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ABSTRACT
Travis W. Proctor: Rulers of the Air: Demonic Bodies and the Making oAttogent Christian
Cosmos
(Under the direction of Bart D. Ehrman)
This dissertatiomsesdemonologyas a lens through which to explore early Christian
t heorizations of the body 6 sThreughfa@mncgse gudiesron  wi t h
Christian @monologies in the first three centuries of the Common Eenbnstrate thaarly
Christians held to a wide variety of views on the demonic bBdsly texts such as the Gospel of
Mar k and | gn altettents theoSmyraeanfer exantple, odray demons as
Ai ncorporeal . o0 Writings from Clement of Al exa
the demonic body in ways that stress its corpulence.
Despite these demonological discrepancies, in each case differences in demonic

corporealityrun parallel to divergences in Christian characterizations of the ideal Christian body.
The hybridity of the demonic body, then, reflects broader multiplicities in Christian rnbdes
corporeality. This suggestisat the bodies of demons served as frugfids of negotiation and
invention for Christians as they fashioned the contours of human corporeality avithamong
other cosmic forced.he propinquity between demonic and human corporealities, moreover,
materialized in the ritual activiteeof earlyChristians. | poinbutthatideas regarding demonic
bodies informed early Christian rites such as exorcisnt tioharist ritual contemplation, and
baptism In such a waydemonic bodiesame to play a central role in thualizationof

Christian corpeeality as an embodied repudiation of its demonic assailbmtkis way, the

contours of the demonic body battflectedandreproducedChristian corporeal ideologies.



The tandem construction of demonic and human corporeality demonktvatearly
Christian authors constructed the bodies that populated their codmasan, demon, and
otherwise as part obroader cosmic network€onfigurations of the human body, on the one
hand, took shape in light of the many bodies and objects adjadensimilarly, the cosmos and
its denizens were fashioned relative to ideals regarding the makeup and performance of Christian
embodiment. By tracing this close interconnection, my project serves the broader purposes of re
centering the nonhuman in ouudy of early Christianity while enriching the cosmic contexts in

which the Christian body took shape.
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CHAPTER ONE

Introduction: Bodies of a Subtler Type
Only those who are guarded by the spirit of God can easily perceive the bodies of demons.
Tatian,Exhortation to the Greeks5.3
Being invisible is also not the same as being a metaphor.
Gregory Smith, AHow Thin is a Demon?o
Augustine of Hippo warnekbis readers: never underestimate the speed of a demon. In his
Literal Commentary on Genesgublished in the early fifth century, Augustine explains that
demons are able to predict et&m the human sphere. This capability stems not from innate
foreknovl edge, but fr om t h elongesaobtilioribadiesiwhahallowor e sub
them to move swiftly across the surface of the earth to witness an event in one place and then
ipredicto its occurrence t o!Thefarin-septeycGrédeln g hu ma
Lifeof Anton} i kewi se c¢cl aims that demons wuse their b
(a0 Ue Uy ) g oodoéalimsfie #3), to witness events an
occurrence in other areddugustind a n d A ndoronmeys hievespeakio two points on
which early Christias agreedegardingdemong: 1) t he demoni c body was
At hino than the fleshly corporeal i powerfolf human

weapon for a very mischievoasivesary,

fAugustine of HippoLiteral Commentary on Genesi®.17.34 38.

2AthanasiuslLife of Antony31.2 3.



Early Christian concurrence on the nature of the demonic body, however, only goes so
far. If we turn our view to the third century, we encounter in the writings of Origen of Alexandria
a theologian who is frustrated by Christian disagreements oegirchl matters of all sorts. In
On First Principles Origen notes, among other issues, that Christians differ on whether the
demonic body is Abodilydo or Abodil esso:
Now this [demonic] body is by nature a fine substance and thin like air, and on this
acount most people think and speak of it as
which is not like [the human body] to bermed incorporeal by the more simple and

uneducated of humanist as the air we breathe may be called incorporeal because it is
not a body that can be grasped or held or that can resist préssure.

Origend6s comments here hint at early Christia
definitions of the Abody, o6 the bodyds relatio
intermediary entities such as demons. On the last issue, even a brief survey of early Christian

|l iterature substantiates Origends observation
substance of the demonic bo@geveral Christian writers depict demastackingbodies;

Ignatius of Antiochfor examplereferstod e mons a® @@maddicloems s asts t hei
existence with the #A%0Ohteodtheérhand, sehetantCaristiaanthopso r e a |

posit that demons indeed possess bodily vessel whi ch are composed of ¢t
(e.g,pneuma and which have become encumbered with

inhabitation of the lower realms of the cosmos.

3Pref.8. Emphasis mine. TranslatioofOn First Principlesfrom G.W. Butterworth, tr.Qrigen: On First Principles
(Gloucester, MA: Peter Smith, 1973). This point appears as part of a broader discussion on the embodiment of
(semi)divine entities such as God, angels, and demons. In Boek@nigen argues stridently that God is indeed

Ai ncomprehensibled and Ai mmeasurable, d and, thus, fAinc
corporeality of demons. For discussion on appliedtoent def i
divine figures, see discussion below.

4Letter to the Smyrnaea2s3. As will be discussed in Chapter Three, Ignatius substantiates this point by quoting a

passage identical to the one quoted by Origen frori¢laehing of Peter

Onthiss ee especially the discussion of fAdemonic sacrifice
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Extant early Christian literature, therefocenfirmsOr i g e n vason @dasliegr
Christian disagreement over the demonic body. | am wary, however, of attributing such
di scordance purely to varying | evel sOnof #Aigno
First Principles My research demonstratthat this discrepary cannot bexplained so
A s i noput that itis linkedto a set of concomitant divergences concerning the makeup of the
(ideal) Christian body. | argue that early Christian inconsistencies over demonic corporeality
simultaneouslyeflectandreproduceattendant differences concerning Christian (human)
incarnation. First, Christian descriptions of demonic corporeaftgctshifts and differences in
early Christian anthropology, insofar as the attributes that characterize Christian constructions of
proper human embodiment are portrayed as inverted or deficient in Christian representations of
the demonic body. When early Christians differed on the nature of appropriate Christian

corporeality, therefore, these differensesfacedn apposite portrayalsf the demonic body.

Second, Christian discourses surrounding demonic bogjiesduceparticular modes of
embodi ment by informing the ritual dAmaterial:]
by demonstrating the interconnection between idegarding demonic bodies and Christian
discussions of proper and improper ritual practice. Through the entanglement of demonology and
ritual praxis, the bodies of demons played a significant role in constructing, constraining, and
empowering the bodily pearmance of Christian corporeal ideals. The interimplication of
demonic and human bodies, seen in particular through both demonological and ritual discourses,
underscores the thoroughgoing entanglement of the Christian body with nonhuman entities in the

arncient cosmos.



Significant Previous Research on Early Christian Demons

While demons have long occupied an important place in the study of ancient Christianity,
they have received renewed scholadyutinyin the late twentieth and early twerfiyst
centurie Scholars of the New Testament and historical Jesus, for example, have shown
particular interest in demonic possession and exorcism narratives in the early Gospaldy
Christian studies, sewarscholars have noted the important functions that demonological
traditions served in their respective textual and shigtorical contexts. The work of Annette
Yoshiko Reed, for example, has combined reception histories of Enochic fallen angel (and
dema) traditions with examinations of their importance for shaping Jewish and Christian
identity® Elaine Pagels and Jennifer Wright Knust, furthermore, have examined how early
Christian authors utilized demons in their responses to Roman imperial auibeantigularly
regarding issues of gender and sexudiDale Martin has traced, moreover, the role demons

played in the construction of ancient® fisupers

For an overview of past researches in demonology, see
Demonic Powers i n Hel | eAdofstisgtumddNiedengahg deradmischenAleltt:l ws)t v, 0
430-433. For earlier anthological treatments, see Edward Langssentials of Demonology: A Study of Jewish and
Christian Doctrine, Its Origin and Developmghobndon: The Epworth Press, 1949)PGG. Muller,iGe i st er
(Damonen)d i n T h e o d oRealléikoa fur $\reilke und @hrdstentum Vol. IX (Stuttgart: Anton Hiersemann,

1976), col. 546797; Everett Fergusomemonology of the Early Christian Wor{dewiston, NY: E. Mellen Press,

1984).

’For more on this, see Chapter Two.

SAnnette Yoshiko Reed, AThe Trickery of the Fallen Ange
Demonol ogy, and Pol emi cs Uoornal di Early\hristian Studies?:20A004)] 146t i n Mar |
171; eademiallen Angels and the History of Judaism and Christianity: The Reception of Enochic Litgidéuve

York: Cambridge University Press, 2005).

El aine Pagel s, AChristian Apol ogi anamm d mdp ed tiHadiardPaolwle r ?fo
Theological Review8.3/4 (1985),30B25; Jenni fer Wright Knust, AEnsl aved
Apol ogies of Justin Martyr, 0 i n TMagphg ®eademrAncieatnd Car ol i |
Religious DscoursegLeiden: Brill, 2007), 434455.

Dale Martin,Inventing SuperstitiofCambridge, MA: Harvard University Press, 2003).
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Scholars have also pointed to the significance of derfairthe shaping of human
identity and embodiment. Richard Valantasis, for example, has explored the importance of ideas
concerning demonic bodies for constructions of ascetic virtue in monastic litéfatuee.
similar vein, David Brakke has analyzedihthe diverse embodied states of demiomecluding
ethnic, sexual, and material chametticsi fashioned the bodily identity of Christian monks.
Brakke notes, for example, that monks often m
through thei intimate knowledge and thwarting of demdA&r ak ke ds di scussi on ¢
expertise builds uponthenewl assi c portrayal of the | ate ant
who argued that the dramatized perfoofttence of
h ol y Ybaud.Frankfurtehas explored howate antique religious experts and institutions
used the classification and control of evil spirits as a way to consolidate their authority and
address the concerns of local clieHtsleidi MarxWolf has offered several fruitful expansions
of Frankfurterds focus on ritual experts and
Origen of Alexandria, Porphyry of Tyre, and lamblichus of Apamea utilized their purported

knowledge of and power over dens to reinforce their intellectual and social clblAs a final

“"Richard Valantasis, fADemons and the Perfecting of the
Ascet iSemes5(1992), 4779.

David Brakke, fAEthiopian B&kmoms:d Malhe rSe xaudadina tdiye, Mome sH
the History of Sexualit§0 (2001), 503535; idemDPemons and the Making of the Moi@ambridge, MA, 2006).

BpeterBrown @i The Rise and Functi on dourna di Rom&hStudiéd y1a71), i n Lat e
80101 [89]. See also i dem, ifSorcery, Demons, and the Ri
Ages, 0 i n Ma Wygchckf: Caplesmrsand Aealisation®New York: Tavistock Publications, 1970),

17-45.

David FrankfurterEvil Incarnate: Rumors of Demonic Conspiracy and Ritual Abuse in HigBsigceton, N.J.:
Princeton University Press, 2006).

15See especially her most recent wdhijritual Taxonomies and Ritual Authority: Platonists, Priests, and Gnostics

inthe Third Century CH. Phi | adel phi a: University of Pennsylvania Pr
High Priests: Demonology, Ritual and Social Order in the TGieint ury CE. 06 (Ph. D., Uni ver si
Santa Barbara, -ZéntugDaimomogles and thv Urliversalds Origen, Porphyry and

l amblichus on Dai m$tuds Parietidd6@0I0e 202 Abgelesdeém, AAs:Strange
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example, Dayn&alleres has demonstrated the utility of expanding the focus on demons in late
antiquity to urban and ecclesiastical settings, where early Christian @empieyeddiscourse
of spiritual warfare to shape orthodoxy and orthopraxy in significant ¥ays.

Prior tothe current studythe most thoroughgoing treatnteof demonic embodiment
appeared n Gr egory Smithoés 200 80Faauding anlexamphesifom Thi n
theearly Christian apologists and later church fathers, Smith points out that Christian (and non

Christian) portrayals of demonic bodies ranged from incorporeal to somatic, with several forms

of attenuated corporeality in betweEsmith pointed out, furtheror e, t hat the fdAsub
used to describe the demonic body (peguma t ypi cal ly entail ed some
existence, even if more Afineo thaith Dydgnat of h

Elliott argues that (edieval) Christian thologians have evinced surprisingly divergent views of

the demonicbod¥¥E| | i ot t 6s wor k adroitly connects chan
corporeality to shifts in related intellectual issues. She notes, for example, that the rejection of
demonic embodiment by $3entury scholastics correlates to the increasingly positéve of

the human bopdy é sthisislithBligttipdintsout, was a response to the Cathar

iheresyo that repudiated po&Bmivbeodosahodt Ebhso

Demonol ogi cal Di scourse in Origen, Porphyry, and | ambl |
and Justin Stephens, edBhe Rhetoric of Power in Late AntiquitMew York: 1.B. Tauris Publishers, 2010), 219
240.

%Dayna S. KallereCity of Demons: Violence, Ritual, and Christian Power in Late Antigigrkeley: University
of California Press, 2015).

“"Gregory Smith, @ HadownalofEary ChristianaStutiesadq2008)) 47512.

Fallen Bodies: Pollution, Sexuality, afi@emonology in the Middle AgéRhiladelphia: University of
Pennsylvania Press, 1999).

¥bid, 1367.



contributionsunderscore theimultaneous diversity and sifjnanceof Christian demonologies
and provide fruitful models for future explorations of the demonic body.

My project distinguishes itself from these predecessors by its focus on the first three
centuries of the Common Era, a pivotal time in Christigtory that has remained relatively
untilled in studies of early Christian demonology. To date, there has been no analysis that has
traced Christian demonologies from their origins in the early Jesus movement and New
Testament Gospels through theirreacepon i n t he writings-of early
apost ol P°Fhis sqhaarlyilacuha is in padue to scarcity of resourcesnlike late
antiquity and the medievakriod, the first three centuries of the Common Era yield relatively
fewinstanes of comprehensive fAdemonol ogieso (i .e.,
entities). When reconstructing early Christian demonologies in this period, then, sohaars
rely on short discussions and fleeting allusions. What is more, in the eauyiegmve often
lack important biographical and contextual information for authors who provide valuable
insights (e.g., Athenagoras of Athens, Tatian of Syria), which complicates our ability to situate
demonological tenets within their respective culteltexs and so qualifies the types of
historical claims we can make regarding shifts or differences in Christian demonologies. Despite
such challenges, the Athinnessod of our demono
opportunity for fruitfulcomparison to other areas of Christian belief and practice. Although we

might not be able to reconstruct comprehemsiemonological systems, we migfitl catch

2Analyses of early Christian demonology have largely focused either on demonologies in the New Testament

Gospels or their later reception, rarely comiby the two for concurrent exploration. As such, in telling the history

of the demonic body, we | ack anal ysi s ddlleniAbgelcamas | i est ¢
closest to such a survey, though her focus on Watchers traditimmallygprecludes a thoroughgoing consideration

of New Testament gospel demonologies (where fallen angels are mostly out of view). Partial exceptions to this
generalization would be the anthological surveys of F.C. Conyb€ares{ian DemonologjPiscatavay, NJ:

Gorgias Press, 2007 {1898]), Edward LangtonEssentials of Demonologygnd Everett Fergusoémonology

of the Early Christian Worldthough such treatments largely provide chronological surveys rather than comparative
analyses.



glimpses of the complex ways that demons contributed to larger Christian debates, and thereby
gain a better appreciation for how demons f#fAf.i

and moved.

Theory and Methodology

My research comprises what EIlizabeth CIl ark
demonic body! This brand of intellectal history, in ways similar to its more traditional
predecessors, is interested in the meaning and function of ideas or concepts within their authorial
and sociehistorical contexts. As part of this new form of inquiry, however, Clark encourages
historiars to conducideologicalanalyses of the complex relationships between texts and their
multiply interpenetrating contexts. Here drawing on Marxist theorists such as Anthony Giddens
and John B. Thompson, Clark calls for analyses that explore how meanihigsraa of
signification interact with, undergird, perpetuate, and contest particular relations of power that, in
the words of Thompson, a f&hisapprpah callmatentionw! | 'y as
how i deol og egtssathat hswosansigst deafuralize and raistoricize the

products of ideological discourses.

2IFlizabeth A.Clark, History, Theory, TextCambridge: Harvard University Press, 2004). Clark here builds on the

work of Dominick LaCapra, particularly his woRethinking Intellectual History: Texts, Contexts, Language

(Ithaca: Cornell University Press, 198BaCaprar e f or mul at es i ntell ectual hi story
frequent foundations of such histories, away from simply referring to literary tractates, and toward a reformulated
definition as fia texture or ablLewmr&f ofFanguageonél bn
|l i kewi se repositions Acontextod not simply as the fAb
founded on the basis of textual traces (lbid, 27). Most importantly, the biographical or intetlectigxt of the

author is no longer thought to maintain control over meaning, a methodological approach informed by the
recognition that the meanings of a text proliferate be:
see ClarkHistory, Theory, Text158).

2bid, 158.



My project denaturalizes and historicizes tioglies of Christians and demons by
contextualizing both within broader anthropological, demonological, and ritual discourses. My
work here builds on the robust scholarly interest in ideational perceptions and portrayals of the
body. In this line of inquiry, the body and its concomitant materiality or gender/sexuality are not
natural attributes, bwulturally contingenproducts of i@ological constructions. My approach
draws orthe work of gender theorist Judith Butler, who argues that gender (alongside other
bodilyat t ri butes) is essentially fAperformative, 0
gestures, movements, artglles of various kinds constitute the illusions of an abiding gendered
sePBudl erds repositioning of the body as a pe
undermine its fundament al Amaterialityg. o Rath
process of materialization that stabilizes over time to produce the effect of boundary, fixity, and
surface we call matter’d This move towards afi e me r g e n t aterialify ealls toattention
thecompl ex ways in which beadli e adaaHecshiapeoasal p
that is,as part of bodily performances that echo and allude to preexisting cultural par&tigms.
Butl er6s theobodi aesi aneg neither Apurelyo discur.
entiti esi alhiazze ¢ ntatrecugh t he performative enact
discourseg®

Butl erds notion of performativity | ends it

that is, the way in which humans engage in formal-golerned, symbolic, and, most

23)udith ButlerGender TroubléNew York: Routledge, 1990), 140.
24Judith ButlerBodies That Matte(New York: Routledge, 1993), 9. Emphasis original.
29 bid, xii.

bid.



importantly,performativeactivities that distinguish a particular timespace as sacred or

important?’ Drawing on ritual studies scholarship, my work examines how ritual discourses

enact fAbodily dispositionso t ha%®Riti@dtichsdd pr act i

not emergex nihilg of courseput take shagin partbased orauthoritative traditions and texts.

The authors that form the foundation for my study draw on a wide range of textual resources in

their demonological speculations and attendant ritual prescriptions. One important aspect of my

project, hen, is the analysis of the complex ways that texts and rituals are mutually informative

in the shaping of Christian authority, tradition, and pracfidut another wayl study how the

Christian ritwual perof ordwcunessand, inlang soecontrioute Ar ei t

the fAimaterializationo of Christian ritual bod
Reading ritual through But | dabtédnesdtegersderof pe

and culturabktudies scholarship that traces sioeialcontingency of human embinaent3° Early

This provisional outline of Aritual olikeadalpaeadct ewnims C
Ritual: Perspectives and Dimensiof@xford: Oxford University Press, 1997), £280.

280n this, see Marcel MausSpciology and PsycholggEssay<tr. B. Brewster; London: Routledge, 1979); Pierre
Bourdieu,Outline of a Theory of Practidgr. Richard Nice; Cambridge: Cambridge University Press, 1977 [1972)]);
idem, The Logic of Practicétr. Richard Nice; Stanford: Stanford University Prek990 [1980]); Catherine Bell,
Ritual: Perspectives and DimensiomademRitual Theory, Ritual Practicé€Oxford: Oxford University Press,

1992).

2%0n this, see BelRitual Theory 140.

