschallis

Kitromilides details the testy relations between the

component churches of an Orthodox world now

being remade in the wake of the collapse of the Soviet

Union. Jonathan Dekel-Chen revisits the Jewish

international for the century after 1880, while James

Kennedy does the same for the Protestant form that

rose most spectacularly in the 1950s and ’60s and

then fell, either embracing the language of human

rights or else returning to so many parochial roots.

The volume is brought to a close with R. Scott

Appleby’s treatment of the Catholic Church beyond

Vatican II, while Christoph Jaffrelot and Ingrid

Therwath comment on the political iterations of

contemporary transnational Hinduism.

Obviously there is a lot to take in here, yet it

comes together very much as the editors might have

hoped, and hence I will follow inspiration below

rather than detail every argument advanced. First, it

is noteworthy throughout how many internationals

coalesced in eastern Europe or with reference to

what was once called the Eastern Question, and

were then played out with reference to international

communism and its decline. I was particularly struck

by Dixon on Orthodox communities in the Holy

Land and Viaene on the parlous political state of the

Vatican at the end of the nineteenth century. For,

while one can make comparisons of the treatment

and rivalries of various sects on sacred ground, it is

apparent that the political capitals of Rome,

Istanbul, and even Moscow were not so much

dictating as reacting to the demands of their

constituents (and even funders) abroad. In this sense

it is worth noting that recent research has shown

that the Ottoman policy of pan-Islamism that took

shape under Abdulhamid II (r. 1876–1909), and in

quest of shoring up the defences against Tsarist

Russia, was one that reacted to requests from well

outside the bounds of empire – whether from

Southeast Asians resisting Buddhist Thais or the

Dutch, or even the concerned faithful of Cape Town

in the 1860s and then of the southern Philippines in

the 1910s. Such believers, increasingly linked by

print, and alive to the salience of the Russo-Turkish
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and then Russo-Japanese wars, would eventually

read of attacks on one global umma in the twentieth

century, accounts long centred on Jerusalem and

the oppression of the Palestinian people before

Afghanistan and Iraq took centre stage.

Such stories of the increasing sense of simulta-

neous suffering are arguably key to the transcendence

and replications of the non-Christian blocks that first

took their assigned places at the Christian-dominated

World’s Parliaments of Religions from the 1890s

and that equally transformed into international non-

governmental organizations in the post-colonial era.

At the same time, we need to think more about

the ways in which practices were similar and yet

suspect. One can point to instances of success and

familiarity breeding contempt. Some elite enthusiasts

for Russian Palestine, for example, were clearly

distressed by the rural and messianic quality of many

of their pilgrims to a land that few believed lay in

Ottoman territory (just as many Javanese imagined

that the Dutch queen ruled with the Ottoman

sultan’s blessing). Writing on global Sufi networks

with a strong South Asian focus, Robinson might

also have considered how such processes as the

concentration on the figure of the mediating shaykh

might be compared to the nineteenth-century

Catholic cults of the Cross or the Sacred Heart –

movements that invited criticism from rival group-

ings within their respective slices of the transnational

order that was so newly aware of nations.

Of course any edited volume has imbalances.

The last third loses some of the pace set early on, and

perhaps misses the opportunity to bring home fully

how religious internationals were often shaped with

conscious reference to each other and continued to

eye the ever-shifting world map as a collection of

territories to be acquired rather than peoples to be

shared. There is also a preponderance of chapters

dealing with ‘religions of the book’ (a phrase

taken from Islamic parlance), though it should be

recalled that the modern insistence on scripture as a

defining characteristic of real religion is largely a

function of the nineteenth-century (Protestant)

repackaging of faiths. One might have wanted a

more extended treatment of the curious interactions

between members of the Theosophist movement and

Buddhists in Sri Lanka, or of the global pretensions

of Japanese Buddhists that would serve as a useful

matrix for some advocates of the Greater East Asia

Co-Prosperity Sphere.

Even so, these are less lacunae to be regretted

than further openings to be explored, for this book

succeeds in so many areas, particularly in pointing

out the importance of women (lay and in orders) in

the shaping of their communities, and is presented

with a lightness of touch that whets the appetite for

more. Doubtless this project will have an impact on

the writings of its constituent authors, and we can

look forward, I think, to even richer studies to come.
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The ‘middle class’ may be ‘fuzzy’ – both as a concept

and as a social formation – but it remains almost

inescapably powerful. Nobody would question the

political relevance of a collection that seeks to

compare and connect middle-class experiences glob-

ally, from India, Zimbabwe, the United States,

and Canada, to Latin America, France, Germany,

Britain, and the Middle East. Not many subjects

lend themselves so ideally to transnational global

histories, and few can aim to speak to such a large

audience both inside and outside academe. There are

more than twenty individual contributions in Lopez

and Weinstein’s volume, discussing topics as diverse

as Mexican revolutionary agronomics, citizenship

tutorials for immigrant Canadians, and English folk

dancing in the US. Many of these pieces are by

leading authors in their respective fields and work

individually as excellent topical introductions.

Since this review does not have the space to do

them justice, I wish to concentrate on the central

argument (or ‘provocation’, as the editors call it) of

the collection as a whole.

Like other terms that were born out of political

or cultural struggles and then adopted into academic

discourse (‘religious fundamentalism’ is a good

parallel), ‘middle class’ immediately means some-

thing to most people, and this conceptual purchase

exists around the world. But evidently ‘middle class’

does not always mean the same thing. The middle

class can be near synonymous with the Marxist

‘bourgeoisie’ – a ruling class in waiting or, indeed, in

power; it can denote a constituency of junior
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