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			Introduction

			The word “exorcism” is derived from the Greek word exorkizein, meaning “to bind by oath.” But in practice, exorcism is not about exerting control over spirits so much as banishing unwanted spirits from people, places, or things. For many people today, the idea of possession and exorcism is defined by William Friedkin’s film The Exorcist (1973). Regan MacNeil’s possession by the demon Pazuzu in that film was based on a spectacular case that began in Maryland in 1949. However, this sort of possession in which a demoniac (known as an “energumen” in Christian literature) exhibits an alternate personality and manifests supernatural abilities is not typical of the types of situations in which exorcists intervene. If we look across cultures, there is almost no phenomenon, whether it be a behavior, an illness, a strange experience, or an act of nature that has not been attributed to spirits and treated using exorcism.

			Animism—the belief in spirit beings such as gods, ghosts, or demons—can be found in nearly every culture on earth, and almost anything undesirable can be attributed to the influence of spirit beings. In many cultures exorcism is used as a way of treating illness. For example, the Gospels describe some individuals as “possessed” because they are blind and mute (Matthew 12:22) or crippled (Luke 13:10–13). Historian Moshe Sluhovsky suggests that in medieval Europe exorcism was primarily a means of curing the body, and that it was only in the wake of Protestantism and the Counter-Reformation that possession was reimagined as a disease of the soul. For this reason, anthropologist Erika Bourguignon concludes that when looking across cultures, spirit possession should be understood as a way of interpretation: It is a diagnostic model through which a culture makes sense of certain phenomena.

			Techniques of exorcism vary across cultures and are nearly endless in variety. In addition to prescribed prayers or rituals, other strategies have included simply asking the spirit what it wants and appeasing it, transferring the spirit into a stone or an animal that is subsequently destroyed, having the patient consume blessed substances such as holy water or sacred writings, or even sending for someone possessed by a more powerful spirit who can frighten the other spirit away. The most dangerous forms of exorcism involve making the patient so uncomfortable that the spirit no longer wishes to inhabit their body. Such strategies can include beating the patient, fumigating them with noxious substances, burning them, or immersing them in water. Tragically, there are countless examples of would-be exorcists who have killed their patients using these strategies; those killed in this manner are nearly always children or young women.

			Another common misconception about exorcism is that it is a relic of the Dark Ages that will soon fade away from the modern world. This belief is tied to the so-called secularization narrative, or the assumption that science will inevitably eradicate both belief in the supernatural and the social influence of religion. However, the secularization narrative has increasingly few supporters among social scientists today. In fact, exorcism is arguably more popular today than at any point in history, with the exception of sixteenth- and seventeenth-century Europe.

			In the Western tradition, possession is almost completely absent from the Hebrew Bible, but demoniacs are everywhere in the New Testament. In Europe, the “Golden Age” of demonic possession was not the Middle Ages but in the two centuries following the Protestant Reformation. In the modern United States, exorcism was once extraordinarily rare: Protestants regarded it as superstitious and the Catholic Church regarded it as an embarrassment. All of this changed after 1973, when The Exorcist created a massive demand for exorcisms. Evangelicals and Pentecostals were already positioned to cater to this new market, often calling their services “deliverance ministries” rather than exorcisms. Protestant missionaries then helped to spread this new brand of spiritual warfare throughout the Global South (developing nations of Asia, Africa, South America, and the Caribbean), so that exorcism is now a standard practice in many churches throughout these areas. Eventually, the Catholic Church also embraced exorcism more openly and now offers courses at the Vatican to train more exorcists. Catholic advocates of exorcism, such as the late Father Gabriele Amorth (1925–2016), argued that more exorcisms were needed than ever before, because cultural trends such as yoga and the Harry Potter franchise were leaving millions vulnerable to demonic influence.

			Historical analysis suggests that a good index of how prevalent exorcism is in a given culture is not the culture’s level of scientific understanding but its level of religious, social, and political upheaval. At least in the Western tradition, the most famous cases of exorcism are always political: When people tell a story about a successful exorcism, it is usually to establish the authority of a religious figure or institution, or else to associate a rival religion or controversial social practice with the demonic. In sum, the ritual of exorcism seeks to establish, in dramatic fashion, who is good and who (or what) is evil. In this sense, it is not our understanding of the world that influences exorcism, but rather exorcism that shapes the way we see the world.

			This anthology endeavors to show the range of stories, beliefs, and practices surrounding exorcism from across time and cultures. The documents assembled here include poetry and popular legends, treatises by physicians and theologians, letters and diary entries by clergy, reports from missionaries and colonial officers, scientific papers, and legal proceedings. While the collection emphasizes the Western tradition, documents and case studies have also been included from India, China, Japan, Tibet, Sudan, Haiti, and the Yakama nation. These examples lend perspective to the reader’s understanding of exorcism as a cross-cultural phenomenon and may pique further interest in these traditions.
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			AN EXORCISM FROM THE LIBRARY OF ASHURBANIPAL1

			SEVENTH CENTURY BCE

			Ashurbanipal ruled Assyria from approximately 668 BCE to around 630 BCE. In the 1850s, thirty thousand cuneiform tablets and fragments were excavated from the site of his royal library in Ninevah. In addition to legal and historical texts, many of the tablets describe medical and magical practices, including exorcism. In the ancient Near East, exorcism was frequently used to treat the symptoms of disease, blurring the line between religious ritual and medicine. Demons were imagined as residing in the desert, and exorcism frequently involved ritually removing the spirit and returning it to the desert.