30Some of the classic treatments of the cultural constructitimedfody in early Christianity include Peter Brown,

Body and Society: Men, Women and Sexual Renunciation in Early Christ2iiitnniversary Edition. (New

York: Columbia University Press, 2008 [1988))aur een Ti |l |l ey, iThe Amofeghei ¢ Body a
World of the Martyr,"Journal of the American Academy of Religkth(1991),46#4 8 0; Vi rgi ni a Burr us,
and Flesh: The Bodies and Sexual iTheJounbl of AeministtSiudies Wo me n i |
Religion10 (1994), 2752; eademThe Sex Lives of Saints: An Erotics of Ancient HagiogréPhifadelphia:

University of Pennsylvania Press, 2004); Judith PerKihe, Suffering Self: Pain and Narrative Representation in

the Early Christian ErdNew York: Routledge, 1995); DaMartin, The Corinthian BodyNew Have: Yale

University Press, 19958tephen D. Mooregiod's Gym: Divine Male Bodies of the Bilidew York: Routledge,

1996); Brent D. ShawPower/Body/ldentity: Passions of the Martyr§gurnal of Early Christian Studset (1996),

269312; Teresa M. Shawhe Burden of Flesh: Fasting and Sexuality in Early ChristiafNtinneapolis: Fortress

Press, 1998); Mathew Kueflefhe Manly EunuckChicago: University of Chicago Press, 2001)Stephanie

Cobb,Dying to be MerfNew York: Columbia University Press, 2008atricia Cox Miller,The Corporeal
Imagination(Philadelphia: University of Pennsylvania Press, 20G8j] Corrington StreetdRedeemed Bodies:

Women Martyrs in Early Christianitft ouisville: Westminster Johkinox Press, 2009); Virginia Burrus, Karmen

10



Christian studies has drawn extensively on this brand of scholarship, but one aspect of ancient
embodiment has remained relatively underexplored: the interconnection between cultural
constructions of the body and surrounditapphumarenvironnents. This may be due in part to

the difficulty of assessing the impact of entities, such as demons or angels, which contemporary
scholars often ascribe to Christian fdi maginat
Areal i ties. o0 Whatedemomayabe tesae fiavail abl eo
analysis and investigation, it must be emphasized that they were no less impactful to ancient
Christian worldviews and lived realities. Peter Brown has taken note of this important aspect of
ancient corporeality, and has encouraged scholars to recognize more readily that the ancient
Christian body fAwas embedded in a cosmic matr
profoundl y uhBasedkoa this recognitiow,mnd drawingonEMn e h|l ber ger 6 s
work on early Christian angels, my pthaissect an
as entities that nare real to religious pract
behavior and the generation of new ideasabse they are given parts of late ancient Christian

cul t*%Muee.hd ber ger 6s approach resonates with rec
situate the human body within broader interconnected networks of nonhuman entities.

Sometimes grouped undeeth r ubr i ¢ of fAposthumani sm, 06 such n

MacKendrick, & Mark JordarSeducing Augustine: Bodies, Desires, Confesgida® York: Fordham University
Press, 2010); Jennif&lancy,Corporal Knowledge: Early Christian Bodiéslew York: Oxford University Ress,
2010).

31Brown,Body and Society x| vi . Brownédés comments here wére made as f
anniversary edition of hiBody and Society and t hus serve as Brownds retrospec
late twentieth and earlyventy-first centuries.

3%Ellen MuehlbergerAngels in Late Ancient Christianifiew York: Oxford University Press, 2013), 19.

11



human in order to correct prevailing anthropocentric tendeftie®. my own work, three
current strands of posthumanist approaches have been particularly fruitful conversation partners:
multispecies analysis, New Materialism, and nonhuman cosmic historiography.

Cul tur al t heorist Donna WwitHar awahumasn cecal
such that fthe domai n diafes expands, addsfbotibomtdlogigal aamch d  k n
epistemological possibilitiegroposes and enacts what was not there befiirdlaraway
positions this approach as an 3amerawheremdperst ep
consideration of the interconaosgseemeidomsmul ti spe
scientific practices and cultural theorizations such that humanity can become a more responsible
ecospecie® Har awaydés proposal here highlights the i
of historiographies that give due attentiomtmhuman agents like demons, angels, animals,

plants, and other critters. In doing so, we might expand the ways in which we conceive of our

33For an overview of posthumanist theory, see especially Cary Welat is Posthumanisn{®linneapolis:
University of Minnesta Press, 2010), where such approaches are traced through their origin2 oedtury
cybernetics and systems theories to more recent inquiries in environmental, animal, and technology studies (xii). See
also Donna Harawagimians, Cyborgs, and Wem The Reinvention of Natu¢®ew York: Routledge, 1991);
eademStaying with the Trouble: Making Kin in the ChthulucébDerham: Duke University Press, 2016); Katherine
Hayles,How We Became Posthum@hicago: University of Chicago Press, 1999); NeitiBington,
PosthumanisniHampshire, NY: Palgrave, 2000); ideAdien Chic: Posthumanism and the Other Witfitew

York: Routledge, 2004); Elaine GrahaRegpresentations of the Post/Human: Monsters, Aliens, and Others in
Popular Culture(New Brunswick, NJ: Rtgers University Press, 2002). For the use of posthumanism in biblical
studies, see especially the collection of essays in Jennifer L. Koosethe®ible and Posthumanigitianta:

SBL Press, 2014).

3%Haraway,Staying with the Troubld,26:7. Emphasisnine. See alsohernewl assi ¢ essay fAA Cybor
Science, Technology, and Social’st mi ni sm i n t he Lat e TSweganstGyleotghan€@ent ury, 0
Women.

®Harawayb6s term here works as a subvneornsiikveer sr,e pil Aanct ehmeonpto
(Aera of the humano) and fACapitalocened (fAera of capit
(Aearthlyodo), and seeks to articulate the complex Atent
earthboundcreatures (Harawasgtaying with the Troub)e80-57).

3Abid.
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world and the intricate web of ecosystems within it; along the way, we create the possibility for
imagining differeat kinds of relations, futures, and modes of being.

Demons challenge us, moreover, to rethink our approaches to issues of embodiment and
materiality. Jane Bennett has calfed renewed analyses on these issues that call attention to
A t materialagencyor effectivity of nonhuman or nauiteh u man t hings, 0 as par
to Apromote greener forms of human cul ture an
materialities and thingnat er i 4G e nttireasl. 0t o Bennett 6s fthe oposal
Aagencyo or fAvital i fyndudingiflantscanirhals,mécroorgadsms, r i al i t
soil, water, and other environmental entities
(i.e., equitable and nenierarchicalyepresentations ohe relations between humans and these
nonhuman agents in order to recognize that hu
performed an intricate dance with each other. There was never a time when human agency was
anything other than ainterfolding networkof humanity and nonhumanityd The notion of an
Ai nterfoldingo grid of agency resonates with
and the demonic. As seen especially in cases of demonic possession, but also in the overlapping
cultural constrations of Christian and demonic bodies, human and nonhuman agency is
oftentimes difficult to untangl e. Bennettds w
relationship with nature eaits reshaping the way we view natu® longer an inert material
baclkdrop,nonhuman nature must be viewed as a vibrant, complex, abhayging ecosystem,

containing multiple and overl apping fiagents. o

$7Jane Bennetl/ibrant Matter: A Political Ecology of Thing®urham: Duke University Press, 2010)xx
Emphasis mine.

38bid, 31. Emphasis mine.
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Heidi MarxWo | f has demonstrated how Bennettods ¢
provide a fruitful |l ens through which to anal
antiquity. MarxWolf arguesfit her e was | i ttl e dimnatdegvaz ement ab
enlivened or animated by foré&eAnci ent matter stubbornly resisH
passive, dull, inert; rather i tDuercogngiionofo s o me
matterds fAvibrancyo ent aiciestentbodimernt dasenoteddynt r e c o
Marx-Wo | f: At he body was not merely a passive in
already in some sens® animated by other force

In similar ways to MarWolf, Catherine Chin has demonstrated phefitability of
highlighting nonhuman patrticipation in the broader world of early Christianity. Chin calls on
scholars to conduct multifaceted fAicosmol ogi ca
Afevents and actions ar e necagaents,ohlysontelbfe pr odu
whom ar e*ffecus@mnoruman agency, Chin suggests, can enrich our
understandings of ancient subjectivity: fAby v
this history also know themselves to be variously actorsg agten, and caught up as
instruments in the *%Chtiindrss cofmmemuiss ihkelre dti hyehrl
historiographies do not necessarily entail a disregard for issues of human culture and practice,

but enrich the ways that we reconstraietient human perspectives on the world. Denise Kimber

39Marx-Wolf, Spiritual Taxonomigs68. Emphasis mine.
40bid, 67-68.

“Cat herine Chin, i Cos mo s, 0 Laterncierd Kinewing: &xpldrativhs in Intellectusli d as, e
History (Berkeley: University of California Press, 2015);881 [100].

“2bid, 111.
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Buell similarly asserts that posthuman lines of inquiry provideu e st i ons t o ask ab
ihumano emerges always in and throuygh and fro
My research investigatelse process through which ancient Christian embodiment is
created, in Buell ds words, Ain and through an
demonic bodiedn better accounting for their invisiblgeet-potent actions, my work explores the
entanglemet of the Ahumano with those el ements (e.
material) that have often been repressed as part of the consolidation of the proper Enlightenment
ideal of fAhumanod subjecti vityoesnonfunttibniasa way, m
Apredi ctiivieoe.monoinkeert hat envisages humans fove
ibut as a recognition of the many contingenci ¢
distinct category of existence and identityhen we more effectively highlight and historicize
this contingency, we come closer to recognizing that our shared cosmiether ancient or

moderni is thickly populated by multiply intersecting, vibrant ecosystems of human and

nonhuman entities.

Demons and Bodiesn the Ancient Mediterranean

Past treat ments of the Andemonicodo have wused

range of fdevil spiritual beingso or fAd¥vine i

“Deni se Kimber Buell, AHaunt ol ogy Meets PostTthemani sm: &
Bible and Posthumanisi29-56 [44].

“This is especially true of studies of Old Testament #d
demonc, but other wise are not i d-&0jtaiesametihesalescrisediothe (e. g. , |
same category as fAdemons. 0 Dedenohisingthe GldeTestameifbmgen:al | y Judi
Mohr Siebeck, 2009) and Anne Marie Kitz i Demons i n the Hebrew Boumbhlef and t he

Biblical Literature135.3 (2016), 44-A64.
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While such an expansiapproach can enable certain types of fruitful cimdtural comparison,

it has sometimes functioned to collapse the demonic into a monolithic category that otherwise

might be better understood as disparate (if related) classes of nonhuman“initeder to

move toward more a more precise intellectual history of such catedarsgjct the scope of

my study to examining only those instances where early Christian writers specifically utilize the
Greek, Latin, or Coptic terms that are the semangcppe cessor s for the Engl i
(e. g. ,u Wdlsfpaemens Y ©4%4n such a way, my project aims to conduct a more
specific analysis of the termsé formulation a
of assuming equivalendyased on (English) translation practi¢éRelatedly, | use the term
Ademonol ogy o0 as s h ornsdshbauttte efitiies that areirrdexedausing théss ¢ o u
ter ms. I n my approach, then, Christian fAdemon
denonological systems of later periods, but also more fleeting comments regarding demons as

are typically found in Christian writings of the pKecene period.

I n analyzing the demonic, | eschew artific
demonolgies. Some scholars have posited a wide gulf between understandings of ambiguous

l ocal spirits ncmpletely evidemors oonstructedhas phart of Eheistian

“For this type of approachEvilscamteespeci ally David Frankf

46At times, this will occasion the inclusion of ndemonic teminology, but only when prompted by explicit or

apparent equation of such terms by ancient sources. Chapter Two, for example, will consider exorcism stories that

di scuss fiuncleand or dAevildo spirits, withesetamsmpithopr i at e,
fiitUaexvys/ tUsehsoags. o

“For a discussion on the use of the term fidemono in sch
Demon: Open Questions to a Diffuse Concept,ad in Armin |
Romheld, edsDie Damonen: Die Damonologie der israelitisiiidischen und frihchristlichen Literatur im

Kontext ihrer Umwel{Tubingen: Mohr Siebeck, 2003), 23..
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discourse$® While | appreciate the important corrective that such scholarsbyidesi

namely, to disabuse scholars of the idea that
Christansil do not draw such a stark distinction b
paradigms. This stems from two observations: (1) we litile evidence that can tell us

anything about Aeverydayo religion which is n
or fAintellectual o fashioning, a fact that sev
Aipopul ar o ntalectal graglam&taenad i(2) even Ahighodo intelle
and interat with specific local contexts. e we should of course nevezadtextsas

transparently reflective dheirauthosdbi b ac kgr ound, 6 we shoulad equal
they have little relationship with ¥.Rather than positing the dichotomous existence of

Apopul ardo and hnelitedo demonol ogies, then, my
productions built upon, diverged from, and constructed their respeotiwexts. Through this

approach, | trace a more dynamic interaction between textualized demonologies and the

Apractical 6 contexts from which they emerge (

48See especially David Frankfurtd&yil Incarnate i d e m, i Wher e tsdsson, Elristianizatien, Dwe | |
and Saintsd® Shr i HHaevard Theolodical Revie®3d.1 (2040), P-A6yDalé Martin likewise

makes distinctions between popular and elite demonologies, though based upon differences between philosophical
approache ( wher e demons are | argely benevolent) and purpor
ambiguous and/or evil)riventing Superstition).

49 should note that this holds true for tGeeek Magical Papyriwhich are sometimes cited as evidence for deoa
and more popular GregRoman ideas on magic and demons, and yet were themselves produced as part of specific

scribal cultures. Thus, eventR&M, whi ch do i ndeed provide a (selective)
practices, should not be cited asreps ent at i ve of more figeneral 0 practices,
demonol ogical discourses. On this issue, see Lynn R. L i

Practical Questions about t he dhtealMulifbangHertage: StlRleponr i , 0 i |
Early Judaism and Christianity in Honor of Robert A. Ki@tlanta: Scholars Press, 1999), 2243 and William

M. Brashear, fAMagical Papyr i : DM@Bgchas magischBsoundkasor m, 6 i n P
ReprasentationsobjekWiesbaden: Harrassowitz, 1992)-3%.

%For a particularly interesting case of a fApopularo den

of the AEtruscando demon i n t he -Woalfi(Spiitualgtaxonomiedd@jagnch yr y o f
Aaron JohnsonReligion and Identity in Porphyry of Tyf€ambridge: Cambridge University Press, 2013}943.
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strive to provide a model for how we might constructreo Al ocal i zedo and | es:

demonological paradigms in our analyses of the ancient world.

Finally, I should note that | avo® priori categorical distinctions between Christian and
nonChristian demonologies. Instead, | view Christian denmgiodl discussions as part of
broader, overlapping discourses in the ancient Mediterranean, which include Christian, Jewish,
and other Grec®oman interlocutors. At times, scholars have posited stark distinctions between
Jewish/Christian and other GreBmman demonologie$cholars typically basthis
thoroughgoing differentiationnancient Judamé s and e ar lugder€dndingsft i ani t vy
demons as wholly malevolent, wherdalitional GreceRoman mythologiesiewed them as
capricious or capable of bewolence in their various cosmic roles. There is some truth to this
distinction, as early Christians, alongside their Jewish neighbors, typically exhibited an
Aapocal ypt i €thatis, ennnoderstdnding that demons were wholly malicious
entities,diametrically opposed to the Hebrew/Christian God, and part of a pervasive onslaught of
evil powers that was characteristic of the end titdésn-Christian and nodewish Greco
Roman | iterature employs Ademonoonynmusora br oade

unknown deities/divine force¥,cosmic administrators personified Faté? semidivine

M adapt this phrasing and definition fr osngelsmed wor k of
Demonso a presentation to the Philadelphia Seminar on
(http://ccat.sas.upenn.edu/pscolyeay25/ Fr ankf urter her e bui lthatinclaesbah def i ni t
revelatory and eschatological aspects.

52Homer,lliad, 111.420, 1.922; HesiodTheogony98491, 1.655; Sophocle€edipus Tyrannul.707-715;
Euripides,Hippolytos99; Plato,Phaedru274c57, 240a9%1, Politicus271d67, 272e68, TimaeusA0d6e4,Laws
9.877a2b2.

53Pindar,PythianX.10, OlympianIX.28.

S4Homer, lliad, XI1.103-105; HesiodWorks and Day814, Theogonidl.149-150; Pindar|sthmianVI1.11.40-45.
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avengers? spiritual guides® and the souls of deceased hunmdmss part of this wider range of
roles, demons carried a more ambiguous valence, and oftedtireamans capriciously in

parallel with other members of the traditional Grmman pantheor?

Despite this general distinction between Jewish/Christian and ®et@an
demonological systems, several recent scholarly treatments have noted that Christians and Jews
shared many demonological tenets with their-dewish/Christian contemporaries. Dalartin
and Heidi MarxWolf, for example, have demonstrated that early imperial GRmnan
intellectual traditions have much in common with their Christian counterpatéswasthe nature
of the demonié® This is notable especially in the increasingly evalent portrayal of demons in
the writings oflater GreceRoman authors such as Porphyry of T8¥&hus, while my
exploration will focus on debates internal to the Christian tradition, | should emphasize that such
accounts nonetheless participated in drev upon broader ancient Mediterranean

demonological discourses, including contemporaneous Jewish, Christian, andRGneao

5%Aeschylus Agamemnori 569, 1660Persiansl58, 472, 345Seven Againsthebes705; SophoclesRhiloctetes
li.1464-68, OedipusTyrannudl.1478-79; Euripides;Trojan Womeri03, Alcestis561, 931; PlutarctDe def.
or. 417Ai B.

5¢Plato,Phaedrusl075d5e4, 108a3, b23, Republicl0.617e12, 620.d7el; PlutarchAmatorius758Ai B.
5"Hesiod,Works and Days109110; PlutarchDe def. or417B,De Iside360E.

58For more on demons inthe GreBoo man tradi ti on, see especially Frederic
Demonol ogy dur i ng t hAafstiegaundl Niedghng geerbonisehen ViPet 16.3 (19B6),(2068

2145; J. E. Rexine, fnADai melatonB7n(1985), 2053 ; cRilt &rlewedkarLe It leir ,at ful
during the Late Pharaonic and GréeR@ ma n P e r i o IbwrnaliohAndiegt Weat Easiern Rebgis11

(2011), 109125.

5%Dale Martin,Inventing Superstitigresp. pp. 9308, 187206; MarxWolf, Spiritual Taxonomies e a d e m, i A
Strange Cons en saegudy;Densonotbgiemand el lai Ui ver sal i s. 0

0n this point, s e ePlaoyicMinicayeTnaoes of €hristianiDaekanolggical Discourse in

P o r p hDerAsbnentia) Vigiliae Christianae68.4 (2014),4161 49, 6 and fiBodi IDaim@eicDocet i s
JesusDaimorplogical Discourseand Anfdo c et i ¢ P o | elmitadto the smyrngearasArchiu fer 6
Religionsgeschichté4 (2013), 183204.
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traditions. Throughout this dissertation, the
Jewish, Christian, and otherég&cRoman demonologies in order to acknowledge this shared

discursive contexi*

ABodi eso and A Co+RpnmanAndglityt yo i n Greco

What might it mean to say that a demon has a body, especially in the context of Greco
Roman antiquity? This questionsas several complicated issues, not the least of which is how
we translate ancient concepts of embodiment or materiality into comprehensible contemporary
categories. For the purposes of this projeeailluset he Engl i sh term fAbodyo
eui val ent t ermy , i corpiaedeCkptiaqq ESHThis equivalency is not
perfect, of course, as each of these terms have their own lexicographical pessiliBiniit said,
these ancient terms and their English equivalents are usediinsenr f as hi on f or Ab
sortsi including the exemplary case of the human body, but also that of animals and
(semi )divinities. By including within my inqu
the lead of Gregory Smith, who has emphasthatlancient modes of embodiment included

many exampl es of % Asinotes by Smith, dérmohsi provide padicliarty s .

63My approach here differs from the popular method of referring to @Regsoma n fid e mon sdaemods i ng Lat |
or Greek laimon transliterations. Scholars justify this distinctive terminology based on the different levels of

benevolence between GreBmman and Jewish/Christian demons. It should be emphasized, however, that relative
benevolence is not the only important aspeetrmiient demonologies, and that these demonologies converge in

many ways despite their peculiarities. In my view, the use of divergent terminology obscures the many shared
characteristics of GreeBoman and Jewish/Christian demonologies, while implyingaheient discussions of

demons took place in completely separate fispheresdo or
contrary, writers in the ancient Mediterranean used overlapping Greek and Latin terminology for what we call

fi d e mo ndsofted engaged in direct debates about how to define these terms properly. In our contemporary

analyses, therefore, it is important to acknowledge this ongoing debate while avoiding any approaches that imply

that demonological discussions took place & @f disparate cultural contexts.

Gregory Smith, #fAVery Thin Things: Towards a Cultural
University, 2005).
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interesting examples of subtle forms of embodiment within both GRecoean and Christian
intellectual traditions. GreeBRoman writers, for example, often described the demonic body as
consi sting uonfia.fida i Apou loeriaudsp aceft sMa chaauur ad e mons hav
that keeps them suspended in the cosmological middle ground between gods andfhumans.
Apul e i upsiah likdlyeharkensiback to tHepinomis a fourth century BClpseudePlatonic
writing where the author claims that demons are neither incorporeal nor immaterial, but rather
made of PPAccording to Plataraimoteoverd e mons d b oddmplex possess
characteristicso similar to that of the moon
regi ono o f®Porphgry of Tyre aseestdat demons possess a polymorphic pneumatic
vessel that can sometimes appear to humans:

For they arenot cloaked with a solid body nor do they all have one shape, but they take

many forms: the shapes which imprint and are stamped upomptigeimasometimes

becomes visible, sometimes invisible, and the worse ones sometimes change their shape.
Thepneumainsofar as it is corporeal, is passible and corrupffble.

According to Porphyrydés contemporary |l amblich

and i mpassive, in®the form of bright |ight.?od

Christian authors align with their Gre®pmancounterparts bgharacterizing demons as

possessinfai ryo or fApneumati co cor pocoomendshat i es. Tat

53De Deo Socratis142. Translation from S. J. Harrison, J. L. Hilton, and Vincent Hyniiek Apuleius: Rhetorical

Works( New Yor k: Oxford University Press, 2001)DeDeanp hasi s
Socratis see Peter Haber mehl , i Queamarman ag yv iDedee Aqenaisia iaies @ ot e
H. Hofmann (Ed.) Groningen Colloquia on the Novebl. VII (Groningen: E. Forsten Verlag, 1996), 1142.

54Epinomis984b-c.

8De Defectu Oraculorum15f418a. See also Plutardbe Fac 944D.

56Porphyry,On Abstinence.39. Translation from Gillian Clark, tiRorphyry: On Abstinence from Killing Animals
(Ithaca, NY: Cornell University Press, 2000), 71.

8lamblichus,0On the Mysterie$.10. Translation from Emma Clarke, John M. Dillon, and Jackson Hershbell, trs.,
lamblichus:De Mysteriis (Boston, MA: Brill, 2004), 243.
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divine pneumapervadeghe world anctonstituteghe bodiesf both soulsanddemons® Tatian

el abor at e s :emdnblmossesses d particte f flash, but their constitution is spiritual,

l i ke t hat ®Ifsinfildr flashionAthahagaras of Atherstateghat demons are the

isoul so of a AGregbiySnitk hasnotefigtheamore that early Chstian
descriptions of demonic consumption of pneuma

demonic body as possessing a pneumatic substance

As seen in this brief sampling of GreBmman and Christian authorBetancient term

most often used to deribe the demonic body waseuma fi s p i rd Uspiritus K @ Py )eH
Thisterms omet i mes ref ers si mpl y -Romanphilosoplets bften or fi s
understoogpneumao bethecosmic material hat Af i | 1 s out o t lofe seemin
organi sms and explains the fAicommunicationo be
entities and humansg}.Ancient writers consistently characterizgeumaa s @A f i n & thatat er i a
is,itpos esses some form of materi al Astuff, 0 even
this understanding gfneumahroughthe writings of GrecdRoman, Jewish, and Christian

intellectuals’® Dale Martin likewise emphasizes thateuma s fia kif odtbohtfAissut h

agent of percept i ohAccounting forthe matedahnhtuc pndumasi t s e | f

8T atian,Address to the Greeks2, 11.2.

59bid, 15.31. Translation from Molly Whittaker, ed./fFatian: Oratio ad GraecogClarendon Press, 1982), 31.
"®Athenagorasl.eg.25.1. For more on thisee Chapter Two.

“Smith, fAHow thin is a demon?06 497. For more on this, s
"?For more on this concept, see Gerard Verbekaolution de la doctrine du pneuma, du stoicisme a s. Augustin

(Paris: D. de Brouwer, 1945) and Marie E. Isadb& Concept of Spirit: A Study of Pneuma in Hellenistic Judaism

and its Bearing on the New Testam@rdndon: Heythrop College, 1976).

“Smith, AVery Thin Things. o

"Martin, Corinthian Body 21.
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integral for the purposes of this proje&s, it underscores the fact that demonsoftiein possess a

form of efinetmboo deivne n lityfappsanscather ephemeralr Thisashould alert us

to the fact that ancient modes of embodiment included a much more expansive range of entities
than those frequently dexedby the contemporary Englishueef A body o (whi ch i s
restricted to the tarlgle bodies accessible to human sight and toltmat is more, \ile

GrecoRoman intellectual traditions did include the concegit of n ¢ o r ot r selalitmg ) (,
oftenreserve pure incorporealityor the highest divine entities. As sugemtdivine bengs,

such as demons, angels, or the human mind/seug typically understood f@ossess some

form of attenuated corporeality

This seems to be the point stressed by Origen in his discussion of demons, above: while
the demonic body may be very thin ahdrefore different from the humaody, it is not
Ai ncor por eal 0 Démonstileajoy same form of embadinse@rigen avers.

Interestingly, Jerome later critiques Origenist Christians for their equivocations on this term:

~

AWe beltiheverdo geni sts) say, fAin the future
said, it is an innocent confession. But si
this air as well as the subtle breeasr@ tenui3 ar e all ed tdtherdi es 0 a
proper nature, they say fAbodyo, not Afl esh
will think fAflesho, while ®he heretic wild.l

According to Jerome, then, Origenist Christians manipulate ancient terminological dre®igui

order to position their own beliefs within the proper bounds of orthodo®ghether or not

“Robert Renehan, A0n the Gneekp®riegl nty GRektRbnkam@d heepakbi
Byzantine Studie®l (1980), 105138 [127132]. Renehan argues that the concept emerged in late presocratic and
Academic philosophy as part of the phidlyoaopgheaeoud ofnféd bl
131). For more on the soul in ancient Greek traditions, see Jan Brehimadtarly Greek Concept of the Soul
(Princeton: Princeton University Press, 1983). See al s

6 JeromeEpistle84.5. Translatomer e from Smith, AVery Thin Things, o0 26.

“On Jeromeds role in the Or i gceTheGigenist @ontoversyy he Gugural s ee E| i
Construction of an Early Christian Debafrinceton: Princeton University Press, 1992),-181.
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Jerome is summarizing Origenist practice correctly, his comments exhibittthreeat

ambiguous and imprecise nature of ancient terminology for the body.

This brings to light what is one of the major insights of this dissertation: the scale of
embodiment in ancient Gred®oman cultural traditions is often much more expansive, elastic,
and mutable than that of contemporary corporeal ideologies. Put anothemoeeynt
terminol ogy f or-Rdamareantifuityorefeysdo aimnuch Bideerange of corporeal
entities than does its modern English counterpart. What is more, terms for various modes of
Acorporealityo wer e ma tRorman ghilosophical airdles.rathe di sput
purposes of this dissertation, then, | will treat terms having to do with embodinettasted
concepts that functioned in diverse ways as part of fluctuating and inexact constructions of
corporeality.Such conceptual doiguity will at times frustrate attemptstarminological
precision. et this uncertainty provides a fruitful foundation for the study to follow, in that such
areas of indeterminacy bring into relief the way in which the malleable bodies of demons shaped

the world around them.

Chapter Overview

The dissertation consists f@iur main chapters. In the first two, | exameely Christian
traditions regarding fibodil esso demons. Chapt
possession and exorcism in the teoftthe Jesus movement and early Christianibote that
texts such as the Gospel of Mark portray demons as diséeabentities. This depiction closely
mirrors contemporary Jewish traditions that identify demons ag#idual souls of antediluvian

giants. Contrasted with the disembodiment of the demons is the potent corporeality of the
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Christian exorcist, as evidergtboth in the portrayal of Jesus of Nazareth inGlspel of Mark
as well his éllowers in writings of thdirst and second centuries. | argue that early Christian
exorcism narrativeseflect broader Christian corporeal paradighet construe the humandy
as particularly prone to possession. The ritual practice of exorcism, in turn, contributed to the
shaping of the Christian body as an entity adept in particular forms of ritual practice, and thus
undergirded broader Christian claims to religious sopiyi

I n Chapter Three, I turn to another tradit
Ant i aettér toshe Smyrnaeanshere, Ignatius clainthatany Christian who believes in a
phantasmal Jesus will be ,Ajtunsety Iwiklel wbhea tii btohdeiyl
demonic. 0 Through this equi valviewsoffChrislygnat i us
equating them with a Ademonico Christology. F
bodi |l ess and fde memhisléters fgrnatus dmpHaszes the Impoetante efr
JesusO existence as a dyadic iAflesh and spiri
Afl esh and spirito in the Christian Euchari st
therefore serves Ignatius well in circumscribing the Christian community by constraining proper
Christian embodi ment: a fidocetico Christian b
and will thus lack the required corporeality for proper participation iitber t hodox 06 Chur
its unifying ritual, the Eucharist. Ultimatel
Christian ritual work in tandem to map out and constrain Christian ritual perfornaamtehus
inform a parti cuthaChrisiamlaotdyer i al i zati ono of

In the two succeeding chaptetexamine early Christian constructions of demonic
corporeality that, unlike those traditions in tRespel of Markand letters of Ignatius, emphasize

demons & p o s gnaterial bodies. I Chagf Foum, €explore the function and
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interpretation of Paulds exhortation to his r
the Lordo with the fAtable of demonso by part.i
traditional Hellenic animalssc r i f i ces. Paul 6s statement dr aws
condemnation of nedewish sacrifice, and implies thithe meat offerings of animal sacrifice

nourish the demonic bodyater interpreters of 1 Corinthians make this even more explicit by

readngRul 6s rhetoric in |ight of Hellenic tradi:Ht
sacrificial Avapors. o Clement of Al exandri a,
has become grotesquely #fAfattenedamed Clemento it s

contrasts the demonsd corpulence with his con
constantly engaged in contemplative practices
body, then, i nfor ms ualprdgramypeoviding & megativE€dteecatypd t 0 S
of those bodly attributes that Clement urgéss readers to eschew.

In Chapter Five, | exminethe intermixture of demonic and Christian bodies in the
writings of Tertullian of Carthage. | begin by exploringe r t ul | i ands construct.ii
dual fleshandspirit body inOn the Soylwherein he emphasizes the pervasive attachment of
demonic spirits to the human sotihis demonic afflictiorstems, Tertullian claims, from
inadvertent participationindemoo | atry via Roman fireligiouso ri
Roman citizens can remove their attendant demonic spirit is through Christian baptism, a
practicethat Tertullian views as essential in the creation of a new, déreerChristian body.
Incorpomting insights from cultural theorists Judith Butler and Elizabeth Grosz, | argue that the
demonic body functions within Tertullian's writings as a kind of abject enbtye that is
foreclosed as part of the ritualized construction of the Christian d&ndlyet loiters as a

threatening epitome of those elements unbecoming of Christian corporeality. The lingering threat
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of the abject demosurfaces mostly cleariy n T e r OnuthelShows téeatise that warns

Christians of the myriad activities contarated by demons, which therefore threaten to pollute

the body and undo the salvific work of Christian baptism. The only way to ensure the endurance

of oned6s Christian corporeality, Tertullian a
eschewing all govities infected by Roman demonolatry.

Chapter Six concludes the study by placing its findings in conversation with current
explorations in the humanities regarding finon
depicted the demonic body in widely digent ways. Whether disembodied or corporeal,
fattened or ephemeral, depictions of demonic corporeality were as diverse as the €hwistian
articulated themYet a consistent feature of early Christian demonologies is the way in which
demonic bodiesareenmeshedvith their human counterparts. On the one hand, Christian
descriptions of demonic corporeality reflect shifts and differences in early Christian
anthropology insofar as they inversely correlate to articulations of the ideal human body.

Christian dscourses surrounding demonic bodies also reproduce particular forms of

embodiment; by aiding in theonstructionof specific modes of Christian corporeality,

demonologies played an important roldashioning constraining, and empowering certain

Christan bodily performances. Thus, ear |l yloChri sti
in the diverse range of ritual practiceeyf i n s por infoemead.

With its focus on cultural constructions of human corporeality, my research builds upon
previous humanities scholarship in fields such as anthropology and gender/sexuality studies.
Through sustainedttention to nonhuman entities, however, my project deceand resituates
the human body as one entity amidst a complex ecosystem of assorted organisms. In doing so,

my research draws on posthumanism, a theoretical position that escheavysrenmyaccordance
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of unique superiority to humanity over or discention from other entities. For many ancient
Christians, the human body did not exist in a discrete realm separate from and superior to
Anature. 0o Rather, there existed only a fluid
materiality of the human body dradjacent nonhuman entities. My project demonstrates that

early Christian cosmologies migstimulatealternaive theorizationsoh u mani t y 6 s
interconnection with nonhuman ecosystems, and thus prove useful in invigorating contemporary

discussionsof humant y 6s compl ex rel ationships with 1its
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CHAPTER TWO

Demons in the Making: Possession, Exorcism, an®ibembodied Demonic
in the Early Jesus Movement

The Synoptic @spels concur in depicting Jesus as one who had the ability to cast out
demons. Despite the agreement of our earliest sources on this issue, however, modern biblical
scholarship has at times been slow to appreciate the importance of exsittisnthe ealy
Jesus movement The tension betaen depictions of Jesus in the Synoptasgels and
contemporary historical reconstructions is in part a lingering legacy of the Enlightearaent
Arationalizationo or Ademyt ho hidhthe exardismooh 6 of J
Jesus were discounted in favor of gospel sayings and deeds more palatable to contemporary
proclivities® In the last three decades, however, scholars have begun to give attention to

exorcism and its importance for the early Jesus meve® Several studies have analyzed

"8This is in part due to the interpretive challenges that the demonic presents to modern theologians. Ramsay

MacMul Il en notes, for exampl e, Ahi storianséof the churcl
confrontations) O6arehméogyptblrhemd C€hréisowhnppyety. 6 |
the study of exorcism, possibly the most highly- relate:
gob6 areaood ( RaChistanyizingthecRbimah Engpine,(A.D.2@00)[New Haven: Yale, 1984], 27,

quoting Peter BrowrThe Cult of the Sainf€hicago: University of Chicago Press, 1980], 107).

"Richard H. Hiers has pointed out how exorcism stories have largely been neglected among some of the seminal

New Testament studies (Richard H. H iSeottigh Jourfidbaf Thaology De mo n
27 [1974], 3547). Graham Twelftreeugigests that this reticence is due to the special problems that are raised when
attempting to reconcile ancient Christian demonol ogi es
apparent importance of Je <talifon,¢he presenistate oflewalestamenti t y i n
research on the life of Jesus appears still to be under the spell of Strauss when it comes this aspect of the reports of
Jesusd ministry. This is probabl y bteeaniracle teaditiomiethee x or ci s m
Gospels. Also, they carry special difficulties in that exorcism stories presuppose a belief in the existence of demons

or evils spiri tlesustieGxoifEaganeTWipéd& Stock; 200 {1993}], 8).

8Thereis of course, a longstanding tradition of emphasizi:
On this, see especially James KallHse Significance of the Synoptic Mirac{esndon: SPCK, 1961); Hendrick

van der LoosThe Miracles of Jesugeiden: Brill, 1965); Rene Latourell@he Miracles of Jesus and the Theology

of Miracles(New York: Paulist Press, 1988); Mary Millduman Agents of Cosmic Power in Hellenistic Judaism

and the Synoptic TraditiofSheffield: JSOT Press, 1990). Among disti cal Jesus s tlasubithes, Geza
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exorcism asitype of premoderh eal i ng di scour se, whaginfactllee moni c
indicative of underlying psychosomatic illnes8&&ther treatments have read exorcism

narratives as oblique forms of protest against (Roman) colonial f&rédsile such methods

Jew( London: Collins, Ué&sTs 3hg MagioiatLodonr Goltamcz, $978) dldo give
considerable attention to the role of exorcibems in Jes:!
early Jesus movement, see Stevan L. Davyesys the Healer: Possession, Trance, and the Origins of Christianity

(New York: Continuum, 1995); Twelftredesus the Exorcistbid, In the Name of Jesus: Exorcism among Early
Christians(Grand Rapids: BakeAcademic, 2007); Eric SorensdPpssession and Exorcism in the New Testament

and Early ChristianityTubingen: Mohr Siebeck, 2002); Clinton L. Wahldasus and the Impurity of Spirits in the

Synoptic Gospel§Tiibingen: Mohr Siebeck, 2004); Amanda Witm#sus, the Galilean Exorciftondon:

Bloomsbury, 2012).

810n this, see Daviedgsus the HealetJsing insights from crossultural anthropology, Davies argues that Jesus

should be seen as a healer who believed that through his-tianee miraculousbilities he was able to render
therapeutic treatment to possessed individuals in Jewi
phenomenon in studies of ancient possession: the attempt to useutosd anthropological paradigms, typial
informed by et hnogr aphi-icn cgu sutdriieasl @ fo rc ofmpg reinmiotriav g0 APa i €
knowledge of the background of ancient Mediterranean understandings of spirits, possession, and healing. While

those studies may shedlit on potential overlaps between ancient and contemporary cultures, | prefer to emphasize

the culturallysituated nature of demonologies, and thus will be relying almost exclusively on what ancient evidence

can tell us about early Christian exorcism nigvess. For similar approaches to that of Davies, see Colleen Ward,
ASpirit Possession aandt Meopg all o HieddranRlatidsS@E§as,ibdde , 0

163; eademAltered States of Consciousness and Mental Health: A @alsaral PerspectivgNewbury Park, CA:

Sage Publications, 1989); eadem and Mi chaéedurndlifor Beaubr ul
the Scientific Study of Religid®.2 (1980), 2047; Marcus Borg,Jesus: A New VisiofBan Francisco: Harper &
Row, 199 ) ; i dem,-FiilTlhed Spx pari ence of Jesus, 0 TherHistdricdb. G. Dun

Jesus in Recent Reseal®finona Lake: Eisenbrauns, 2005), 38P4; J.D. Crossari,he Historical Jesus: The Life

of a Mediterranean Jewish Peasd8tn Francisco: HarperOne, 1993); John J. Pittdaling in the New Testament:

Insights from Medical and Mediterranean Anthropolgijinneapolis: Fortress Press, 2000); Pieter Craffdrg

Life of a Galilean Shaman: Jesus of Nazareth in Anthropologicstorical Perspectiv§ Eugene: Cascade Books,

2008). For the application of such methodologies to exorcism, see especially the work of Paul W. Hollenbach, who
refers to his method as providing a fAimore elpfodi genous d
I nterpreting SoeistyosBiblice kiteratureé 1998 Seminar Papdrd93], 119128 [126]). The fact

that many of these anthropological models are based on contemporary societies severely limits their ability to
ascertai motus® ffiomdiexe s of first century Palestine. Hol
Gerd Theissen, builds upon Franz Fanonbés work on ment al
(Hol Il enbach, iJesus, De mo n i-Hicsst, o raindaurfal Hilthedyedcant hor i t i e s
Academy of Religiod9 (1981), 56488 [573]). For a more nuanced treatment of this topic, see Loren T.
Stuckenbruck, AiThe Human Being and Demonic Invasion: T|
Text s, 0 i n Chri st &Gpriuality, TReolbgy andCMeatél HealthdMultidisciplinary Perspectives

(London: SCM Press, 2013),923.