			The exorcism below, written on two sides of a tablet, describes a man suffering from paralysis, pain, and loss of appetite. The first part of the exorcism describes the imagined cause of the symptoms: an evil spirit who prowls the desert. The exorcism invokes the god Marduk. In the Babylonian creation myth, the Enuma Elish, Marduk defeats the dragon Tiamat and her army of monsters. The exorcism also invokes Ea, a deity frequently associated with Marduk, whose domain includes civilization and water. Eridu, mentioned in the text, is a location in southern Mesopotamia that is sometimes described as the home of Ea.

			The ritual itself involves sprinkling the patient with an herbal concoction. The ingredients of this medicine are unclear, although the translator suggests that šalalu may be an Indian herb akin to ginger. Next, an image of the patient is constructed “in dough,” possibly a substance like cornmeal. The water is drained off the patient (or perhaps the dough image), taking the sickness with it, and into a cup. The cup is then emptied “in broad places,” essentially returning the evil spirit to its natural habitat. The final lines refer to the month in which the spirit began causing problems. This is a common feature of ancient Near Eastern exorcisms, as spirits were thought to operate within predictable patterns of time.

			OBVERSE.

			(Plate XXXI.)

			
				Incantation:—

				The evil Spirit hath lain in wait in the desert

				unto the side of the man [hath drawn nigh],

				The evil Genius for ever is rampant

				And none can [resist him],

				The evil Ghost goeth furtively in the desert and

				[Causeth] slaughter [among men].

				The evil Devil prowleth in the city,

				[It hath no rest?] from slaughtering men.

				They smite the hero,

				They lay low the maiden,

				The little ones like a leek they tear in pieces,

				They tear out the heart. . . .

				Like a demon they envelop. . . . They draw near. . . . .

				[Where?] he sitteth they turn him back like

				a shut gate(?)2

				Unto his house they drive him . . .

				 . . . is estranged (?), he falleth in the marsh.

				He cannot lift [his limbs], nor turn his side.

				He hath no desire to eat food,

				Nor drink water,

				His members are dissolved, and his body is filled

				with pain.

				Marduk hath seen him (etc.),

				What I (etc.),

				Go, my son (Marduk),

				Fill a pot with water and

				Binu the maštakal-plant, suhuššu, a stalk of

				šalalu, cypress,

				And white cedar put therein and

				Perform the Incantation of Eridu and

				Make perfect the water of the Incantation and

				Make perfect thy pure exorcism,

				Sprinkle the man with the water and

				Set li’i-food at his head and

				Make the ‘atonement’ for the wanderer, the

				son of his god, and

			

			REVERSE.

			(Plate XXXII.)

			
				Fashion a figure of him in dough,

				Put water upon the man and

				Pour forth the water of the Incantation;

				Bring forth a censer (and) a torch,

				As the water trickleth away from his body

				So may the pestilence in his body trickle away.

				Return these waters into a cup and

				Pour them forth in the broad places,

				That the evil influence which hath brought low

				(his) strength

				May be carried away into the broad places,

				That the spittle which hath been spat

				May be poured forth like the water,

				That the magic which mingleth with the

				spat-forth spittle

				May be turned back,

				By the magic of the Word of Ea,

				The chanting lips which have uttered the ban,—

				May their bond be loosened!

				That this man may be pure, be clean!

				Into the kindly hands of his god may he be

				commended.

				Incantation:—Evil Spirit, evil Demon, evil Ghost,

				evil Devil, that bring evil at the beginning of an incomplete month.

			

		

	
		
			THE BENTRESH STELA1

			FOURTH CENTURY BCE

			A stela is an upright stone slab with an inscription. In the ancient Near East, kings erected stele to commemorate law codes, military victories, and other accomplishments. The Bentresh Stela narrates the possession and exorcism of Princess Bentresh, daughter of the prince of Bakhtan. In the story, Bentresh’s sister is the wife of the pharaoh Rameses II. The possessing spirit agrees to leave after the pharaoh sends a statue of the lunar god Khonsu to Bakhtan. Although the story is set during the reign of Rameses II, most scholars believe it was actually carved during the early Ptolemaic Period in the fourth century BCE. Physically, the stela consists of a block of black sandstone, approximately six and a half feet tall, engraved with twenty-eight lines of hieroglyphs. It was discovered in 1829 in a sanctuary near the Temple of Khonsu in Karnak, Egypt, and currently resides at the Louvre in Paris.