As noted by Graham Twel ftree: HAAccording to a recurrin
be interpretedsocipo | i ti cally, both from Markdés perspective as w
Mar kbés perspective in the story of the exorcism in the

scribal establishment sbat the exorcism itself obliquely symbolizes the casting out of the scribal class. At the
historical level, the mentalwhich is to be understood sogisychologically- is caused, or at least exacerbated, by
the social tensions of Roman colonialism, &wito possession functioning as a fix for those who felt politically
trapped and un ab linghe Name of dgsus0bh). RoiTmw brf tHisragpeach, see discussion and
notes on the Gerasenenaeniac story in Mark 5, below.
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have gleaned important insights, they have sometimes approached early Christian demonologies
i n similar f asohlioogni ztion tpaaistiheychaseclergely ipnored questions
regarding the origin, nature, and activity of demons themselves, preferring instead to examine
how demons point t o -altulleealiie$l ess Afancifulo so
In what follows, I fill this scholarly lacuna by giving due attention to the nature of the
demonic in the exorcism narratives of the early Jesus movement. In keeping with the broader
interests of this project, | do so by focusin
schohrly treatments have largely neglected this aspect of early Christian demonology, perhaps
becaue the ®spels portray demons as usurpatiger (human, animal) bodies, and therefore
i mply that demons | ack aut onomou smed,dowpvery eal it
obscures a more complex corporeal hisioone that includes a past as a fully embodied
antediluvian Agiant. o | excavate this history
extant gospel and a text that stands as the soocefmuch of the early Jesu
exorcism narrative¥t
Ultimately, | conclude that the Gospel of Mark portrays demons in a fashion that
dovetails with contemporaneous Second Tiendewish demonologies, particularly those found
in Enochic literatureThis demonological concomitance does not necessarily expose the literary
sources for Markodés demonol ogy, but does sugge

participated in demonological discourses analogous to JeaisiterpartsThis proposal is

80nthis,see@gory David Wiebe, fAThe Demonic Phenomena of Mar
Understandings of Demon P oExegess s ithe Makidg: ThenThebnetitad Logation e s s o n
and Contribution of Postcolonial New Testament Studies: Al&éheiden: Brill, 2010), 186212 [189]).

84 should stress here that my focus on Mark is not due to its later canonization, but its relatively early date,

prominence as a source for later gospel traditions (such as Matthew, Luke, and latehayospeies), and the
significant place to which it grants stories of demoni
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modest in its adherence to what has now become a common principle for New Testament

schol arship: Second Temple Judaism provides t
the early Jesus movement. Nevertheless, contemporary analyses of New Textapwnt

demonologies have been slow to recognize potential overlaps with Second Temple Jewish
traditions. This in part due to the retrojection of later Christian understandings of the demonic

into the Gospel narrativés.g., thademonsarethemselvesallen angels, rather than their

offspring).®° I provide a corrective to this tendency by tracing out the interconnections between

the demonologies of Second Temple Jewish literature and the early Jesus movement, both of

which diverge in important ways from éaaintique and medieval Christian demonologies.

As | will show, demons in the Gospel of Ma
spirits who desire to inhabit the human body and are able to inflict violence on their human hosts
with unnatural strength. Thortrayal has antecedents in ancient Jewish understandings of
demons as the residual #Aspiritso of the gigan
This mythology appears widely in popular Second Temple Jewish texts suémnashand
Jubilees and was azommonlyaccepted demonological system among Second Temple Jews and
early Christians.

Beyond exploring ancient Jewigiecursorgor Christian exorcism narratives, | show
how portrayals of demonic corporeality have concurrent ramifications f@tretions and
performances of Christian embodiment. Specifically, | demonstrate that exorcism narratives

underscore a construal of the human body as an entity prone to possession by external nonhuman

%And so F.C. Conybeare, for example, states that @dthe d
h e a v(EomybeareChristian Demonologyl5). This anachronism is in part occasioned by the reading of Gospel

narratives through the lens of the Book of Revelation (cf.-42:8vhere Satan and his minions are portrayed as

fallen angels. On this, see Dale Maytin i Wh en Di d An g e |JsurnBl efBildicald ite@tarel®h s ? 0

(2010), 657677.
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entities. Simultaneously, narratives of demonic passesituate exorcism asfoundational
Christian ritual, and thus shape the materialization of the early Christian body.\Wwayhtbe
invasive bodies of demons came to play an important role in both reflecting and reproducing

particular Christian ritd discourses, and so contributiedthe making of the Christian body.

Watchers, Giants, and Demons in Second Temple Jewish Literature
Second Temple Jewish writers exhibit an fa
demons as refracted through Settdi@mple Jewish apocalyptic expectatfdin this view,
demons are entirely evil and operate solely to harass, possess, and inflict harm upon humans as
part of the broader eschatological battle between good antl Aeitording to prevailing
Second Templenythologies, demons originated as the evil spirits of primordial giants, who were

themselves the offspring of fallen angelic AW

tradition forms the foundation for (most) Second Temple Jewish demondiaiekding that

86For more on this, see discussion in Chapter One.

87t is important to note that this understanding of demons is not necessarily representative of early Isradite or ol

Jewi sh demonol ogi cal paradi gms. Rather, in the Septuagi
rather than serrdivine minions of a fallen angel. The Jewish paradigms discussed in this chapter, therefore, are
representative only ofdditions dating to the Second Temple Period. On demons in early Israelite religion, see Karel

van der Toorn, AThe Theology of Demons in Mesopotamia
Lange et al.Pamonenp1-83; Blair, De-demonisig the Old Testament Ki t z, fADemons i n the Het
Ancient Near East.d According to Amanda Wit mer, Aithe n

beings appears to have developed during the Second Temple period within Judaigmwjtalthe corresponding

shift from moni s nmesusB4).dredetick BranlbattroMés thimshift at least partly to the
increasing prevalence of Platonic ideas, which connect
91). Some scholars have proposed that broaderJewnsh) Ancient Near Eastern understandings of the demonic

may have influenced Second Temple Jewish demonologies. Eric Sorensen notes that there was a long tradition of
demonic possession and exorcism in thei@nt Near East, stretching back as far as the third millennium BCE
(SorensenPossession and Exorcisit8). Zoroastrian traditions, for example, include apotropaic hymns and sayings
designed to ward off demons, which suggest potential ties between tideSe@nd Temple Jewish traditions (Ibid,

44-45),

88 exclude here discussion of Philo, since his idiosyncratic demonological tenets are not reflective of broader

Second Temple Jewish ideas nor seem to have influenced early Christian writers. For nioiebbroP6 s de monol o g
see Valentin Nikiprowetsky, fSur unBpBeGigentbust &, @ ®monol oq]
Gerard Nahon and Charles Touati, elsga mmage ° Georges Vajda: ®t(wavais dohi st
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of the early Jesus movement. Genesis provides the earliest source for the story of the Watchers

and giants. After the creation of humanity and its multiplication over the earth, Genesis relates

the following cryptic account:
When men began iacrease on earth and daughters were born to them, the divine beings
saw how beautiful the daughters of men were and took wives from among those that
pleased themélt was then, andgliathegrs otjo a,p pte

earthi when the &vine beings cohabited with the daughters of men, who bore them
offspring. They were thednoes of old, the men of renoh.

Genesis describes the primary characters of this myth vaguely, and so Jewish and Christian
interpretations of this passage havee@nvidely. The Septuagint version of Gen 6, however,
identifies fthe oNepmiuitntiicatmrssugleasts that fros an eérly
period Jewish exegetes interpreted Gen 6 as a
found inseveral Second Temple texts that narrates the events immediately preceding the great

flood of Genesis.

We encounter the earliest extaetsion of the Watchers myth TheBook of the

Watchersa third century BCE text that was eventually included asgfd Enoch(chs. 136)%°

Peeters, 1980), 431 and Andrei Timotinl.a démonologie platonicienr{ieeiden: Brill, 2012), 10a112.
8%Gen6:1-2, 4 (JPS).

9/f the finds of the Dead Sea Scrolls are any indicationBthek of the Watchemsas very popular among Second

Temple Jewish readers. There at least five separate manuscripts containing fragments of the Aramaic original of the

Book of the Watcherslating from the migecond to the first centuries BCE. TBeok of the Watcheiaso

survives in two Greek translations; these serve as key pieces of evidence that the text was translated into Greek by

the first century BCE. While thBook of the Watchemsould come to be collected alongside other Enochic writings

in 1 Enoch it also circuléed independently, sometimes as part of manuscripts including both Second Temple Jewish

and Christian writings (Reeé&allen Angelsy). Because of the complicated textual history ofhek of the

Watchersaand1 Enochin general, it is often unclear whatrsions of these texts were read by Jewish and Christian
interpreters. We often enc o ulestamentof Sinfeéw; Eestanestoftevi t he @A bo
10:5; OrigenPrinc.1 . 3. 3, 4. 4.8) and t o Qulh EemB.$3),as welt as referenoeBtoEnoc h o
the Awriti Aeptameatfof L&lndo:clh)do and Abookl etHomdNarh28eAsseBmbyg c ho ( Or
the examples of th€estament of Lewnd Origen of Alexandria, sometimes authors refer to Enochic literature in

both the singular and plural, further confusing what we can know about the nature of the manuscript(s) through

which they encountered Enochic literature. On this, see the workmdtfe Yoshiko Reed, who concludes that in

' ight of this flexible transmission history and muddi e
understanding of the Atexto in anti quieawpdsettingdaning ng open
the course of i trallentAngels24)nReead siates thal thig récepdiath history would become even
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According to theBook of the Watchersieavenly angels began to lust after eddhind mortal

women, resulting in their descent to earth and copulation with human p&tSemn thereafter,

the wives of the angels
became pregnt and gave birth to great giants whose heights were three hundred cubit.
These giants consumed the produce of all the people until the people detested feeding
them. So the giants turned against (the people) in order to eat them. And they began to sin

aganst birds, wild beasts, reptiles, and fish. And their flesh was devoured one by the
other, and they drank blodd.

The giants6é unruly behavior seemingly results
flesh did not properly mesh with their angedjirit.>® This is suggested by tfBook of the

Wa t c hdentifscdiion of the giants asthoBewh o ar e born from the (uni
the flesh °6 TheBook of the Watcheexplains, moreover, that things from heavenly and earthly

realms shouldot interminglei The dwel |l ing of the spiritual b e

dwelling of the spirits of the earth, which are born upon the earth, is in the ®Btsed on

more complicated by the ngdne x t u a | means by which the stories circul at
performative dimension of texts in antiquity: silent reading by a lone individual was more the exception than the

nor m, and both the oral di mension of a textdés transmis:
continual reinterpretationdn r econt extualizationo (I bid, 22). This mor

help explain why texts such as the New Testament Gospelks Bndchshare much in common without necessarily
signaling a direct literary relationship.

%11 En.6-7.

9lbid, 7.All translations ofl Enochar e fr om E. |l saac, tr ., Al (Ethiopic Apc
Charlesworth, edThe Old Testament Pseudepigrap¥al. 1 (Peabody, MA: Hendrickson Publishing, 2011
[1983)).

%Reed,Fallen Angels456.

941 En 15:18. Because of the many layers of storytelling withinBtbek of the Watchershe text has multiple

summaries of the deeds and consequences of the fallen angels. Annette Reed notes that common themes emerge

from these various reports. She notesgfora mpl e, At hat all three summaries of
with descriptions of the violence of the Giants against the creatures of the eah&#3; 9:9) and the resulting

outcry of either the earth itself (7:6) or humankind (8:40%:1n addition, three themes are highlighted throughout:

[1] the dangers of sexual impurity, [2] the corrupting potential of knowledge, and [3] the antediluvian proliferation

of violencedo (I bid, 30).

%1 En.15:10.
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these passages, Archie Wright prinecgmpasibgity t hat t
bet ween the angelic spirit of the giant and h
violent behavior because they we¥e dillegitim
The unholy union of angels and women, furthermore, leads frdotigeration of human
violence, spread of illicit knoledge, and ecological pollutid¥n response, God commands
that the angel Gabriel punish the giants by setting them against one another:
Proceed againshe bastardgnd reprobates and against thidrkn of adultery; and
destroy the children of adultery and expel the children of the Watchers from among the

people And send them against one another (so that) they may be destroyed in the fight
for length of days they have ntt.

The gigantomachy th&nsues leads to the death of several giants. Those that remain do not

e S Cc a p swrdhy lwutdperish in the ensg worldwide deluge. The spirits of the giants,

however, exit their drowned fleshly bodies an
But now tshall begalled el spiits upon the ealvil spirits have come out
oftheirbodieé t he spirits of the giants oppress ¢

excited, and fall upon the earth, and cause sorrow. They eat no food, nor become thirsty,
norfind obstacle$®

't i s possi bl eangelic @ompositibneenaplesadheit canéinudd apirifual vitality.
Archie Wright notes, for example, that tBeeek Codex Panipolitanus versionloEnochl5:8

referstotheggyi ant s 6 r assd Wiveall®iplsrt irton P°Thei Mistt s ®)N.g spi

9%Archie Wright, The Origin of Evil Spits: The Reception of Genesis &tin Early Jewish Literaturerev. ed.
(Minneapolis: Fortress Press, 2015), 167, here discusdiimg 115:712.

91 En.7:6.

98Ikzid, 10:911. Emphasis min&.he text of this passage in the Greek Codex Panipolitanus @scthd term

eUgse) Uss (afibhaestmarncsad) parall el s descr Sopgsbdfthedaskifthet he fAba
Dead Sea Scrolls. On the Greek manuscript tradition fol
andDemoo | ogy: From the Ancient Near EabBamonen318838¢36Dbead Sea

91 En.15:812. Emphasis mine.

reser ved i Bclogae€Chronggeaph®gontairetiel u s 6
f “3U0ieUU0U0 "@63dy ¥ (fAevil spirits:
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of the giants, then, might explain both their postmortem endurance and violent tentféncies.

One drawback of this protracted existence, ho
perpetuamisplacement d es pi t e being Aspiritual beings, o t
earth, though without the fdearthl yol®body nece

Perhapslue todispleasure with their newfound disembodied state, the spittite of
giants begin to harass humanity: AAnd these s
and against the women, because they have proceeded forth (fromdtfieherording to the
Book of the Watchersnoreover, the evil spirits will contindbeir adversarial relationship with
humanity until the end of the present age: 0]
conclusion, until the great age is consummated, until everything is concluded fgon) t

Watchers and the wicked se®. or en Stuckenbruck proposes tha

affliction of human Humang)andnotthey, lthveeescapedthenvy , s

Testament Gospels, 0 in Loren T. BEhochandteerShnopticGospalsad Gabr i
Reminiscences, AllusienintertextualityAtlanta: SBL Press, 2016), 2513 [222]).

10y pid.
102pid, 224.Cf. 1 En.15:10, above.
103 En.15:12.

4bid, 16:22.0ne aspect of the demons6 ficorruptiono of humani
to theBook ofthe Watchers At he spirits of the angels which have uni
people and will lead them into errso that they will offer sacrifices to the demons as untod@od¢ | b i2d , 19:1
emphasis mine). In this passage, thensthei ri t s of the giants (fAdssaglitenso) are |
cultic practice, while the spirits of the fallen angels are those that inspire Israelites and others to worship them. This
passage diverges from earlier portions ofBlek of théNatcherdn its suggestion that the spirits of the angels

themselves, rather than their progeny, delude humanity. On this, see-Rib=l Angels50-51. Philip Alexander

al so notes this inconsistency: i Tdorsistdhta\Whilehitidoes dlamahditi t i on
demons are the spirits of the dead Giants, the Nephilim of Ged &#.{5:11-16:1), it sometimes seems to

identify them with the spirits of the Watchers themselleBr{.19:1-3), or with the direct offspring of thé&/atchers

and the womenJ(b.10:5;cf.T.Sol5: 2) 6 (Phil i p Al exander, AContextualizir
Sol omon, 0 i Dambanan6l3635 28 n.a38])Their inconsistency notwithstanding, these passages

serve as important wiesses to the connections made in Second Temple Jewish literature between fallen angels, evil
spirits, and fAidemons, 0 an associ atringsiiseendsaissionbelowe e xpl i c |
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destruction with their bodies intagt® 1 Enoch15:12 (quoted above), however, suggests that the

spin t s6 primary mot i fatri diru mas two exngdheartgigaotic\vee n gie (

forebears (fibecause they have proceeded forth

spirits, then, is a haunting reminder that the genesis, unruly behavebdisembodiment of the

demonic ultimately stem from the misdeeds of
The story of the fallen Watchers and the spirits of their monstrous offspring appeared in a

wide array of Second Temple Jewish writidfincluding theSimilitudes of Enoclil En.37-

71), the Dream Visions of Enocfi En.83-90),1%7 the Epistle of Enoclfl En.91-107)1%

Stuckenbruck, #fAGiant Mythology, o 336.

106The brad use of the Watchers mythology among Jewish readers in this period is attested in its widespread

distribution, translation from Aramaic into Greek texts, and quotations of or allusions to the myth in an array of

Second Temple Jewish and early Christiaitimgs. The popularity of the story was such that it influenced the

textual history of Gen 6; as noted by Annette Reed, some biblical manuscripts include versions of the story where

scribes substituted fAangel so flogy (ReetFallemfngelsl1lip.ritshodd ent fis

be noted that not all Second Temple authors drew upon the Watchers tradition in formulating their demonology. For

an except i onewisls Wegwhdredemopsate sdéntified as the spirits of wicked huiftab85), as

well as the writings of Philo, where demons are simply understood to be evil souls/&igets&). For more on

Second Temple demonology, 8@ v or ah Di mant , A6The Fallen Angelsé in t

Apocryphal and Pseudepigraphic Books Related to Themo |

Pal estine duri g the econd Templad efPer i1l®®® ) ( PWP.hD.I ,i pHea&D |
he De
3 Lo

en

n S
Demonol ogy of t ad Sea Scr ol ITsepend $ea Schlls¥iter Fiy} i nt and
Years(Leiden: Brill, 1999), 11.3315 3 ; ren T. Stuckenbruck, ATHA®m AAngel so
Second and Third C tury BCE Jewish Interpretation: Re:
Dead Sea Discoveries3 (2000),358 7 7; i dem, AGi ant Mythologyo; idem, API
Demonic in Ear | y edHaywars and BradEmlwyy, euStidias inRlewish PrayéDxford:
Oxford University Press, 2005),563; i dem, f@ADemonic Beings and the Dead S
Ellens, ed.Explaining Evil, Vol. 1: Definitions and Developmébenver: Praege2011), 121144; Hermann
Lichteberger, ASpirits and Demons in the Dead Sea Scr ol

C. Barton, edsThe Holy Spirit and Christian OrigingGrand Rapids, MI: William B. Eerdmans, 2004);32%; Ida

Fr "chhl,i ATheol ogy and De mdanah3?ig(2010), hoilZYuBemnie H. R&yrokds IH,, O
AfUnderstanding the Demonol ogies of the Dead Sea Scrol |
Religion Compasg.4 (2013), 103.14.

0’'Seeespeail | ' y the retelling of the WalEnB=90)swhergthelarioum t he #A
characters are represented by ani mal s. I nterestingly, |
spirits, seemingly implying their corfgie destruction.

09ithin the Epistle of Enochthesec a| | e d & No a b EnclO6f pinzladesdaishoid suthmary of the

Wat chers mythology as part of the birth of Noah. I nt er
was white & snow and red as a rose; the hair of his head as white as wool dachdmmaeautiful; and as for his

eyes, when he opened them the whole house glowed like thérstimer) the whole house glowed even more

exceedingly. And when he arose from the tsofithe midwife, he opened his mouth and spoke to the Lord with
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Jubilees TheTestament of the Twelve Patriarchs, 2 Baruch, Tabit, theGenesis

Apocryphort® As suggested by this plurality of witnesséhe story of the fallen Watchers and

their gigantic offspring served as the primary etiology for the existence of evil spirits. Besides

Enoch theBook ofJubileess the most important source for the myth of the Watchers and

giants. Thisisinpad ue t o the textods relatively early or
witness to important developments in the identification of the evil spirits of the giants with

i d e mdAThe narrative ofubileescontains many elements familiar from Beokof the
Watchersincluding the lusting of angels after mortal women, their taking the women as wives,

and the eventual birth of gigantic offspritlg Jubileesrelates that injustice and corruption

increased upon the earth, such that God punished the angelseir offspring by inspiring

ri ght e ollEm h06:34s)0. (Noahdés parents Lamech and Bitenosh do n
astonishing appearance and eloquence, but with fear. Lamech is afraid that Ndebdsiot his own, but the
offspring of an angel. In response, Lamech seeks out the advice of Enoch on the matter, who consoles Lamech that

Noahés unique qualities are due to the special role he
kind of unnatural lineage (106:113). As part of his discussion with Lamech, Enoch reveals the transgression of the

angels (which has already occurred, 106: 13) , and relat
not of the spiritbutof he fl esh, 6 resul ting i-19). Moahs with thenappeasance ofdn vi ol e
angel hi msel f, wild/ salvage humanity from the sins of |
forthcoming deluge. As noted by Annette Reech er ef or e, Aithis unit hints at a po

will be destroyed on account of angels who wished to be men, so it will be saved on account of a man with the
vi sage of alraleaAngesir®). ( Reed,

109n theGenesis Apocryphgph a mech becomes convinced that f#fthe concept
Wat chers, and the pregnancy of the Holy Ones, and it b
confronts Bitenosh with the accusation that Noah is of angelic origien@&sh responds by imploring that Lamech
recall the night of their | ovemaking, presumably whe
my sexual pl easureéin the heat of intercourevesythingnd t
accuratelyévery much my heart within me and | was st
by the Great Holy One, by the King of the hea[ven]s
fromyou, thatthe plantngf [t hi s] fruit comes from you, [¢é] and
watchers or sons o0-6). Alktransiftiens af thé DeglesSpaGectariah docuBents are from
Florentino Garcia Martinez and Eibert J.C. Tigchelaar, @de. Dead Sea Scrolls: Study Editjghvols. (Leiden:

Brill, 1997-98). See alsdestament of Reubé&nl, 56; Jubilees4:22; 5:1;2 Baruch56:10; Tobit 6.:4, 8:3.

1%On demons idubilees see T. R. Hanneken, fAngel s anempotaegmons i n t
Apoc al yenech28 (2@D6), 1125.

11Jubileess:1-2.
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internecine fighting among them, before ultimately wiping out their species with the great
flood.!*2Jubileed at er i ndicates that after the flood,
ide moni c onthe tird wegekf thatfubileethe polluted demortsegan to lead astray the
children of No a led® follyyantd ®© destroyltheth’'s Jubileesaddntifeshthe
Watchers as the Afathers of these spirits, o t
the residual souls of the giatiéNoah pl eads with God to stymie t
humans, and God initially agrees to bind the
however, appeals to God and secures a limited divine rep@G@kbinds90% of the demons,

but allows10% to remain on earth to tempt and bedevil hum&kibileesmarks an important

point in the development of ancient Jewish demonology, as it is the earliest extant text to identify
the spirits of thdegbanst e asdié@vimpuspi sptsjbds

demonic entities in the literature of the early Jesus movement.

19bid, 5:7-10; 7:2%25. According toJubilees fiagai nst [t he angels6] children a
presence so that he might smite them with the sword and remove thermfd,eu heavenéAnd he sent
among them so that each one might kill his fellow and they began to kill one another until they all fell on the sword

and they were wiped out from the earth (2@). All translations ofubileesare from O.S. Wintermutey;.,

AJubil ees, 0 i n Ja meeldHestanteht 2geddepryrapial.til (Peabaslyd MA: Hendrickson

Publishers, 2011 [1983]yhere appropriate, | have updated the translation for readability and inclusiJeatess.

in the narrativeJubileesa gai n narrates the giantsé internecine viole
AFor it was because of the fornication which the Watch
the daughters of men and took for thetass wives from all whom they chose and made a beginning of impurity.

And they begot sons, the Naphidim, and all of them were dissimilar. And each one ate his fellow. The giants killed

the Naphil, and the Naphil killed the Elyo, and the Elyo humankindi neen his neighbor. And everyone sold

himself in order that he might do injustice and pour out much blood, and the earth was full of injustice. And

afterward, they sinned against beasts, and birds and everything which moves or walks upon the earth. And the

poured out much blood upon the earth. And all the thoughts and desires of men were always contemplating vanity

and evil. And the Lord blotted out everything from the face of the earth on account of the evil of their deeds. And on
account of the blood wbih t hey poured out in the midst25pf the | and,

13bid, 10:1-2.
14bid, 10:5.

19bid, 10:79. It is interesting to note that fubileesthe demons ultimately experience the same fate as humans,
insofar as God wipes oatmajority of their species while pardoning a select few.
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We come across a different perspective on the giant mythology Bothleof the Giants
a highly fragmentary text found among fhead Sea Scrolf8® The Book of the Giantsarrates
the Giantso6 mischievous behavior and eventual
themselves. The work recounts the giantsd exp
(to their horror) tht they will face punishment for their ghastly transgressibiGertain
fragments suggest that the giants learn they will lose their fleshly bodies, though it is unclear if
the Book of the Giantassumes they will loiter as evil spiri$.

The giants of Eochic literature appear in several texts as cautionary tales, used to remind
readers of the danger s i n Wsdowmef&olommBerdSira3o beyi ng
Maccabeesand3 Baruch for exampleall cite the giants asases where powerful cteaes
perished because of their waywardn&83he Damascus Documenf the DeadSeaScrolls
contains a similawarningto its readers, reminding them that the giaiitsy h o s e hei ght wa
that of cedars and whose bo gerighed, anckthesafteri ke mo u
ibecame as t he° Noatvaeb |nee vheerr eb eiesn .tohe emphasi s o
body and their transformation into what they
Knowledge of this background paints denegpossession in a new light: the usurpation of the

human body by demons entails an intermixing with an entity notorious for its iniquity and

18Qumran fragments of thgook of the Giantsiclude 1Q23, 1Q24, 2Q26, 4Q203, and 4Q53Q2. For more on
this text, see Loren T. Stuckenbru@ke Book of Giants from Qumréhiibingen: J.C.B. Mohr, 1997); idem,
AiGi ant Myt hol ogi Jwish|oreindMtamcha@an Césmaogye Studies in the Book of Giants
Tradition (Cincinnati: Hebrew Union College Press, 1992).

Stuckenbruck, AGiant Mythologies, o 324.

11%0n this, se 4Q531 19 B. Cf. Ages of Creatioii4QAgesCreat A frag. 1-10).

119isdom of Solomoiv:6;3 Baruch4:10;3 Maccabeeg:4-8; Ben Sira 16:. Cf.4QExhortation Based on the
Flood | 6 (4Q370).

1204Q266 2.1721.
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rebelliousness.
The connection between the giants of Enochic mythology and evil demons persists in
Jewish tradins of the later Second Temple period. Testament of Solompa text of the
first-third centuries CEhat containsbt Jewi sh and Christian el emen

binding and interrogation of various evil demons, whom he ultimately utilizes msatlaborers

for building the Jerusalem Tempféll nt er esti ngly, some of Sol omon
reveal their origins. One of the demons, AOr n
archangel of t**feothegr demen; Asmddeussis affendled that Solomon, a mere

mortal, would speak arrogantly to him, a demo

but although | was born of a human mothéam the son) of an anget is impossible for one of

heavenly origin (to speak) anarrogan wor d t o o n elZpaterirthersante text, aor i g i
Aspirit having the shadowy form of a man and
a giant man who died in a massacre in the age of gititEhe Testament of Solomothen,

speaks to the ongoing association of demons with the spirits of the giants in both the writings of

Second Temple Judaism and the early Jesus movéfaent.

The preceding survey demonstrates that the story of the fallen angelsiagaytreic

1210n this text, see Todd E. KlutRewritingthe Testament of Solomon: Tradition, Conflict and Identity in a Late
Antique PseudepigraphdiNew York: T&T Clark, 2005); Peter Buscbas Testament Salomos: die alteste
christliche Damonologie, kommentiert und in deutscher Erstiiberse(Beniin: de Gruyter, 2006).

122Testament of Solom@4. All translations of th@estament of Solomenr e from D. C. Duling, tr
Sol omon, 0 i nThedidaTestamentiPseudepigrapkal. I.

23pbid, 5:34. Emphasis minéNote that Asnodeus is the name of the demon in Tobit (3:8, 17; 6:13; 8:3).

24bid, 17:1-2.

2ot all demons in th&estament of Solomaite fallen angels or primordial giants as their progenitors. A female

demon named Onoskelis, f or froemammumgxdeaed voce vehichsscalledfaivoicevad s g e n
the echo of a black heaven, emitted in mattero (4:8).
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of fspring appeared in a wide variety of texts
offshoots. Annette Reed makes this point with regard t8tak of the Watchers
Despite the scholarly tendency to relegate all noncanonigakvo fringe groups, the
Book of the Watchemp pear s t o have been quite popul al
circulated among a variety of groups in Second Temple Judaism, ranging from the

Amainlined scribal circle of BemanSira to m
community and the Jesus movem#ft.

The widespread popularity of the Watchers tradition, then, forms an important backdrop for our
consideration of the demonologiesS#cond Temple Judaism atie early Jesus movement.

The importance of Enochic am®nologies will become even clearer in the succeeding section,
where | demonstrate that ancient Jewish stories of possession and exorcism exhibit familiarity
with Watchers mythologies while also displaying an understanding of demonic inhabitation and

expukion analogous to thaf the early Jesus movement.

Possession and Exorcism in Second Temple Jewish Literature
Second Temple Jewish literature includesratives of demons inhabiting or afflicting

human bodies in ways similar tiee early Christangospelst?’ In the Book of Tobit

2!Reed Fallen Angels57. Reed cautions, however, that we must keep in mind the complexity of the Watchers

tradition and its relationship to broademochic mythologies. The widespread appearance of such traditions,
therefore, Afdemonstrates the influence of the Book of
complexifies our inquiry into the receptidmistory of this apocalyps®uring this period, the Enochic myth of

angelic descent was widespread enough that an individual exegete need not have kBowhk tfiehe Watchets

be familiar with some traditions frolEnN.6-16 (BW). The same is true for later Jews and Christiahs, could

have encountered certain components of its polyvalent narrative in any number of other texts, including but not
l'imited to the Book of Dreams, Epistle of Enoch, and J

I2Anhile the possession or affliction of humans by (sifivine entities sometimes appears among-dewish

GreceRoman traditions, there are important differences between these and early Christian exorcism narratives that
mitigate their utility as precedents for the early gospel traditions. GRecoan writersg er haps ref l ecti ng
understandings) sometimes suggested that Ademonso (or
such traditions, there were certain rituals sesnd heal i n
(Dale Martin,Inventing Superstitiorgsp. 3650). Notably absent from such rituals, however, is exorcism. That is, as

noted by Gerber S. Oegema, withinthe GsrBco ma n t radi t i on t h e +historifehreligioub@ar dl y a
literaryparallk s t hat could be considered serious candidates f
connected with Jesuso (Gerbern S. Oegema, AfJesusod6 Cast
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(third/seconccenturyBCE) f or exampl e, the angel Raphael [
the demon Asmodeus us#walikewiseffindexo@ism asceunts inthea n d |
Dead Sea Scrolls. In tigenesis Apocryphon 1 Qa p Gen) , Abram cures Phar
spirito through pr ay.@The&ominunityrReldQShdedlaregthadthe o f h
endt i mes wi | | include the fAripping outo of evil

body, ostensibly referring to some sort of exorcistic pro¢&sadditionally, TheApocryphal

GrecoRoman Backgr oun danonen5955L1a8n g[e5 1e6t] )a.l .1, nevert hel ess dis
conclusion that Jesusd exorcisms Astand at the beginni.
tradition, and may indeed have found their inspiration in the words and deed$iafteet or i cal Jesus hi me

As will be traced shortly, | see possession and exorcism narratives in the early Jesus movement as exhibiting notable
parallels with extant Second Temple Jewish mythologies and narratives. For more on potential piegaeents

Christian GreceRoman culture, see Wesley D. Smith, “@dled Possession in P@hristian Greece,Transactions

and Proceedings of the AP (1965), 403126; Barry L. BlackburnT hei os AnUr and the Mar kan
Tradition: A Critique of the Theis AnUr Concept as an I nterpretive Backgr
Mark (Ttlbingen: Mohr Siebeck, 1991),-B3.. GreceRoman writers do seem to have taken notice of exorcism in

the early imperial period, parallel with the growing popularity bfi§tianity. We see mostly disapproving or

satirical discussions of exorcism, for example, in the philosophical writings of Marcus Aureliut§QRthe satire

of Lucian (ca. 120ca.180), and the legal writings of Ulpian (fl. 2227). The hagiographitaccount of the life of

Apollonius of Tyana by Philostraus (ca. 1285 CE) is a rare example where a GrBmonan writer portrays

exorcism in a positive light. For discussion, see Sorefdesgession and Exorcisim8, 75117. There are

exorcistic rituas, of course, in th&reek Magical Papyrithough Eric Sorensen has noted that all the exorcistic

spells date from the third century or later (Ibid, 116). As pointed out by Sorensen, the ambivalence of the divine in

the Greek world informed a different Hieg paradigm for sacred afflictions; healing rites took the form of placation

of the spirit or ritual purification, since the spirit was often thought to be acting on behalf of a deity (Ibid, 117). The

lack of precedent for Christian exorcism should retdken to mean that the early Christian exorcism narratives

were entirely uninfluenced by their GreBmman context. Dennis Ronald MacDonald, for example, has noted the

interesting parallels between the story of the Gerasene demoniac and the Homeie rdi@dysseus and Circe

inOdysse®-1 0, where Odysseusd c o mfhahlomerioBpicaancethetGospehoéMarki nt o s w
[New Haven: Yale University Press, 2000];53).

2According to the narrative, orithahhe fled o the renwfest patiseof Efyipts h s o |
But Raphael followed him, and at once bound him there |
does not clarify the way in which the demon was afflicting Sarah. There are no indicagioBardh was displaying
self-destructive behaviors, and yet the text does stress that trdeamtinic smoke must be burnt in the presence of

the person whom the demon is afflicting. Thus, there seems to be an indication of the affliction of particatar hum

bodies, as well as the notion of certain techniques that will displace the demon.

1291 QapGer20:2829.

B%ccordingtotheRule God ficreated man to rule the world and pl ac
walk with them until the moment of his visitation: they are the spirits of truth and deceit. From the spring of light

stem the generations of truth, and from the soafdarkness the generations of deceit. And in the hand of the

Prince of Light is dominion over all the sons of justice; they walk on paths of light. And in the hand of the Angel of
Darkness is total dominion over the sons of deceit; they walk on padaskofess. From the Angel of Darkness

stems the corruption of all the sons of justice, and all their sins, their iniquities, their guilts and their offensive deeds

are under his dominionéand all their ddmhnibniothisenmitys and t |
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Psalmg(11Q11) contairadaptatios of biblical psalms repurposed for thwarting demonic
affliction.**! The most explicit description of exorcism appear$Q@QExorcism(4Q560), which

contains a formula farddressing demons who enter the body:

Evil visitoré[é] [éwho] enters the fl esh,
[ €] é iniquity and guilt; fever and chill s
crusheghe male and she who passes throughthetemal t hose who dig [ éw
[é]32_
The second column of the same text includes a
spirit, adjure [€é] | enchant vyobiDyebGespirit [ é

fragmentary nature of this text, little can be gleaned regarding the nature of the demonic or its

affliction of humanity. Nevertheless, it sugg

and all the spirits of his lot cause the sons of light t@fall ( 1 Q S24,leindhasi$ mine). According to tRele
humanityds possessions or afflictions by thehefispirit o
service of justice, wickedness, falsehood, pride, haughtiness of heart, dishonesty, cruelty, much insincerity,

impatience, much foolishness, impudent enthusiasm for appalling acts performed in a lustful passion, filthy paths in

the service of impurityplasphemous tongue, blindness of eyes, hardness of hearing, stiffness of neck, hardness of
heart in order to walk in all -1lhkowqver,tthe afflichoh oftheaavik ness an
spirits will come to anend as partofan¢imde r est orati on: fAGod, in the myster:
wisdom of his glory, has determined an end to the existence of injustice and on the appointed time of the visitation

he will obliterate it for ever. Then truth shall rise up forever (ie)whorld, for it has been defiled in paths of

wickedness during the dominion of injustice until the time appointed for the judgment dddiéedsod will

refine, with his truth, al |l manés deeds,allspimitef wi | | pur i f
injustice from the innermost part of his flesh, and cleansing him with the spirit of truth like lustral water (in order to

cleanse him) from all the abhorrences of deceit and (from) the defilement of the unclean syirlt22, ethhasis

mine). As seen here, tituled epi ct s Aspirits of deceitodo as inhabiting -
at war with the Aspirit of holinessod next to which the)
definitive end as partofa eschat ol ogi cal Avisitation, 0 where all evi
purified of evil corruption.

B3 Oof David. Ag[ainstéAn incanta]tion in the name of YH)

comes upon you in the nig[ht,] yoball [s]ay to him: Who are you, [oh offspring of] man and of the seed of the

ho[ly] ones? Your face is a face of [delus]ion, and your horns are horns of illu[siJon. You are darkness and not light,
[injus]tice and not j ust il[wiebring]lyeudownkglto thej deepést [Bheo]ll,tthee ar my .
will shut] the two bronze [ga]tes through [which n]o light [penetrates.] [On you shall] not [shine the] sun, whi[ch

rises] [upon the] just man to [é] Yowm]shalsh reay s[ é]i moé
V 4-12). Because of the fragmentary nature of this text, it is nearly impossible to reconstruct the exact scenario.
Nevertheless, this text does attest to the potential for demonic affliction, and perhaps even demonic passession,

well as the possibility that such demons could be thwarted with particular apotropaic techniques.

1324Q560 fr. 1, | 25.

B3bid, fr. 1, 11 5-7.
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physical afflictions (chills, heartburn, etc.), but denexpelled through appropriate
adjurationst3*
We find evidence for similar apotropaic techniques inSbergs of the Maski#Q510
511), where thearratorfi s a g e 0 pnessage by whithuenans can keegemonsatbay:
And I, a Sage, declare the spdi®ur of his radiance in order to frighten and terr[ify] all
the spirits of the ravaging angelsd the bastard spirits, demaqnslith, owls and
[ j ackal sé] and those who strike umrdxpected
make their hearts fatn.13°
In another fragment of theongs of the Maskil t he si nger decl ar es: AANC
fear of God in the ages of my generations to
spirits of the bastardgo subjugate them by [hifar, [not for all] [eternal tlimes, [but for] the
time of their dominio'**The association made here between
bast@sdggests that the passage has in view th
were the offspringof al | en angel s and mortal women and nc
idemds. o

Outside of the Dead Sea Scrolls, we also find Jewish accounts of exorcism in the writings

of Josephus. ldewish Warfor example, Josephus informs the reader that a root kaswn

B4For another potential example from the Dead Sea Scrolls, see 11Q5.

13%40Q510 I | 46. Emphasis minéAs a framing for this apotropaic power, the sage informs the reader/listener of the

era in which they are | iving: ifAnd you have been pl ace:
humiliation of the sons of lig[ht], in the guilty periods ah#se] defiled by/iniquities; not for an everlasting
destruction [but ra]J]ther for t-8.e era of the humiliati ol

1384Q511 35 8. Emphasis mine.

BThis phrase is
to subjugate [ al
(4Q511 48, 49, 51-3).

repeated | ater i n t hespgis oflghe bastards,, A And
'] i mpure [sin]ners. For in the innard:

13835ee discussion of the Watchers tradition in the Dead Sea Scrolls, above. For disdubsiaiemonology in the
Songs ofthe Maski see Wr i ght, fiDeme3ol ogy of 1 Enoch, o0 233
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fiBaar as odriiqwe sc kdway t h §°Jess leamnéditoecrorcidesdanmonss . 0
Josephus c¢claims, from Solomon, and Jewish exo
techni gues ifAs&wdsnegifdr thescontindiiagypotency of Jéwésorcism,

Josephus points to the activities of a certain Eleazar, who uses roots, incantations, and the
invocation of Solomonds nA*ame in order to driv
This brief survey demonstrates that for many Second Temple Jews, the demonic body

was incted capable of penetrating hunassts, and required particuldual activities for its
expulsion. These texestablishtherefore, prominent commonalities between Second Temple
Jewish demonologies and those of the early Jesus movement, particudasymmptions

regarding the invasiveness of the demonic body and the fact that ritual techniques were required
to expel it from human hostslotably, ®me ancient Jewish exorcism stories betray reliance

upon the Watchers mythology attested in Enochic liegure.lt is possible, then, that the
Watcherdraditionand ts attendant demonology provideeommon discursive backdrop for the
demonological speculations of Second Temple Judaism and the early Jesus mavement.
demonstrated in the section to follatve connections between these demonologies deepen when

we consider the prevailing importance of Enoc

39JewishWai7 . 180, 185. All translations of JTbesNew@omglegle wr i t i n
Works of Josephus, Revised and Expanded EdiBoendRapids, MI: Kregel, 1999). On the use of material aids in

exorcism, cfTestament of Solomdn6-7, 5:3. Note also that Justin Martyr claims that-@hristian exorcists used

incantations and fumigations in expelling demddi&( 85.3). For discussion, s&Vitmer,Jesus 4546.