			The purpose of the stela was almost certainly propaganda intended to communicate the power of the god Khonsu and the advantages of forming diplomatic alliances with Egypt. But there are also fascinating details about the culture of possession and exorcism during this period. The statue is the god Khonsu for all intents and purposes, and the possessing spirit yields to the god’s power. Intriguingly, the statue is also described as “nodding violently,” suggesting that it could move. Some have speculated that the statue was a kind of puppet that priests could animate using hidden apparatus.2

			The story also suggests a theme of sibling rivalry. Although the symptoms of Bentresh’s possession are not described, one can imagine that having her sister chosen as the pharaoh’s bride and taken away to live in the court of a more powerful nation may have left her feeling jealous or depressed. Possession could have been a socially acceptable way of expressing these feelings. When possession resulted in the arrival of an entourage from Egypt, complete with feasting, this may have helped to appease these feelings, causing the possession to cease.

			INTRODUCTION

			Horus: Mighty Bull, Likeness of Diadems, Abiding in Kingship, like Atum; Golden Horus: Mighty of Strength, Expelling the Nine Bows; King of Upper and Lower Egypt, Lord of the Two Lands: Usermare-Setepnere; Son of Re, of his Body: Ramses-Meriamon, beloved of Amon-Re, lord of Thebes, and all the gods of Thebes. . . .

			TRIBUTE IN NAHARIN

			Lo, his majesty was in Naharin according to his yearly custom, while the chiefs of every country came bowing down in peace, because of the fame of his majesty. From the marshes was their tribute; silver, gold, lapis lazuli, malachite and every sweet wood of God’s-Land were upon their backs, each one leading his neighbor.

			MARRIAGE OF RAMSES AND CHIEF OF BEKHTEN’S DAUGHTER

			Then the chief of Bekhten caused his tribute to be brought, and he placed his eldest daughter in front thereof, praising his majesty, and craving life from him. Now, she was exceedingly beautiful to the heart of his majesty, beyond everything. Then they affixed her titulary as: “Great King’s-Wife, Nefrure.” When his majesty arrived in Egypt, she fulfilled all the functions of king’s-wife.

			ARRIVAL OF THE MESSENGER FROM BEKHTEN

			When the year 23, the tenth month, the twenty-second day, came, while his majesty was in Thebes, the victorious, the mistress of cities, performing the pleasing ceremonies of his father, Amon-Re, lord of Thebes, at his beautiful feast of Southern Opet (Luxor), his favorite seat, of the beginning (of the world), came one to say to his majesty: “A messenger of the chief of Bekhten has come, bearing many gifts for the King’s-Wife.” Then he was brought before his majesty together with his gifts. He said, praising his majesty: “Praise to thee, Sun of the Nine Bows! Give us life from thee.” So spake he, smelling the earth before his majesty. He spake again before his majesty: “I come to thee, O king, my lord, on account of Bentresh, thy great sister of the King’s-Wife, Nefrure. Sickness has penetrated into her limbs. May thy majesty send a wise man to see her.”

			DISPATCH OF THE WISE MAN TO BEKHTEN

			Then said his majesty: “Bring to me the sacred scribes and the officials of the court.” They were led to him immediately. Said his majesty: “Let one read to you, till ye hear this thing. Then bring to me one experienced in his heart, who can write with his fingers, from your midst.” The king’s-scribe, Thutemhab, came before his majesty, and his majesty commanded that he go to Bekhten together with his messenger.

			ARRIVAL OF THE WISE MAN IN BEKHTEN

			The wise man arrived in Bekhten; he found Bentresh in the condition of one possessed of a spirit. He found her unable to contend with him.

			MESSAGE OF THE CHIEF OF BEKHTEN TO RAMSES

			The chief of Bekhten repeated in the presence of his majesty, saying: “O king, my lord, let his majesty command to have this god brought [. . . Here text has been lost between two fragments of the stela . . .]” Then the wise man whom his majesty had sent, returned to his majesty in the year 26, the ninth month, at the feast of Amon, while his majesty was in Thebes.

			RAMSES’ INTERVIEW WITH THE TWO KHONSU’S

			Then his majesty repeated (it) before Khonsu-in-Thebes-Beautiful-Rest, saying: “O my good lord, I repeated before thee concerning the daughter of the chief of Bekhten.” Then they led Khonsu-in-Thebes-Beautiful-Rest to Khonsu-the-Plan-Maker, the great god, smiting the evil spirits. Then said his majesty before Khonsu-in-Thebes-Beautiful-Rest: “O thou good lord, if thou inclinest thy face to Khonsu-the-Plan-Maker, the great god, smiting the evil spirits, he shall be conveyed to Bekhten.” There was violent nodding. Then said his majesty: “Send thy protection with him, that I may cause his majesty to go to Bekhten, to save the daughter of the chief of Bekhten.” Khonsu-in-Thebes-Beautiful-Rest nodded the head violently. Then he wrought the protection of Khonsu-the-Plan-Maker-in-Thebes, four times.

			DEPARTURE OF KHONSU-THE-PLAN-MAKER

			His majesty commanded to cause Khonsu-the-Plan-Maker-in-Thebes to proceed to a great ship, five transports, numerous chariots and horses of the west and the east.

			ARRIVAL OF THE GOD IN BEKHTEN

			This god arrived in Bekhten in a full year and five months. Then the chief of Bekhten came, with his soldiers and his nobles, before Khonsu-the-Plan-Maker. He threw himself upon his belly, saying, “Thou comest to us, thou art welcome with us, by command of the King Usermare-Stepnere (Ramses II).”

			CURE OF BENTRESH

			Then this god went to the place where Bentresh was. Then he wrought the protection of the daughter of the chief of Bekhten. She became well immediately.

			CONCILIATION OF THE SPIRIT

			Then said this spirit which was in her before Khonsu-the-Plan-Maker-in-Thebes: “Thou comest in peace, thou great god, smiting the barbarians. Thy city is Bekhten, thy servants are its people, I am thy servant. I will go to the place whence I came, to satisfy thy heart concerning that, on account of which thou comest. (But) let thy majesty command to celebrate a feast-day with me and with the chief of Bekhten.” Then his god nodded to his priest, saying: “Let the chief of Bekhten make a great offering before this spirit.” While these things were happening, which Khonsu-the-Plan-Maker-in-Thebes wrought with the spirit, the chief of Bekhten stood with his soldiers, and feared very greatly. Then he made a great offering before Khonsu-the-Plan-Maker-in-Thebes and the spirit; and the chief of Bekhten celebrated a feast day with them. Then the spirit departed in peace to the place he desired, by command of Khonsu-the-Plan-Maker-in-Thebes, and the chief of Bekhten rejoiced very greatly, together with every man who was in Bekhten.

			RETENTION OF THE GOD IN BEKHTEN

			Then he took counsel with his heart, saying: “I will cause this god to remain with me in Bekhten; I will not permit that he return to Egypt.” Then this god tarried three years and nine months in Bekhten.

			VISION OF THE CHIEF OF BEKHTEN

			Then the chief of Bekhten slept upon his bed, and he saw this god coming to him, to forsake his shrine; he was a hawk of gold, and he flew upward toward Egypt. He (the chief) awoke in fright.

			DEPARTURE OF THE GOD FOR EGYPT

			Then he said to the priest of Khonsu-the-Plan-Maker-in-Thebes: “This god, he is still with us; let him depart to Egypt; let his chariot depart to Egypt.” Then the chief of Bekhten caused this god to proceed to Egypt, and gave to him very many gifts of every good thing, very many soldiers and horses.

			ARRIVAL OF THE GOD IN EGYPT

			They arrived in peace at Thebes. Then came the city of Thebes and the-Plan-Maker-in-Thebes to the house of Khonsu-in-Thebes-Beautiful-Rest. He set the gifts which the chief of Bekhten had given to him, of good things, before Khonsu-in-Thebes-Beautiful-Rest, (but) he gave not everything thereof into his house. Khonsu-the-Plan-Maker-in-Thebes arrived [at] his [plac]e in peace in the year 33, the second month, the ninth day, of King Usermare-Setepnere; that he might be given life like Re, forever.

		

	
		
			THE GRECO-ROMAN WORLD

		

	
		
			HIPPOCRATES, “ON THE SACRED DISEASE”1

			400 BCE

			“On the Sacred Disease,” composed around 400 BCE, is a treatise from the Hippocratic Corpus. The physician Hippocrates is the putative author, although some scholars doubt this. The author describes a disease that many modern interpreters believe to be epilepsy and refutes the popular idea that the disease is caused by the gods or daimonia, lesser gods and spirits. Instead, the author argues that “the brain exercises the greatest power in man” and that the “sacred disease” is caused by defects of the brain that are often hereditary or acquired during childhood.

			This text is significant for two reasons. First, it dispels the notion that ancient people were incapable of theorizing naturalistic explanations for mental disorders or invented ideas of spirit possession purely out of scientific ignorance. Significantly, the author does not deny the existence of the gods, only the idea that poorly understood diseases should be attributed to them. There is even a suggestion here of the idea of iatrogenic illness, or illness caused by medical treatment, as the author suggests that those who can relieve symptoms using incantations can also excite them. Second, the text provides an interesting insight into the kinds of beliefs and practices surrounding spirit possession that existed in ancient Greece.