0ANntiquities8.42-46.

“bid,84648: f@#For | have seen a certain man of my own coun
were demoniacal in the presence of Vespasian and his sons, and his captains, and the whdke afstidiers.

The manner of the cure was this: He put a ring that had a foot of one of one of those sorts mentioned by Solomon to

the nostrils of the demoniac, after which he drew out the demon through his nostrils; and when the man fell down
immediatdy, he renounced him to return to him no more, making still mention of Solomon, and reciting incantations

which he composed. And when Eleazar would persuade and demonstrate to the spectators that he had such a power,

he set a little way off a cup or basirl of water, and commanded the demon, as he went out of the man, to overturn

it, and thereby to |l et the spd8.t ators know that he had
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followers.

Watchers and Giants in Early Christianity

Since Jesusd original foll owers constitute
surprise to find thasome of the earliest writings produced by desus mvement including
Jude, 1 Peter, and 2 Petezontain allusions to the Watchers mytholdédEach of these three
epistles provides only a brigfentionof the Watchers tradition, and yet, Bsc Mason points
out, such fleetingeferences u g g e sfamilidrity with Watchers traditions may be assumed
among many early Christiag&*® Indeed, R.HCharles argued over a century ago that
Ainfluence of 1 Enoch on the New Testament ha
apocryphal and pseudepi Y4TremieavherallEndcld s ks t aken
Ainfl uenceod i s mo sdoftkewatdhers fallen asgeltrdadidfon mph@ e ar a n
writings of the Jesus movement and early Christianity, particularly as part of interpretations of

Genesis 8*° Christian writers from a wide variety of geographical and theological contexts

142Jyde 13; 1 Peter 3:4; 2 Peter 2:46.

YEric F. Mason, fAWatchers Traditions in the Catholic E|
and John C. Endress S.J., elibe Watchers in Jewish and Christian TraditighkBnneapolis: Fortress Press,
2014), 6979 [79].

4R H. CharlesThe Book of Enoch or 1 Eno@@xford: Clarendon, 1912), xcv. For more recent explorations of the
influence of Enochic traditions on New Testament texts
Case of Lit erJurmnal foDthepSudgtiteeNeneTestamed? (1992),319; Ri ck Strel an,
Fall en Watcher s an dourhahferth® Sty af Pstudepigraptia(1888)r 71892; @ndrei A.

Orl ov, ASatan and the Visionary: ApoNaraativg ¢f thé GospRofl es of |
Mat t hew, ®ark Mirrors: dzzel and Sataneal in Early Jewish Demonol@dlgany: SUNY Press, 2011),

10711 2 ; i dem, iThe Veneration Motif in the Temptation Nz
Enochic Tradi i o n, 0 Divime Scéapkegoats: Demonic Mimesis in Early Jewish MystiGdghany: SUNY

Press, 2015), 15366; Amy E. RichterEnoch and the Gospel of Matth¢laugene, OR: Pickwick Publications,

2012); Scott M. Lewis, fnoBecBomnsehioé¢ ThadiAhhg &atchéfd PrauHar
in Jewish and Christian Tradition81-90; Loren T. Stuckenbruck and Gabriele Boccaccini, &woch and the

Synoptic Gospels: Reminiscences, Allusions, IntertextfAlfiignta: SBL Press, 2016).

14%0n this, see Reeéallen Angels14849.
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allude to the Wateers narrative. These includgrotocor t hodox 6 aut hor s/ wor ks
Epistle of Barnabaslustin Martyr, Tatiamf Syria Athenagoras of Athens, Irenaeafd_yons

Clement of AlexandriaTertullian,Julius AfricanusQrigen of AlexandriaCyprian,
Comnodian,andLactantius'*®Th e i J@hwri is fpseudaGiementineHomiliesand

Recognitionslso exhibit knowledge of the Watchers tradittdii Gnost i co0 aut hor s/ w
likewise refer to Enochic mythology, includiiardaisanthe Apocryphon of JohrActs of

ThomasA Valentinian ExpositionUntitled Text (On the Origin of the Wor|dhePistis Sophia

Zosimus of Panopolis, th@ospel of the Egyptiandpocalypse of AdanTripartite Tractate and

Testimony of Trutf*® Based in part on this widespread popwamtnnette Reed surmiséisat

“Epistle of Barnabad.3, 16.16; Justin Martyr2 Apology5; Tatian of SyriaAddress to the Greelgs19;
Athenagoras of Athengmbassy for the Christiar®t-26; Irenaeus of Lyonggainst All Heresie4.10.1 1.15.6,
4.16.2, 4.36.4Demonstration of the Apostlic Teachih§; Clement of Alexandri&clogae Prophetag.1-3, 53.4,
Stromata3.7.59, 5.1.10Paedogogus8.2; Tertullian,Apology22, On Idolatry4.1-3, 9.1,0n the Apparel of Women
1-3, On Prayer20-22, On the Veiling of Virging’; Julius AfricanusChronicle,ap. George Syncelluscloga
Chronographical9.2420.4; Origen of Alexandria®n First Principlesl.3.3, 4.4.8Commentary on Joh®.25,
Homily on Number&8, Against Celsu$.52-55; Cyprian,On the Dress of Virgind4; Commodianlnstructions3;
LactantiusDivine Institutes,14. For a detailed overview of the reception of Enochic literature in early Christian
l'iterature, see James C. Vander Kam, Aibh EnbehatBnechbi ¢n
and William Adler, eds.The Jewish Apocalyptic Heritage in Early Christiar(i®inneapolis: Fortress Press, 1996),
33-100.

1 Homilies8.12-18; cf.Recognitiond .29. The pseud@lementine literature is a particularly interesting case for the

reception of the giants tradition and its relation to demons. IHdmailies the giants are blamed for polluting the
earthds air, for examp lbleod,thd Butetair beigg defilecewitisipearré vapoargand f  mu c h
sickening those who breathed it, rendered them liable to diseases, so that thenceforth men died prematurely. But the
earth being by these means greatly defiled, these first teemed with-daisibg and deadly creatures. All things,

therefore, going from bad to worse, on accout of these brutal demons, God wished to cast them away like an evil

leaven, lest each generation from a wicked seed, being like to that before it, and equally impiousnghiyutiole

world to come of saved menéSince, therefore, the soul s
inasmuch as they also excelled their bodies, they, as being a new race, were called also by a new name. And to those
who survived in thevorld a law was prescribed of God through an angel, how they should live. For being bastards

in race, of the fire of angels and blood of women, and therefore liable to desire a certain race of their own, they were
anticipated by aHae8lt18;translationddnt Alexandsr Rbbarts,dJames Donaldson, and

A. Cleveland Coxe, edsThe AnteNicene FathergPeabody, MA: Hendrickson Publishers, 1994 {1885}], Vol.

Vil ). For moCler iot it dared A & vk -§lenoentinedieraiufe, seehAanete & @shikd o

Reed, A6Jewish Christianitydé after the 6 Ridfinitioninthe of t he
PseudeCl ementines, 0 i n eadeWanltat NedeaPartel:deavk and Chrisdathissin Late

Antiquity and the Early Middle Ag€Fubingen: Mohr Siebeck, 2003), 188-231.

18BardaisanBook of the Laws of Countrie&pocryphon of Joh@9-30; Acts of Thoma80-32; A Valentinian
Exposition36-38; Untitled Text (On the Origin of the World?3; Pistis Sophial.15; Zosimus of Panopolisnouth
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for many early foll owers of Jesus, fAthe Abook
Scriptured*®*Support f or sBraeeshdhe magnusaipt predaction and
preservation practices of early Christians. In severaluseripts, Enochic texts such as Buok
of the Watcherappeamlongside Christian workS? a fact that demonstrates ttentinued
importance of the Watchers mytholofgy Christian reading practicés!

Despite their widespread popularity, scholars haften neglected Watcher mythologies
as fibackgroundo material for the New Testamen
that the early followers of Jesus would have been mostly reading and interpreting a Hebrew
Bible that aligns with modern editis. However, as has become apparent by the preceding
overview, there was nothing resembling a cl os
Judaism at the time of the early Jesus movement. Rather, Jewish scriptural production and
interpretationvas makedly diversea fact that should encourage contemporary schuars
account for more flexiblaotions of Jewish and Christian textual practices in this era. In what
follows, | consider howhis broader appreciation for the diversity of ancient Jewidliaéx

practices might enable more fruitful investigations of early Christian demonologies.

9 ap. George SyncelluEcloga Chronographicd4.1-14; Gospel of the Egyptiar&l.1622; Apocalypse of Adam
83.1417; Tripartite Tractate135.115; Testimony of Trutd1.

14ReedFallen Angels155. Earlierinh e s ame wor k, Reed points out that At he
protoort hodox Christian authors follows from its popul ari
reflects the continued cultivation of Enochic texts and traditionsin¢ ai n Jewi sh groups in the

152). Reed also notes the extensive evidence for continual use and collectioBadkied Watcherap to and
throughthefcent ury CE: f@AWe thus have suppor ersihthatardsahe circul
[Palestine] from the second century BCE (BD, Bihilees BG?) to firstcentury CESm.,J ude ) 06 (1l bi d, 119

15%Codex Panopolitanus, for example, contains two manuscripts Bbible of the Watchews well as apocryphal
writings associad with Peter (Ibid, 7). Similarly, the Chester Bed#tigchigan Papyrus XIl contains passages from
the early Christian writer Melito of Sardis alongside copies oEibistle of Enocland Pseudd&zekielian writings
(Ibid).

BOon t his, see MKdtian Adogtibn akdTiadsmissiomoClewish Pseudepigrapha: The Case of 1
E n o cJburnal for the Study of JudaisB2 (2001), 396415.
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Demon(iac)s in the Making:Demonic Bodies in the Gospel of Mark

IftheSy nopti c Gospels are any indication, Jes
belieftat fAuncl ean spiritso desofdnsuspenting Bumanchoss.! d u s u
There are 48eferences tdemonic possession in the New Testament, totaling around 24 unique
mentions(i.e., discounting $hoptic doublets or tripletsf3 The Gospel wters use three terms
for possessing entietkpo¥dtU) Daa)p| eddeismipéemidti U6 £
ievil demandoU¢élages). Matthew, Mark, and Luk.
terms suggests that they are functionally equivafén

Due to its early date and compositiopabrity among the @spels, the Gospel of Mark
is perhaps our mostnportant witness to demonological discourses of the early Jesus movement.
The Second Gospel emphasi zes dthuspravidlegni fi cance
considerable demonological material for considerafdAs such, it provides a natural starting

point for exploring constructions of demonic

1520n exorcism and the New Testament more broadly, see Edward LaEgsemtials of Demonologkieinrich
Schlier,Principalities and Powers in the New Testam@iew York: Herder, 1961); Samson EitreBgme Notes on
the Demonology of the New Testam@nlo: Universitetsforlaget, 1966); Otto Boch€hristus Exorcista
(Stuttgart: Kolhammer, 1972); idefdas Neue Testaent und die damonischen MackButtgart: KBW, 1972);
Everett Fergusoremonology of the Early Christian World

15350rensenPossession and Exorcisit21:-22. This includes both full narratives of and allusions to demonic

possession or exorcism.

1590n this, see Witmedesus1534 . Cl i nt on Wahl en ar gu-Marcantbrmof Auncl ean s|
Palestinian Jewish origin, which has connections to broader Jewish ideas about ritual purity in relation to demonic
possession (Wahledesus and the Inopity of Spirits 167, 174).

BExorcism is relatively |
emphasis on Jesusd exorci
see Matt 4:24; 7:22; 8:3, 16, 2833; 10:1, 8; 12:22, 26, 43, 4
5:12; 6:18; 7:21; 8:2, 230, 3338; 9:3949; 11:1426; 13:11, 1

ss prominent in Matthew and |
tic activity. For instances
5; 13:38, 41; 14:26; 15:22; 1783 uke 4:3341;
6, 32; 22:3; John 7:20; 8338, 10:2021; 13:27.

e
S
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The Gospel of Mark and the Watchers Tradition
Despite the Gospel of Ma poteritial parallels Withd e monol o
Enochic demonological traditions have largely gone unnoticed. In what follows, therefore, |
draw attention to the many ways i n texualch Mar k
traditions, particularly in depictions of the history and nature of the demonic body. | should
stress that my methodological interests here are not sotical: | do not aim to identify a
specific source for Mar tha sy adatysispredudesmgngctionsn or do
bet ween t temonGampancothérsndtnochic traditions® Rather, my contention
here is that the Gospel of Mark displays certain demonological characteristics that align closely
with assumptions in other &end Temple Jewish texts, particularly those associated with Enoch
and the fallen angels\ careful juxtaposition of the Gospel with Enochic traditions, therefore,
canthrow into relief embedded demonological motifs and logics that will leeen operativen
the earliestommunitieghat read and interpreted the Gospel of Mark. In such a way, my reading
of Markoés demanol agypi bl evieées t hrough which t
demonological tenets in a way tlmahders them comprehensible witlda®nd Temple dwish
and early Christiasontexs.
There isevidence internal to the Second Gospel that suggests points of contact with
Enochic demonologie’$! First, both Enochic demonologies and the Gospel of Mark use
Auncl ean spirito ablyidref@rdneentmenilspiritual beingscSuechn g e

terminological usage is unparalleled in the Hebrew Bible, and not found iGracgRoman

158For more on this issuees discussion in Chapter One.
57Confluences between Enochic and New Testament gospel tradition have been suggested elsewhere by Loren T.

Stuckenbruck (AGiant Myt hol ogaflenéangelsl@gandHErioSoempend ) , Annet |
(Possession anBxorcism 118). See also Archie T. Wrigfithe Origin of Evil Spirits.
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text prior to the thircentury CE; thus, this terminology appears unique to late Second Temple
Judaism and early @stian writings!®® Second, asotedpreviously, the idea of demonic
usurpation or possession of the human body surfaces frequently in Second Temple Jewish
literature and the Gospels, but rarely in Gk&mmnan texts>® What is more, healers in Greco
Roman lterature typically assuage demonic possession thrapbasementather tkan

combative expulsion, dsric Sorensepoints out

[W]hen possession appears in earlier Greek society it does so within the context of a

single hierarchy of gods and spirits. In this context appeasement rather than confrontation

with and domination ovehe intrusive force is the nortf®

Third, within both Enocha traditions and the Gospel of Mark demons are conceptualized as part

of anapocalypticevil front, under the leadership of a chief demon (e.g., Satan, Beelzebul,

Mastema), allied against the forces of good. It is within this combative eschatologicat conte

that Jesusod6 dramati c e x'9Rathéerthanseeibgedenmonseass c o mpr e h

members of a relatively unified, if capricious, divine order (as would be typical of ®@oan
traditions), Second Temple Jewish and early Christian writers view deasomholly evil

combatants in an ongoing cosmic battle between good and malevolent forces.

These shared demonological terietee impurity of demonic spirits, demonic

possession, and apdggatic belligerencyi suggest that Margarticipates in broadlyimilar

B or Aunclean spirito and Ademond in the Gospel of
Jewish literature, see especially my discussioh Bhochl5, Jubilees? and theTestament of the Twelve
Patriarchs above.

BYWVesley Smith notes that in nd@hristian GreceRoman sources demonic affliction is usually conceptualized as

Mar |

an external force, r at h-€alediPbssessioraimPGhristih er G R & e-426).F6re 468 B on |

more on this issue, see discussion in Chapter One.

160SorensenPossession and Exorcismhl8.

®Fyrjc Sorensen notes this distinction: fANew Testament |\

intertestamental period. The N&wstament also follows the intertestamental literature in painting a cosmology of
t wo opposing powers, which the Synoptics ideld9.i fy
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demonological discourses to that of late Second Temple Enochic trad#idesst to the extent

that theywill have distinguished h e S e ¢ o nddmoGotgydirepar som nedewish
GrecoRoman traditions®? In the section to follow, | usthis shared milieu asfaundationfor a
comparative readingf Enochic traditions and the Gospel of Mafkin doing so, | demonstrate

how Enochic mythologies can provide a fruitful interpretive lens for exploring the demonic body

Afaccording to Mark. o

A Man PossessedesusPemonsand Exorcism in the Gospel of Mark

The Gospel of Mark highlights Jes® a dr oi t n e s sspirdstfroneafflictedc i z i1 ng
demoniacsMarks i gnal s exorci smés i mportance by its p
from ademoniac irCapernaum is the first public activity pemed by Jesu®*In addition to
this initial exorcism, Jesus also expels demons from the infa@easendemoniacthe
Syrophoeni ci an andearhaafflidted by nautegessP Tmken bgether, these
four exorcism narrativesncompasthe most frequent type of miracle attributed to Jesus by the

Second GospeéfPAddi ti onally, summaries of Jesusod mini

162%Eric Sorensen additionally notes that in distinction framrel i er Greek | iterature, f#fithe
equate demons with the spirits of the dead, nor does it view them as intermediaries between God and humanity, a
position delegated instead to thei rofeuoagegahatithe eaclyodasnost er par
movement and the Gospel of Mark was wholly uninfluenced by broader-®@oan demonological traditions.

Nevertheless, in searching for analogous demonological systems, the ancient Jewish Enochic traditions provide the
mostnatural fit in terms of demonological ideation and sociological connections

¥y n Archie Wrightos words, Ait may be more a
early Jewish literature as the background for New Testament dergopado ( Wr i ght , i D
the Gospels, 0 234 n. 70).

64Mark 1:21:28.

169 pid, 5:1-20; 7:2430; 9:1429.

166T\welftree,Jesus the ExorcisB.
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one of his most frequent undertakings. Mark claims,r exampl e, that Jesus
demonso as part of healing acti vi t'%Sinslarlper f or m
in its summary of Jesusod6 preaching tour in Ga
about fAproclaiming the message .0'%Jetshuesior synag
combative relationship with demons and unclean spirits might g Back as his temptation by
Satan in the wilderness, which some schol ars
emergence as a prominent healer and exdf€ist.

The Gospel of Mark clearly prioriticzes exo
ministry. But what can this tell us about ideas regardemgonic corporeali/Consideration of
ancient Jewish demonol ogies helps bring into
of the demonic body, includinigs impurity, invasiveness,iolent disposition, unnatural strength,
and seldestructivenes® e moni ¢ Ai mpuri tyo or fAuncl eannessao
characterization of the demonic in the Gospel
first recorded public exorais, which as noted previouslyccursin the synagogue at
Capernaum, a rural Jewish villageJire s us 6 h o me r’®Agdordimg todhe SeGand i | e e
Gospel Jesusnaugurates his public ministry by enterithg Capernaum synagogue and
preachingi a s h@amwe n g aall thehwhiledisplayingda teaching aptitude that left crowds

t her e i.ald® Dudng higinstrdction howeverafi man wi t h ang3uchjcy ‘ec@agh s

187Mark 1:3234. All translations of New Testament texts are fromNb® Revised Standard VersigtRSV).
19 bid, 1:39.

1690n this, see Witmedesus139.

Oviark 1:2139. On this passage, see also Wahlesyus and he Impurity of Spirits89-92.

bid, 1:22.
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3~ 3 Ub &d ®gntdrrupts JesuS2Thist er mi nol ogy i s oismpi cal of
stories, and el sewhere the Gospel equates fAun
Syrophoenician womanos daughter in Mark 7, fo
Aan unclean spirit, o whi cdstthédemotheutdileer mot her t
d a u g H’t Likewisea) in the narrative of the Gerasene Demoniac, Jesus addresses the
possessing entity as an fAunclean spirito and
(formerl y) i nhods seen tierebtlyen, desnens and snclean spirits function as
equivalent terms for the Second Gosyel.