			It is thus with regard to the disease called Sacred: it appears to me to be nowise more divine nor more sacred than other diseases, but has a natural cause from which it originates like other affections. Men regard its nature and cause as divine from ignorance and wonder, because it is not at all like to other diseases. And this notion of its divinity is kept up by their inability to comprehend it, and the simplicity of the mode by which it is cured, for men are freed from it by purifications and incantations. . . . For whoever is able, by purifications and conjurations, to drive away such an affection, will be able, by other practices, to excite it; and, according to this view, its divine nature is entirely done away with. By such sayings and doings, they [magicians and exorcists] profess to be possessed of superior knowledge, and deceive mankind by enjoining lustrations and purifications upon them, while their discourse turns upon the divinity and the godhead [daimon]. And yet it would appear to me that their discourse savours not of piety, as they suppose, but rather of impiety, and as if there were no gods, and that what they hold to be holy and divine, were impious and unholy. This I will now explain. For, if they profess to know how to bring down the moon, and darken the sun, and induce storms and fine weather, and rains and droughts, and make the sea and land unproductive, and so forth, whether they arrogate this power as being derived from mysteries or any other knowledge or consideration, they appear to me to practise impiety, and either to fancy that there are no gods, or, if there are, that they have no ability to ward off any of the greatest evils. How, then, are they not enemies to the gods? For, if a man by magical arts and sacrifices will bring down the moon, and darken the sun, and induce storms, or fine weather, I should not believe that there was anything divine, but human, in these things, provided the power of the divine were overpowered by human knowledge and subjected to it. But perhaps it will be said, these things are not so, but, men being in want of the means of life, invent many and various things, and devise many contrivances for all other things, and for this disease, in every phase of the disease, assigning the cause to a god. Nor do they remember the same things once, but frequently. For, if they imitate a goat, or grind their teeth, or if their right side be convulsed, they say that the mother of the gods is the cause. But if they speak in a sharper and more intense tone, they resemble this state to a horse, and say that Posidon (Neptune) is the cause. Or if any excrement be passed, which is often the case, owing to the violence of the disease, the appellation of Enodius (Hecate?) is adhibited; or, if it be passed in smaller and denser masses, like bird’s, it is said to be from Apollo Nomius. But if foam be emitted by the mouth, and the patient kick with his feet, Ares (Mars) gets the blame. But terrors which happen during the night, and fevers, and delirium, and jumpings out of bed, and frightful apparitions, and fleeing away—all these they hold to be the plots of Hecate, and the invasions of the Heroes, and use purifications and incantations, and, as appears to me, make the divinity to be most wicked and most impious. . . . But this disease seems to me to be nowise more divine than others; but it has its nature such as other diseases have, and a cause whence it originates, and its nature and cause are divine only just as much as all others are, and it is curable no less than the others, unless when, from length of time, it is confirmed, and has become stronger than the remedies applied. Its origin is hereditary, like that of other diseases. . . . But whoever is acquainted with such a change in men, and can render a man humid and dry, hot and cold by regimen, could also cure this disease, if he recognises the proper season for administering his remedies, without minding purifications, spells, and all other illiberal practices of a like kind.

		

	
		
			LUCIAN OF SAMOSATA, THE SYRIAN EXORCIST1

			150 CE

			Lucian of Samosata was born in 125 CE in eastern Syria. He studied Greek and became an itinerant lecturer, traveling throughout the Roman Empire. He wrote about eighty works of short essays and dialogues, but is best remembered as a satirist. His work Philopseudes, or The Lover of Lies, is a a dialogue in which a young man named Tychiades asks a friend why people are so fond of lies. Tychiades then describes a gathering he attended for a sick friend. The other guests were suggesting numerous folk remedies. When Tychiades suggested these would not work, the guests challenged his skepticism by telling increasingly fantastic stories. Tychiades’s story of the party is a framing device through which Lucian presents folktales while simultaneously dismissing them as lies.

			In the passage below, a guest named Ion describes an exorcist. This passage can be taken as a plausible account of how people in the Roman Empire of the second century understood possession and exorcism. Lucian’s skepticism, however, contradicts the popular narrative that ancient people believed in demonic possession because they simply could not imagine other causes for disease. The exorcist is a magician who charges money for his services, as was common at the time. The effects of possession in this account are not subtle, involving seizures and frothing at the mouth. The possessed also speaks in foreign tongues, an ability that is still considered a convincing sign of possession today. Significantly, Ion reports that he actually saw a spirit leaving someone’s body and that it resembled smoke. This image of exorcised demons leaving the body as smoke appears in early modern European art as well as television shows like Supernatural (2005–present).

			“I shall be glad, now, to hear your views on the subject of those who cure demoniacal possession; the effect of their exorcisms is clear enough, and they have spirits to deal with. I need not enlarge on the subject: look at that Syrian adept from Palestine: every one knows how time after time he has found a man thrown down on the ground in a lunatic fit, foaming at the mouth and rolling his eyes; and how he has got him on to his feet again and sent him away in his right mind; and a handsome fee he takes for freeing men from such horrors. He stands over them as they lie, and asks the spirit whence it is. The patient says not a word, but the spirit in him makes answer, in Greek or in some foreign tongue as the case may be, stating where it comes from, and how it entered into him. Then with adjurations, and if need be with threats, the Syrian constrains it to come out of the man. I myself once saw one coming out: it was of a dark smoky complexion.”