Archie Wrightpoints outthatboth ofthese designations adentical to those used within
the Enochic tradition for thgostdiluvian spirits of the giasit’® Adela Yarbro Collins has also
drawn attention tohis connectionconcludingt hat t he designation Auncl
formul ation that may be relt'Butedytwotuthe shergi:

spirits bBMighfisiggeptshatteedidentification of demons as uncléamue to the

gi ant sd c on s Hiwhithiwith mavesehdered tieeio bdies ritually impdf.

172bid, 1:2425.

13bid, 7:25-26.

1"4bid, 5:8, 18.

I%Cf. Luke 4:33, 8:28,9:382.Seeals Luke 8: 2, where Aevil spirito is usec
regard to the healing of Mary Magdal ene. On this issue,
AfConsiderations Concerning the eétalgamonan254a8. Forampur i tyoé i n
example of the use of fAuncl e &ospekopRhitiph5t1-8,66.24. | at er Chr i st |

"Wr i ght, fADemonology of 1 Enoch, o 235.

7’pdela Yarbro CollinsMark: A CommentaryMinneapolis: Fortress Pres)07), 167.

™Nright, fADemonology of 1 Enoch, o 235.

According to Ameaentiry PalWstihiansaciety wadai purisy society which understood itself as
operating within a larger cultural context that was impure. Given this context, itssinpoising that the spirits

which were thought to possess people were often described as unclean, and this may suggest a Palestinian

background f or Jéstséd46lt er mo ( Wi t mer ,
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Clinton Wahlen on the other hangroposes that the impurity of the spirits relates to their

attempt¢ o destroy the Aholy seedo of humanity, ¢t
idolatraus worship'®® Loren Stuckenbruck and Gabriele Boccaccini provide the most compelling
interpretation, however: Athe sphodiedares comi ng
deemed to have begnoducts of defilemepan unholy union of angels and humah&(0.15:3

4 )18 phe passage cited here by Stuckenbruck and Boccaccini condemns the Watchers (i.e., the
spiritsdéd fathers) for hawiamgdiigrdduedad?®f hlems e
In similar fashion, th&ook ofJubileescondemns the fallen angels as those whose transgressions
fimade a beginning of impurity®®Thi s i mpurity apparently infect
Jubileed at er describes the demons as fiphatof ut edodo a
their fathers®* As noted previouslyjubilee® e x pl i ci t ¢ odnenneocntiicoon abnedt we

fiunc! e a pravides p meariexac precedent for the terminologicalivities of Mark.18°

yVahlen,Jesus and the Impurity of Spiri36.

) oren T. Stuckenbruck and Gabriele Boccaccini, Al ntr o
and Benefits of a HEiamanedthesSgnbpticocGospdsEinphasis midee m,

1821 En.15:34.

83bid, 7:21-22.

184Jubilees10:1-6. Forconnections between unclean evil spirits and demons elsewhere in Second Temple Jewish
literature, see 11QP$9:15; 4Q444 11 8; possibly also 4Q458 2 |. Archie Wright notes the significance of

traditions of demonic impurity in the Scrolls for understagdint he Ger asene demoniac narrat
purity language, the scrolls reflect an image within the demonology of Qumran that equates demonic possession to

i mpurity, but at the same ti me does notextthatweifitdthe mpur i ty
clearest connection of the Watcher tradition to the demoniac story in Mark 5. There is clear language of impurity
that defines both the spirit that has afflicted the peil

of 1 Enoch, 0 236).

18Clinton Wahlen points out that tHestament of the Twelve Patriardns k e wi se uses Auncl ean sp
Afdemond inter change alubileesandithe Gdspel ofsvan@Vatledgsub and the Irapsirity

of Spirits 52). Walen notes that such usage is atypical of GlRamma n sour ces: fAOne of the m
features of early Christian attitudes toward purity 1is
absence of similar language in Gradtoman literatur&t p t hr ough t he second century C.
According to Wahlen, Athe earliest extant reference to

quotation of Mark 5.8 by Porphyrgfrist49. 5) 6 (Il bid, 1 n. 2).
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The Second Gospel ds depiction of the demoni

c

therefore, participates in broader Second Temple Jewish discourses that connected the iniquities

of primordial fallen angels and giants with their aeme successors.

Thelink between the antediluvian giants and contemporary demons pdyeinfiatms

Mar kés portrayal of t hewithlesuo Insany casesntheademonse 1 nt
immediately recognize Jesus, acknowledge his superionitybag for a pardon from

punishmentin the story of the Capernaum demoniac, for example, the unclean spirit proclaims,
AwWhat have you to do with wus, Jesus of Nazare
you are, Holy One of Goof®*T h e s p i rition uhdersroe esgnl esus d fhessi ani

while also callingo mindthe history of the demonic body. Recall thathe Jubileesnarrative,
Godsparel the lives 0f10% of the demons only after an intercession on their behalf by
MastemaThis reprievehowever, will only persist until the apocalypse, when the fallen angels
and evil spirits will face divine judgmef®T h e u n c | eesperate psponsettadlesus,
then, attests to the precarious naturééxkistence: it knows théme is short.

For his own part, Jesus wastes no time in dispatching the dénibe, saind cenmet

out of him! o J eispirs!® Thedemandephds at the eomaand, thouyst

188\Vlark 1:24-25.

BGraham Twel ftree points out, furthermore, that the
this encounter is paralleled in accounts of exorcism where the exorcist utilized the name of the hostile force in order

to cast it out (cfMark 5:215). Thus, the demon here might be attempting an adjuration of Jesus by invoking his

ci

1

(secretive) identity as Jasls¢he BExblcisbdy. One of Godo ( Twel ftr

1880n this, see discussion bfEnochl6, above.

¥Mar k 1:25. As noted by Adela Yarbro Collins, Jesuso0 c

exorcistic formulas of th&reek Magical Papyr{Collins, Mark, 173). In PGM V, for example, the reader is
instructed to utter the followingforul a: Al bind NN with regard to NN

not oppose; let him not be able to look me in the face nor speak against me; let him be subjected to me, so long as

this ring is buried. | bind his mind and his brains, hisréesis actions, so that he may be slow [in his dealings]
with all men (PGM V.32€6829; translation from Morton Smith ap. Hans Dieter B&tre Greek Magical Papyri in
Translation[2" ed.; Chicago: University of Chicago, 1992], 106).
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withoutastruggle At he uncl ean spirit, c ogorce camsautolg hi m
hi moG(&PYHPEFs UBYU :87Yd Uy Ueal B8 &P Yoo d (s
UUe*The crowd is astonished at Jesus0O6 exorcis
kept on asking one anot h-avithautiiont ldetcomimandselien s ? A
the unclean spirits, and they obey him.o0o At o
surrounding region of Galileéd'J esus 6 i nitial exorcism, theref:
ministry by providing a first glimpse of hsmic powet>?

The story of the Capernaum demoniac, as the first major healing narrative in the Gospel
of Mark, draws out some of the major overarch
among them is the juxtaposition between the exorcistic ppteinesus and the relative
helplessness of the demons in his presence. That does not mean, of course, that the Gospel
portrays demons as completely lacking in power. Throughout the Second Gospel, demons exhibit
a unique ability to invade and usurp therfain body, seemingly at will. The invasive power of
the demonic body comes to the fore in the description of Capernaum demamiacchs ¥"3 @ d

* 3 Ui 200 W#9Y.¢ JOel Marcus suggests that in this passaigh e mands personal i

190\iark 1:26.
19Ypid, 1:27-28.

92The fact that Mark begins with this narrative is significant. John P. Meier notes that Mark differs in this regard

from his canonical counterparts: Matthew inaugurates Ji
Jesus as leadingff his ministry with a sermon in the Nazareth synagogue, and John narrates the wedding feast at

Cana as Jesusod fir st-7;, ukg4de30, pohrb2tilil;cJoha . MéiediMarginalJdha t t 5

(New York: Doubleday, 1991), 1.409, cited apeUMarcusMark 1-8: A New Translation with Introduction and

Commentary New Haven: Yale University Press, 2000], 190). W
role as teacher (Mathew, Luke) andsigo r k er ( John) , Markds exmprhaisstsi ¢ ap d we ro
words of Ernst K2semann, JesusO6 primary purpose in Mar|
(KasemannJesus Means Freeddhiladelphia: Fortress Press, 1969], 58). That purpose, of course, is wrapped up
withlJesusd6 broader mission in the Gospel of Mark, as not
of Godds eschatol ogical reign, in which t h#arkel-8wi | | be |
192; citing H.CogXeef Mahlkdd elomdastanieat Btudits (09648 232246

[243]).

59



sousurped bytheedmon t hat the demon has®Thesemoric wer e,
body, thenjs ableto overtake the body of its human victim to such an extent that their identities
and physical nature become wholly intertwined.

We encounter a similar depiction afrdonic/human entanglement in the second major
exorcism of the Gospel, the episode of the Gerasene Dentdhidter Jesus has stilled the
storm and crossed the Sea of Galilee, Jesus i
spirito who torhbs;arel do oaencouid gestraif lém anymore, even with a
chaino'®When the demoniac sees Jesus, he inquires
Caper naum [dHe naoand bawed dovin before him; and he shouted at the top of his
v oi c e,havié yoh @ tlo with me, Jesus, Son of the Ntbgh Go d ¥°Thereafter, the

demon attempts to t hwagrot Jleessuuss dFoa d vt aon chea,r nii ahd jm

193\iarcus,Mark 1-8, 192.

199Mark 5:1-20. This story is paralleled in Matt 8:28//Luke 8263 9. On t hi s passage, see Jo
Ger as ene Daholic BibicalQuadterly30 (1968), 52536. For discussion from the perspectives of

gender studi es, s&SenWaereedn RCamaner andCMas &Kd6s Jesus: Leg
2 0 )Jouinal of Biblical Literaturel34.1 (2015), 134.55. It is imporant to note that immediately prior to this
episode, Jesus has performed one of his #).ddelMarausmous
has suggested that the occurrence of ardingefihe starmis er wi t
significant; the | atter miracle could be intMakfrreted
8, 349). For traditions of the divine rebuking and conquering of the sea, Marcus points to 1$8,94s918:15,

104 7, 106:9 and |Isa 50:2. On this interpretation, see a
Resi stance to Demoni c P oRmacesFlannery, Calleen Shantz,amed|IRodoely AMar k, 0 i |
Werline, eds.Experientia Vol. 1: Inquiry ind Religious Experience in Early Judaism and Christiaftyanta:

SBL Press, 2008), 584 (645).

n.
h
a

¥9\vark 5:23. For the associations between demons, the spirits of the dead, and tombs, see Douglas W. Geyer,
Fear, Anomaly, and Uncertainty in the GospeMark (Lanham, MD: Scarecrow, 2002), 1:335. See also Sarah
lles JohnstonRestless Dea(Berkeley: University of California Press, 1999).

¥8\vark 5:6-7. In similar ways to the Capernaum demoniac, the Gerasene demoniac recognizes Jesus, acknowledges
his high cosmic standing, and inquires as to what Jesus intends to do. For parallels outside the New Testament, see
PGM 1V.3020, 3025, 30185. Note also the verbal resistance to Solomon by demons Tregh@ment of Solomon

(e.g., 5:18).

¥'Mark 5:7. AmandaWi mer notes, @AThe plea for |l eniency by the de
Roman texts. It occurs ih Enochl2-14, where the demon Azazel asks Enoch to plead the case of the demons
before God, and idubilees10:4-5, where Mastema asks thatno a | | of the Jdsash@lnBor be bound

more on this, see Gerd Theisskigrk: A Commentary on His Apology for the Cr¢Ssand Rapids, MI: Eerdmans,
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It is notable that the description here of the demofiacd } ¥'36 d 3 G Jd §)p U
is identical tathat of Mark 1, and so similarly underscores the complete intermixing of the
demonic and demoniac. The motif of demonic invasiveness continues as the exorcism of the
Gerasene Demoniac proceeds. In describing the plight of the demoniac, the Gospelnees a se
of Greek masculine pronouns whose ostensible antecedents are the masculine nominative
63 d J ¥, thesghresumably referring to the demorti¥®©nce Jesus enters the scene, however,

the narrative begins telling the story of then ¢ | e a nbeggipgiof Jestusdos lenienaythout

Ce

indicating a change in subjecfheaccounif the bodily actions of the demonidaéi(}j Ue Us o
“380U00i ¥JU4d o0 example, is told with the same
(e J Y pobilde demon. This ter-subjective narration underscores the total intermixing of the

demonic and human bodies, so much so that they become indistinguishable. The challenge for

the exorcistthen,i s not simply the Acasting outo of the
the invasive demon from its afflicted host. T
involves the verbal differentiation between the possessing demon and the demoniac, showcased

by his use of the imperative in addressing the unclean apdiexplicit distinguishing of the

demoniach Come out of the mhatoyWdadtUnBYde@mUaksi ri t o

1993), 250. See also PGM 1V:30389 3041, and 3045. Joel Mmaeglemensof si mi | ar |
deli berate parody in the demonés invocation of god and
Jesus not t o MarkliB844). Fobparalls éora demmen, begging an exorcist not to torture it, see

Philostrdus, Life of Apollonius of Tyand.25. Note also that in Rev. 20:10 this term is used for the eschatological

torment of demons (Marcublark 1-8, 344).

198na”[.’3~Ua~df]3UL:BGag’ leaeaedg][ws UqﬁJt’Ja 40 ssqsssLquaseg’ 3
29UdYJgJU3 eUUe@éJQu@'J:BsBJeswaarau ualid»ywslg“elisuuu i a
UUs " eaaYoosdoai OylitUsesd Uallsi §Y i d O@®ABY: oi O U alff a’L}U
oBUYhegWdsuUe Y WiewlLBgU 3 do Gy ) 8d e 3 ee Udl ofip &ds
aUp UUU» RU dltiesa d 6 olfs 38l ez’ & Ua hid)OBeaWs ) o G U s iU30d,
Gyse UowgoUsgo Waa,lag UsdU&e yadd) aas ¥vas GdURIS ,
emphasis mine).
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23 d ) 1)% g

The segregation of the demon and demoni ac
spirit reveal its name (5:9As many commentators have noted, it was a common understanding
in the ancient Mediterranean that to know the name of an evil spirit was to have the ability to
wield some type of power overfl nt er estingly, the demon respor
we ae many 28! This response has been the focus of extensive scholarly commentary, with
many noting that the termbds significance |ike

demong®”?Several scholars have suggesteeetrenchitat Tl e

the Roman military unit of the same nafff&wWhatever the potential soejwlitical ramifications

“Mark 5:8. We see a similar technique in Jesus6 exorci :
uncl ean spirit: A BN &i(lMartk Ja:nad5,coemap lbaidi ©fmi ne) .
20nthi s, see Campbel |l Bonn e rHarvaidTTheslogitat Revie®6 (G943, 3UF. INnEXx or ci s n

her analysis of this passage, Amanda Witmer points to parallels Gréad Magical Papyr{PGM 1V.30465) and
the Testament of Solomd8.1-2, 5:6, 7:34) (Witmer,Jesus48). Heidi MarxWolf likewise notes this in her study

of |l ater demonological traditions: fAln antiquity, to ki
power over it or to have some share in its power. This view wasrhetdmmon by religious and ritual personnel
across religious boundaries as wel IWol§ Spiritnal Taxoaomies p hi | 0 s 0|

and Ritual Authority90).
20IMark 5:9.

202Adela Yarbro Collins points to early evidence for a readifidpis name as primarily indicative of the plurality of

the demons. She notes thafliestament of Solomanh er e ishhap el idemonod who has under
Al egi onsodo of dvarkpded s. 72). & should bd pointed sut, however, dmatther early Christian

text, theEpistula Apstoloruminterprets the story to mean that there was only one demon within the demoniac

(Epistula Apostolorunb).

%A Al egiond was a unit of the Roman military, which, af
(Marcus,Mark 1-8, 3444 5 ) . On fLegi oRoansentimerd, see EilneGoma Nates on the

Demonology of the New Testamés®i; Gerd Thissen;The Miracle Stories of the Early Christian Tradition

(Philadelphia: Fortress Press, 1983), 255; Ched Mgeish di ng t he Strong Man: A Pol i ti
Story of Jesu@Maryknoll, NY: Orbis, 1988), 19B2; Rasiah S. SugirtharajaPgstcolonial Criticism and Biblical
Interpretation(Oxford: Oxford University Press, 2002),-9%. For a more recent treatment and overview of

schol arship, seeGWaderedCRomans & AB50® partiGufarsintedeststhes , 0 139
fact that the_egio Decima Fretensiwas stationed in Galilee near Gerasa during the Jewish War (i.e, around the

time of the composition of the Gospel), thus providing
Roman military (TwelftreeJesus the Exorcist 85) . | f the reader takes fALegiono
mi ght, then the demonds fikneelingd before Jesus would

Roman Empire by Jesus the exorcist (Witndesus178). WarrerCarter provides a particularly interesting
interpretation of this passage, noting the potential invocation (and contestation) of Roman norms of masculinity. In
Carterds words, ithe scene inscribes Jesersadanbuwfigemoni c |
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of this terminology, the narration of multiple demons inhabiting a single human body highlights

the intrusive dangers that demonic possessioh@ i | ed. What 1 s mor e,
and apparent fAsuicideodo might reveal certai

He begged him earnestly not to send them out of the country. Now there on the hillside
great herd of swine was feeding; and theereln s pi ri ts begged hi
swine; |l et us enter them. o0 So he gave 't
and entered the swine; and the herd, numbering about two thdd$arshed down the

control, demonic, militaristic, and (séifd est ruct i ve mascul i nity and fanta
at Jesusd superior, command-GegdemadcRBRbmaershands Maf¢
Adela Yarbro Collis disputes whether there is any @man sentiment here, arguing that there is no explick anti

Leg

n a

a

m,
hem

si z
Kés

Roman animus elsewhere in the Gospel, and that the other example of Roman imagery (the Roman centurion, Mark

15:39) is positive (Collingviark, 269). Gregonpavid Wiebe has argued that while Roman imperial forces are
certainly in view here, interpretations that posit this allusion as the only significant aspect of the story ultimately
obscure the important role of demons in the narrative. Against this tendiiebe encourages scholars to

e
t

recognize that HAdespite the military vocabulary, Jesus

with a (legion of) demon (Wiebe, iThe Demonic Phenomen:

anthopologically informed readings of exorcism by Richard Horsley and Paul Hollenbach, both of whom draw
upon Fr anTheWrétched ofrthé Ear{New York: Grove Press, 1963) for their reading of the sociological

[

significance of demonic possessionandexci sm. On t hi s, see Richard A. Hor sl
Rul e, 0 Hemriidchegm,t he Whol e Story: TtadoR dVestmtinster ohnokhox,P 1 ot i
2001),121148; Paul W. Hol | enb a-688.Fora dritgue fuosn,a podteolormahperapective,0 56 7
see Laura E. Donaldson, fAGospel Hauntings: The Postcol

Moore and Fernando Segovia, e@stcolonial Biblical Criticism: Interdisciplinary Intersectiofisondon: T&T
Clark, 2005), 97113.

204The request of the demons, grant of permission by Jesus, and ultimate drowning of the swine stand as one of the

oddest set of scenes in the entire gospel narrative. It could be that this scene was simply intended to indicate the
ulti mate success of Jesusd exorcistic technique by
demoni acds body. Campbell Bonner, for example, sug

witness to the reality of the expulsicand in the source from which Mark drew it is probable that there was no more

g S

thought of the ethical or social problems that might arise from the incident than there was in the stories of exorcism
as practiced by Eleazar aadofApBkxX &4 ctedam ColihsBakn278.1n, ATechi

l'ight of this, the function of the fiherddo ter minol
the demons); their ultimate change in behavior anddgsdfruction, therefe, might indicate that the plurality of
demons had exited the Gerasene demoniac and taken
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steep bank into the sé®,and were drowneih the se&°®

The oscillation between plural and singularmranns ( ih@8t beggedl éan spi ri
again underscores the absolumiermeshingo et ween t he @Al egi ono of dem
host. Additionall y, t heefleshly vessel,shé herdefpgse st t o en

accentuatethe ability and apparent desire of the unclean spirits to inhabit foreign bodies.