		

	
		
			TERTULLIAN, THE NATURE OF DEMONS1

			197 CE

			Tertullian’s Apologeticus, composed in 197 CE, is a defense of Christianity arguing that Christians are not guilty of such charges as atheism, sacrilege, and treason, as well as more outlandish accusations such as incest, cannibalism, and murder. In responding to the accusation that Christians are atheists and do not honor the gods, Tertullian laid out one of the most important early treatises on Christian demonology.

			Tertullian did not claim that the pagan gods do not exist. Instead, he argued that they are actually daemons or daimonia, a term from which the English word “demon” is derived. In the Greco-Roman world, daimonia were understood to be intermediary beings between gods and humans who could be either good or evil. In Plato’s Apology of Socrates, Socrates tells the court that he has a daimonium that forbids him from acting unethically. Daimonium is a diminutive of daimon, or a “divine something.” For Tertullian, though, Socrates was guided by a daemon. Unlike pagans, Tertullian argues that daemons are fallen angels who rebelled against the one true God and are enemies of humanity. They masquerade as gods to deceive humanity and receive blood sacrifices.

			In making this argument, Tertullian makes several claims about the nature of daemons that are not apparent in the New Testament. For example, he states that all daemons have wings, as angels do. He describes them feasting on “the fumes and blood” of pagan sacrifices, suggesting that daemons eat food. Tertullian also explains what powers daemons have, and that they are actually quite limited. Daemons can be everywhere at once, which gives them a remarkable ability to gather information. They cannot actually predict the future, but can fake this ability because they have access to information that human beings do not: “Their velocity is believed to be divinity.” Thus the prophecies of pagan oracles are nothing but daemonic deceptions. Similarly, the daemons pretend to heal disease by first making the patient sick and then ceasing this activity after pagan medicine is administered.

			Possession and exorcism are essential to Tertullian’s argument in these chapters. Tertullian describes how daemons can subtly corrupt the mind much as crops and flowers can be blighted by breezes and other factors that are otherwise undetectable. As the best proof that the gods are actually daemons, Tertullian challenges the reader to bring someone possessed by a daemon before a Christian, who can compel the daemon to confess its true nature. Notably, Tertullian is adamant that all Christians have the power to command daemons.

			And we thus affirm the existence of certain spiritual substances; nor is the name a new one. The philosophers are acquainted with daemons; for Socrates himself waited upon the will of a daemon. And why not? When a daemon is said to have attended him from boyhood as a dissuader, doubtless from good. The poets are acquainted with daemons; even the untaught vulgar often make use of them in cursing; for they name also Satan, the chief of this evil race, in their word of execration, just as if from an innate consciousness of the soul. Angels, too, Plato also does not deny; and to the names of both the magicians, for example, are witnesses at hand. Moreover how from certain angels, corrupted of their own free will, a still more corrupt race of daemons has issued, condemned by God, along with the authors of the race and him whom we have spoken of as their chief, may be learnt in the sacred writings. It will be sufficient now to explain the method of their operation. Their business is the ruin of man; thus spiritual wickedness began to act from the very first for the destruction of man. Consequently they inflict on the body diseases and many grievous mishaps, and violently visit the mind with sudden and extraordinary aberrations. Their wonderful subtlety and tenuity gives them access to both parts of man. Spiritual agencies possess great powers; so that, being invisible and unperceived by the senses, they can be detected in the effect they produce rather than in their mode of producing it. If some hidden blight in the breeze unseasonably hastens forward any fruit or grain in blossom, nips it in the bud, or blasts it in maturity, and if the air, infected in some unseen way, pours forth its poisonous currents; then by the same obscure contagion the influence of daemons and angels brings about the corruption also of the mind with fury and foul madness, or with fierce lusts bringing various errors in their train; of which that is the most prevailing by which they commend these gods of yours to the enthralled and deluded minds of men, that so they may procure for themselves their own proper food of fumes and blood offered to effigies and images, and (what is a more acceptable banquet to them) turn mankind aside from reflecting upon the True Divinity by the deceptions of false divination.

			And how they effect these very operations I will shew. Every spirit is winged. This both angels and daemons are. In a moment, therefore, they are everywhere. To them the whole world is one place: what is being done everywhere they know as easily as they declare it. Their velocity is believed to be divinity, because their real nature is unknown. So also they desire sometimes to be thought the originators of those events of which they merely bring the tidings; and indeed they are sometimes the causes of evil events, but of good ones never. Even the counsels of God, too, they formerly picked up from the addresses of the prophets; and now they gather them while their writings are being read aloud. And so gleaning by this means the knowledge of certain chance events, they enviously ape a divinity by stealing the divination. Moreover, how ingeniously they framed their equivocations in the oracles to suit either event, such men as Croesus and Pyrrhus are well aware. But it was in the way which I have just mentioned that the Pythian Apollo brought back word that a tortoise was being cooked with the flesh of a lamb; in a moment he had been in Lydia.2 They are able, from inhabiting the air and from their proximity to the stars and from their intimate knowledge of the clouds, to know what the heavens are about to prepare, so that they can promise the rain of which they are already sensible. They are sorcerers also, truly, in respect of the cures of diseases. For they first cause the injury, and then, in order to make it seem like a miracle, prescribe remedies which are either new or absolutely opposed to the ordinary methods of treatment; after which they stop causing the injury, and are believed to have effected a cure.

			There is little need for me to analyze their other ingenious devices, or even their powers of spiritual deception,—such as the apparitions of Castor, the water carried in a sieve, the ship drawn forward with a girdle, and the beard turned red at a touch,—so that stones should be believed to be divinities, and the True God not be sought after.

			

			*   *   *

			Further, if the magicians also call forth apparitions and dishonor the souls of those already dead; if they throw children into trances for the purposes of oracular response; if they palm off a number of miracles through fraudulent delusions; if they also send dreams, possessing, when once invited, the assistant power of angels and daemons, through whom both goats and tables are wont to be made instruments of divination;—how much more would that power be eager of its own accord and for its own purposes to devote itself with all its might to that same work which it performs to serve the business of another! Or if angels and daemons devote themselves to the same work as your gods, where in that case is the excellence of divinity, which surely ought to be believed to be superior to every other power? Will it not then be more becoming to assume that it is they themselves who make themselves gods, since they exhibit the same credentials as the gods, rather than to set down the gods as merely the equals of angels and daemons? The difference of places points the distinction, I suppose; so that you regard those as gods from their temples whom in another place you do not call gods; and it seems one sort of madness to leap from the sacred towers, and quite another kind to jump from a neighboring roof; and it is pronounced one kind of violence to mutilate oneself or to gash one’s arms, and quite another to cut one’s throat. The issue of the frenzy is the same in both cases, and so is the manner of the instigation.

			So far we have dealt in words; now we come to an actual demonstration of fact, and by it we shall show that the nature of gods and daemons is one, though passing under different names. Let any one be brought before your tribunals, who it is agreed is possessed by a daemon. That spirit, when commanded to speak by any Christian you like to select, will as truly confess that he is a daemon, as elsewhere he will falsely claim to be a god. In exactly the same way let any one of those be produced who are deemed to be under the influence of a god—who, by inhaling over the altars, become the recipients of the divine influence from the fumes, who are bent double with choking, and prophesy panting. That very virgin Caelestis, the promiser of rains; that very Aesculapius, the inventor of medicine, who supplied life to Socordius, Thanatius, and Asclepiodotus,3 men doomed to die again the next day—if these deities of yours do not confess themselves daemons, not daring to lie to a Christian, you may there and then shed the blood of that most insolent Christian. What could be plainer than a fact like this? What could be more trustworthy than a proof of this nature? The simplicity of truth is before your eyes; its own virtue attends it there; suspicion is altogether out of the question.

			Will you say that this is done by magic or some deception of that kind, when you can use your own eyes and ears? What indeed can be objected against that which is transparently and openly displayed? If on the one hand they are truly gods, why do they lie by saying that they are daemons? Is it to gratify us? If so, then in that case the divinity you acknowledge is subject to the Christians; and that surely cannot be accounted divinity which is subject to man and (if it adds at all to the disgrace) to its own antagonists. If on the other hand they are daemons or angels, why do they elsewhere present themselves in the guise of gods? For just as they who are regarded as gods would naturally refuse to call themselves daemons, if they were truly gods, lest they should depose themselves from their own high dignity, so also those whom you know with direct knowledge to be daemons would not dare to elsewhere pose as gods, if those whose names they usurp were any sort of gods at all, since they would fear to abuse the high dignity of beings undoubtedly superior to them and deserving of dread. Thus, then, that divinity which you acknowledge is naught, because if it really existed it would neither be assumed by the daemons, nor denied by the gods. Since then each side competes in making the same confession, and denying its claim to godship, you must draw the conclusion that but one kind of beings exists, namely daemons.

		

	
		
			PHILOSTRATUS, THE LIFE OF APOLLONIUS OF TYANA1

			210 CE

			Apollonius of Tyana was a philosopher of the Pythagorean tradition who likely lived in the first century. Most of what is known about Apollonius today comes from the eight-volume work, The Life of Apollonius of Tyana, written by the philosopher Philostratus at the request of the empress Julia Domna and completed in 210 CE. Philostratus portrays Apollonius as a wandering sage and miracle worker whose travels took him to Mesopotamia and as far away as India. Before his birth, miracles and a visit from the god Proteus signal that Apollonius will be a great man. Apollonius travels the world, teaching, performing miracles, and attracting a body of disciples. He is summoned to Rome by the emperor Domitian, who accuses Apollonius of crimes he did not commit. But Apollonius miraculously vanishes from the emperor’s court, reappearing in Dicaerchia to rejoin his disciples. These details have caused numerous scholars to note the connections between the story of Apollonius and that of Jesus.

			Like Jesus, one of the signs of Apollonius’s moral authority is his ability to perform exorcisms. Apollonius exorcised two young men—one a sulky teenager, the other a disorderly drunk. These stories of exorcism emphasize not only Apollonius’s supernatural power, but also his authority as a pedagogue. In the first story, the possessing entity is not a demon, but the ghost of a fallen soldier who is possessing a young boy because he finds his body beautiful. The ghost appears both to be erotically attracted to the boy and to enjoy using his body “as a mask.” Apollonius does not conduct this exorcism in person but hands the boy’s mother a mysterious letter to deliver to the ghost. The story implies that the letter contained threats that persuaded the ghost to depart.

			In the second story it seems unclear whether the boorish behavior of a “young dandy” is due to demonic possession or simply to being spoiled. But Apollonius orders the spirit to give a sign of its departure, and it topples a statue as it exits the youth. On seeing the statue inexplicably fall, the audience is persuaded that an exorcism has really occurred. Note the similarity to Josephus, who also witnessed an exorcism conducted during the Roman Empire. In that account, cups or basins of water were mysteriously knocked over, and this was cited as evidence that a nonhuman entity had truly been present.

			This discussion was interrupted by the appearance among the sages of the messenger bringing in certain Indians who were in want of succor. And he brought forward a poor woman who interceded in behalf of her child, who was, she said, a boy of sixteen years of age, but had been for two years possessed by a devil. Now the character of the devil was that of a mocker and a liar. Here one of the sages asked, why she said this, and she replied: “This child of mine is extremely good-looking, and therefore the devil is amorous of him and will not allow him to retain his reason, nor will he permit him to go to school, or to learn archery, nor even to remain at home, but drives him out into desert places. And the boy does not even retain his own voice, but speaks in a deep hollow tone, as men do; and he looks at you with other eyes rather than with his own. As for myself I weep over all this, and I tear my cheeks, and I rebuke my son so far as I well may; but he does not know me. And I made up my mind to repair hither, indeed I planned to do so a year ago; only the demon discovered himself, using my child as a mask, and what he told me was this, that he was the ghost of a man, who fell long ago in battle, but that at death he was passionately attached to his wife. Now he had been dead for only three days when his wife insulted their union by marrying another man, and the consequence was that he had come to detest the love of women, and had transferred himself wholly into this boy. But he promised, if I would only not denounce him to yourselves, to endow the child with many noble blessings. As for myself, I was influenced by these promises; but he has put me off and off for such a long time now, that he has got sole control of my household, yet has no honest or true intentions.” Here the sage asked afresh, if the boy was at hand; and she said not, for, although she had done all she could to get him to come with her, the demon had threatened her with steep places and precipices and declared that he would kill her son, “in case,” she added, “I haled him hither for trial.” “Take courage,” said the sage, “for he will not slay him when he has read this.” And so saying he drew a letter out of his bosom and gave it to the woman; and the letter, it appears, was addressed to the ghost and contained threats of an alarming kind.

			

			*   *   *

			Now while he was discussing the question of libations, there chanced to be present in his audience a young dandy who bore so evil a reputation for licentiousness that his conduct had long been the subject of coarse street-corner songs. His home was Corcyra, and he traced his pedigree to Alcinous the Phaeacian who entertained Odysseus. Apollonius then was talking about libations, and was urging them not to drink out of a particular cup, but to reserve it for the gods, without ever touching it or drinking out of it. But when he also urged them to have handles on the cup, and to pour the libation over the handle, because that is the part at which men are least likely to drink, the youth burst out into loud and coarse laughter, and quite drowned his voice. Then Apollonius looked up and said: “It is not yourself that perpetrates this insult, but the demon, who drives you without your knowing it.” And in fact the youth was, without knowing it, possessed by a devil; for he would laugh at things that no one else laughed at, and then would fall to weeping for no reason at all, and he would talk and sing to himself. Now most people thought that it was boisterous humor of youth which led him into excesses; but he was really the mouthpiece of a devil, though it only seemed a drunken frolic in which on that occasion he was indulging. Now, when Apollonius gazed on him, the ghost in him began to utter cries of fear and rage, such as one hears from people who are being branded or racked; and the ghost swore that he would leave the young man alone and never take possession of any man again. But Apollonius addressed him with anger, as a master might a shifty, rascally, and shameless slave and so on, and he ordered him to quit the young man and show by a visible sign that he had done so. “I will throw down yonder statue,” said the devil, and pointed to one of the images which were there in the king’s portico, for there it was that the scene took place. But when the statue began by moving gently, and then fell down, it would defy anyone to describe the hubbub which arose thereat and the way they clapped their hands with wonder. But the young man rubbed his eyes as if he had just woke up, and he looked towards the rays of the sun, and won the consideration of all who now had turned their attention to him; for he no longer showed himself licentious, nor did he stare madly about, but he had returned to his own self, as thoroughly as if he had been treated with drugs; and he gave up his dainty dress and summery garments and the rest of his sybaritic way of life, and he fell in love with the austerity of philosophers, and donned their cloak, and stripping off his old self modeled his life and future upon that of Apollonius.
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