In depicting demons as entities prone to bodily intrusion, the Gospel of Mark represents
the demonic body in a fashion ggisimilar to descriptions of the spirits of the giants in Enaechic
influenced traditions. As noted previously, Enochic literature claims that the spirits of the giants
continue to affl i ct.Hwhatdsniore, exomisticspdiiratdesce s or r o
Sea Scrolls equate posses swhohgdlesttheir (gigatisc) wi t h t
bodies in the floodsee discussion above). Viewed through this lens, then, the demonic act of

invading a human (or porcine) body is not simply an apbstession, but an actretclaiminga

®Adela Yarbro Collins notes the symboMark278)sAssoci ati on o
discussed previously reghng Jubilees some Second Temple Jewish traditions held that demons were originally
supposed to be restrained in the Aabyss, o but were all

this reading, then, Jdhepigsand mte thadseancquld bd a fareshadowireg wfdheis i nt o
ultimate eschatological fate. Amanda Witmer, on the other hand, has pointed out that water is sometimes used as an
apotropaic aid or a kind of fitr ap obednaiscovdredmespedallyinAnd s o |
Mesopotamia, a possible indication that these bowls were filled with water and designed to be used as demon traps
(Witmer, Jesus 170, citing John GageGurse Tablets and Binding Spells from the Ancient Wa@idord: Oxford

University Press, 1992]). On this issue, see also Bo€Heistus Exorcista20-32. The use of water to repel or trap

demons could explain the various references to demons inhabiting desert locales (Yégoget59170). On this,

see Luke 8:29. Forigtussion, see Twelftredesus the Exorcis?5. Some commentators have looked to biblical

motifs to help explain the spiritsé watery depgsse. And
ultimately end up i narrhidsé@ the Bxodes npriatves (Exodald ZBB) hwhichanight 6 s
support a fApolitical o reading of this as a critique of
face a similar fate at the hands of Jesus the exorcist (Warren Géattirewand the MargingMaryknoll, NY:

Orbis Books, 2000], 213). Joel Marcus argues that thr ol

a Mosedike role as an incomparable conduit of divine power, while at the same time hinting at an exdétiston

di vine sovereignty beyond t hark18348.8le ude bfan aniMa aseesself oun d e «
to Asteerdo the demons into the water may build on broa
vessels for the transfemce of evil spirits. On this, see Joseplus, 8.48, Philostratukife 4.20,Acts of Peter

2.4.11.

208\lark 5:10-13.

207 En.15.
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lost existenceThe demon§ a b iinhabit wman bodigsherefore, likely stems from the fact

that theyoriginatedas spirits thabccupieda fleshly body

Archie Wright proposes that the demonic desire to invaseansspecificallystems
from their inability to transform their own bodies into the shapes of humans, as their angelic
fathers were able to dp their affairs with mortalvomen?° John M. Hul| on the other hand,
claimsthat their primary motivatonwasne of comf ort : AWhen the mat
cold and dry places their gaseous but still material bodies thickened and condensed and they
wanted to retreat into places of warmth such as inside animals, in hot steaming baths, into the
protection of pis and holes in the ground or graé® Loren T. Stuckenbruck, by contrast, ties
the demons6é invasive proclivities to their ©bi
bodies intact’®St uckenbr uckds pr op os adepicaohof dgmomiacein st ¢ | ¢
the@spels, as the unclean spiritsoé fAuseo of hu
experiencing of pleasure (as Wrightodods and Hul
seltdestructive behavior and social alienatioggue st t hat t he demonsd mot

inhabitation stemmed largely from revenge, rather than reward.

Even though the demons might have lost their gigantic bodies, there are hints that they
have retained their former strength. In the story of the&&me demoniac, for instance, Mark
i nforms the reader that @Ano one could restrai

chain; for he had often been restrained with shackles and chains, but the chains he wrenched

8¥r i ght, fADemonol ogy of -26,hitloctaims that d2r@ohs war@érthedanthk e 11 : 2 4
whenever they are not ambody.

20%John M. Hull,Hellenistic Magic and the Synoptic TraditiNaperville, IL: SCM Press, 1974), 40.

st uckenbruck, fAHuman Bei#dX. and Demonic Invasion, o 114
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apart, and the shackles he brak@ieces; and no one had the strength to subdugiihe

story here suggests that the possessing demon has provided the demonidsuiangtta

which he then uses in violent ways. We see such violent behavior likewise when the unclean
spiritviolenty fAconvul saesacbhebddygaswal asthaviark 9, where the
possessing demon is said to Acast [tW¥ boy] i
Also in Mark 9 the demon beginc o n v ul s i n @solmuchmsothat therowd Helieves

that the demoniac has perisiéd.

The narration of demoniacs performing violent acts or possessing unnatural strength
might be a vestige of broader mythologies that connected demonic spirits to the antediluvian
giants?* Second Temple Jewisterature consistently depicts the giants as enormous, strong,
and violent® As noted previouslypne versiorof theBook of the Watcheimpliesthat the
gi ant srémaimgd gvertin their spiritual afterlives, as the text refers to their disembodied

souls as fi%d%Basad epithesenduring fAistrengtho o

2Mark 5:3-4.
212bid, 1:26, 9:22. For more on the latter passage, see discussion below.
2 pbid, 9:26. Amanda Witmer has noted that @ Uj;¥yYaay, t

h
strugagl edesuslBB). These attributes are likewise foundimme case of the Asens of S
16.

[

2“Contrary to my hypothesis here, Marcus suggest s, it he
strength from the StMarkl8g343)la n , Satano (Marcus,

215TheBook of the Watcherforexa mp|l e, emphasi zes the incredible status
hundredlEodpi t5hé gi antsd apparent unnatural size and hi
Damascus Document whi ch mentions thatathef gcaeadasd dheéeébgbdi svasw
mount ai ns 0-18).4rieyiants utlized tieir strength and size in service of their wanton habits, wreaking

havoc against both humans and themselves. According Rotbleof Watchets t he gi ant s W& onsumed
of all the people until the people detested feeding them. So the giants turned against (the people) in order to eat

t h e Bn.7).

2181 En.15:8. As discussed previously, this reading appears in the Greek Codex Panipolitanus vérEiooobf
(Wright, ADemonol ogy of 1 Enoch, o 222).
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well as their violent past, theelligerent behavior of the demoniacs ingpel exorcism
narratives may reflect connections to the giant mythologies of thehEnoadition?!’

Linksbet ween the fistrongo giants of Enochic |
could help explain other outbreaks of demonic violence in Mark. We encounter this motif again,
for example, in the Gos pthdheéalingbfthe $ytbphoeaigiamr e x or
womanos hoghhies.narr at i v daughterdadwounadean sgrht os e | i
seeks out angrostiates before Jesd¥ Jesusnitially responds dismissively, based on the
womanos Gentile background:

Now thewoman was a Gentile, of Syrophoenician origin. She begged him to cast the

demon out of her daughter. He said to her,
to take the childrends food and thrtev it t
dogs under the table eaeth c hi | dr e?#6s crumbs. 0

The womanodés respb&ranad pher cwmaddxes)ouuts,the exorc
said to her, AFordo tskhgidgmomahas yloaf mayogmo dauq
home, found the chiltying on the bd, and the demon goé?? Since the actual exorcism
occurs from a distance, we lack details on the condition or behavior of the demoniac.

Nevertheless, JoelMarcpsoi nt s out that the Greek term use:«

21bid, 242. Wright notes this connection with specific reference to the Gerasene Demoniac in Mark 5.

2% 0or analysis of this story through the I enses of gend:¢
Story, Revisited: RereadingMark 7-241 , 6 and Raj i ni Wi ckramaratne Reber a, f
Sout h Asian Femini-dlitLevihee edsAg-enunist Corepanion to Ma @heffield: Sheffield

Academic Press, 2001), -290 and 104110

21%Mark 7:25.

229bid, 7:26:28.

2ndel a Yarbro Collins notes the womands rhetorical adr
Jesusdé refusal b-gbasameeat.nThe wit ¢onsists ih heatnargsforsaionfof the scavengingfdogs

the street, used metaphorically by Jesus in his refusal, into domestic dogs, which have access to the part of the home

in which the family has iMak367pabl e and eats its meal so

222Mark 7:2930. On this exorcism narrative, see Wahlisus and the Impurity of Spirjt89-101.
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(b U b o-@ Risythe perfect passive participlefY & -t h r o vand trusimpies Jhat the
possessing demdossedhegilont o t he bed fdin a dep&Mhei ng den
possessing demon6s behavior in this episode,
the Second Gospel, and underscores the thoroughgoing violence and strémgteafionic

body?22*

The giantsdé violent pesadtotheifegobidus proclivitiesofi e st i
the demonic body. As discussed previously, doEnochandJubileesindicate that the giants
turned against one another and engaged irdssliructive gigantomaclfy® Interestingly, the
infighting among the giants &ends to their afterlife as evil spirits, as noted byBhek of the
Watchers fA[ The spirits of the giants] will become
s p i rthespirits of the giants oppress each otfé? The thoroughgoing characterizatioh
the giants and their spirits as sa#structive might be helpful in explaining some of the odder
behaviors exhibited by demogin the @spel tradition. We have already encountered this in
Mar k 5, where the Ger as enaayPlwioganddbaisings sai d t
himself with stone$?>’Si nce the reader | ater |l earns of the

demons, it is possible that Hbehavior here is a result imifighting among his possessing spirits.

223\larcus,Mark 1-8, 465, 470.

224The way in which demonic possession is publicly legible on the bodies of demoniacs in the Gospel of Mark

signals an important difference in demonic possession and exorcism betwgédosael narratives and some later

Christian demonologies. Beginning in late antiquity, Christian writers increasingly understood demonic affliction as

a phenomenon that was not made i mmedi atel y edizelfi f est on
through fAinnerodo torments of t he PossessionandBxoroig209@i4nd. On t
For an analysis of the function of demonology within monastic contexts, where this trend is particularly notable, see
Brakke,Demonsand the Making of the Morknd Val ant asi s, fADemons and the Perf

225 En.7, 10:910; Jubilees5:1-10, 7:2125.
2261 En 15:812. Emphasis mine.

22"\Mark 5:5.
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The de mo ahara,chérefae,cauld in fact be the inhabiting demons attempting to harm

each otheras they did in their former lives as giariteough the physical vessel of the

demoni acd6bs body. This motif appears | ater 1in

to ener a nearby herd of swine, and thereafter plunge the pigs into th& Seholars have often

debated whether this narrative represents the ultimate defeat (through destruction) or victory

(through bodily r el ea?®Wwhen corftexttahzee di | veigti hoinnd tohfe dc

broader history of <civil vi o-Hestruaie plungeontogheer , t

sea becomes explicable as just another skirmi
We again encounter the violent aself-destructive nature of the demonic body in the

final exorcism narrative of the Gospel of Mark, the healing of a boy with a mute?Zpirit

| mmedi ately after the Transfiguration scene,

members of which ararguing with some sbes?3! After Jesus inqués of the reason for the

argument, someone from the crowd emerges in r

a spirit that makes him unable to speak; and whenever it seizes him, it dashes hirnddven; a

foams and grinds his teeth and becomes rigid; and | asked your disciples to cast it ouy, but the

228 bid, 5:13.

29t is difficult to determine whether Jesus or the dem
demons are ostensibly destr oy eMarkld, B52u @nihe btheehamljitgds dr o wi
could be that Jesusistheonégei ng fAtrickedod here. Some commentators he

demons destroyed the swine in order to gain release from a fleshly body so that they could roam again; in this way,

they avoided a harsher punishment or torture at the handswd.JOn this possibility, see Otto BauernfeDig,

Worte der Damonen im Markusevangeli(@tttgart: W. Kohlhammer, 1927), 4H. Joel Marcus notes
additionally that fiby destroying the herd omdhaywi gs, t he
forced him to | eMarkd-8,t h3e4 5a)r.e alot (sMaorucluds ,be pointed out, h
entirely without success: the cured demoniac is said to proclaim the deeds of Jesus in Decapolis, a region of Greek

cities on theeast side of the Sea of Galilee, much to the amazement of residents there (5:20). This concluding
passage |ikely reveals the connection drawn between ex

230\Mark 9:1429.

Zbid, 9:14.
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couldnotdos@®Jesus responds with consternation: @AY
longer must | be among you? How much longer must | put up with you? Bring himd&ime
After this repudiation, the boy is brought to Jesus. The possessing spirit, however, sengs the bo
into a fit and throws him on the grouAtt When Jesus asks the father how long the spirit had
afflicted the boy, the father responds that i
destroy himd?®® In a similar fashion to the Gerasene deraoptherefore, the demoniac
demonstrates setfestructive behavior, in this case through attemptedrsetiolations and
drownings. The father begs Jesus to heal the
us and help us?®® Jesus isincredulowst t he f at her s |-@idK ofouf airteh
able!d All things can be done for the one who believ@In response, the father pleas with
Jesus: Al bel i eXPaesusdéngabes tharspirit and beald theddy! 0

When Jesus sawdha crowd came running together, he rebuked the unclean spirit,

saying to it, fAYou spirit tha¥flcdmemands t hi
hi

S
you, come out of hi m,Aftaoyng oueandeconvusing hanr m

23bid, 9:17-18. Several commentators have suggested that the symptoms of demonic possession as described here
are indicative of ancient understandings of epilepsy,
epilepsy and its connection to demonic gasson, see Temkin Ows@ihe Falling Sickness: A History of Epilepsy

from the Greeks to the Beginnings of Modern Neur(@®{rev. ed.; Baltimore: Johns Hopkins University Press,

1971), 40, and Dale Martitpventing Superstitigri36-50. See also Aulusdnelius Celsud)e Medicing 3.23.12,

the Hippocratic TreatisEhe Sacred Disease A p uApelaogyivenére it notes that some people thought the

sickness was the r ApmldB48), and Luadanl dveraofliestawhith degeribéslan (

exorcism as a ritual response to the disease (though in incredulous terms). See discussion ik &&|#356.

ZMark 9:19-20.

234 bid, 9:20.

2bid, 9:22.

239 bid.

2 bid, 9:23.

239 bid, 9:24.

2Graham Twel ftreembmetse® toliat hthepidit and its healing

overtones: AfOne of the hopes of the Mes slesasrhe Exoréisie was |
103; citing Isa 35.5 and 6).
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terribly,itcameout and the boy was | i ke a corpse, s
dead. 0 But Jesus took him by tthstandfand and
When he had entered the house, his discipl
cast it dwt 2d ekng diabrheost onkyithrough mrayefd c
Jesusd comments here emphasize the i mportance
bel ow), as the disciplesdéd inability to cast o

regardiry the use of exorcistic prayer. Perplexingly, Jesus himself does not use prayer to expel

the demon, but an adjuration formgl&i!| command youéand from now o
that closely mirrors the kind uség the Jewish exorcist Eleazarcied byJosephud?*’ The
demoniacbs convul sions, moreover, again under

echoes characterizations of the antediluvian giants (and their spirits).

As demonstrated by this overview, portrayals of the demonic body in toa@&&ospel
display several notable parallels with ancient Jewish narratives regarding antedilaniaragd
their residual spirits. This is evidespecifically inMa r keaderingof the demonic body as
unclean, invasive, possessive, violent, unnaturally strong, andesgtfictive. This exploration,

then, provides additional evidence for previous proposals that Second Temple Enochic traditions

249An odd feature of this exorcismstoyi t hat Jesusd success in healing the b
confirmed: the boy neither speaks nor shows the ability to hear, leaving this exorcism story with a slightly
anticlimactic conclusion. Jesus dglygecaased boy cpllstofmind Hise hand
heal ing of Ja iR, Callias,Mark 439;lon therpardliés: bdtvieen these two narratives, see also Joel
Marcus,Mark 816: A New Translation and CommentgiNew Haven: Yale University Press, 2009], 662).

2Mark9:252 9. Emphasis mine. Some have pointed out that Jes
there is no explicit inclusion of prayer in Jesus®O exol
Transfiguration scene, which takesg# beforehand, perhaps implied a preemptory time of prayer that would have

served Jesus in this situation (Mark Rescio, fADemons al

Cl ement of Amdlieistariadell'esegei.1[2014]5381 [ 70] ). Graham Twel ftree
kind of demon would have been considered difficult to exorcise because, being mute, the exorcist could not enter
into any diagnostic or Incthe Ndne dbfidesis 24 @)l .digaiioe that HisTiswernd f t r e e,
parti cul aory sfiekdi)n dodf (dle mon hints that demons possess cert
only certain ritual practices might be efficacious for casting out particular demons finds precedent in thre broade

ancient Jewish tradition, as seen in particular in the Dead Sea Scrolls (e.g., 4QExorcism)rasththent of

Solomon.

242Collins, Mark, 439, citing Josephusnt.8.2.5.
71



might serve as an important literary kgound for New Testament demonologies. In such a
way, demonic bodies in the Gospel of Mark reflect the important ways in which the early Jesus

movement drew upon and participated within broader Jewish discourses of embodiment.

A Body Possessedlesus,Spirit Possession, and the Christian Body

The exorcism narratives in the Gospel of Mark attest to the idea that while the demonic
body was unnaturally violent and strong, it was still vulnerabéxpalsion by exorcistdVithin
the Second Gospel, demons garticularly susceptible to the exorcistic abilities of Jesus of
Nazaret h. Il nterestingly, the Second Gospel c |
recognized his unique ability. In Mark 3, for example, scribes from Jerusalem chargstisat Je
is possessed by fABeel zebul o and that Pt is #fb
Jesus responds by contesting the idea that the leader of the demons would work agawnst his
minions:

And he called them to him, and spoke to them in pamls |, AHow can Satan

Satan? If a kingdom is divided against itself, that kingdom cannot stand. And if a house is

divided against itself, that house will not be able to stand. And if Satan has risen up

against himself and is divided, he cannot stdnd his end has come. But no one can

enter a strong mands house and plunder his
then indeed the house can be plundéféd.

JesusO6 response here not o*fbuyalsaosisionshisave s hi ms e

24Mark 3:22.
24bid, 31232 7. For the imagery of-25t he Astrong man, o0 cf. |sa
“Not all Second Temple Jewish traditions explicitly as:

such as Satan or Beelzebul. We do not find this tradition, for example, Bottkeof WatchersThere are apparent
leaders of the demsnnonetheless, iBubileeg(10) as well as the sectarian literature in the Dead Sea Scrolls. For
more on this, see Wright, ADemonology of 1 Enoch,d 233
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exorcistic ministry as a *Takeatogethenwgthtosf t he AKki

comments elsewhere regarding the impending Kingdom of?8désus here ostensibly

positions exorcism as the i nitifapll ufinbdienrdoi ntghoe o
adversaryodos kingdom and establish divine rule
Jesusd Ahouse dividedo rationale is not th

accusations of possession by Beelzebul. Rather, Jesus implies that he is possessed by a different

kind of spirit, as evidenced bytheensm g di scussion of the funforgi

248The association between the Jewish messiah, the restoration of Israel, and the total defeat of evil has a lengthy
pedigree in Jewish literature. This is seen especially in the demonological traditions of the Second Temple period,

which often ascribedtodeons a fl i mited reigndo of power until the co
restoration figure), who would wultimately wundo the ini
people to their former glory. We see just such an emphasi€mochl 6 : 1, whi ch describes the
torturing of humans. What must be stressed is that in 1
foreign gods as Ademons, 0 the dest r uanbfifoceign deittes,d e mons i s

foreign religious practice, and, thus, foreign dominion over the land of Israel. The fact that foreign demons had
taken over Israel represented a temporary allowance of the reign of evil, which would be ended as part of the
restoratbn of Jewish political and religious dominion. In thengs of the Maskifor example, the reader is told that

Afyou have been placed in the era of the ru[le of] wick:
in the guilty periods ofthose] defiled by iniquities; not for an everlasting destruction but rather for the era of the
humi | i at iSangs ofatife Maskifin B lings 47 ) . Based on this evidence, Amanc

can confidently assert that in some of theith literature dated to between the first and second centuries BCE, the

defeat of evil in all its formsincluding evil spirits- and the restoration of justice to those on the margins were
connected with the coming o6heGdeds i alesogg@. Wetnbemmeties, h t he ¢ «
that while this idea was widespread, the precise of naf
include general images of judgmeftiEn.1:4-9; 19:1; 55:34), Yahweh shutting the demoimsby closing the gates

of Sheol (11Q11 5-91), or by opening the foundations of the earth and burying the evil spirits with an earthquake

(1 En.1:7; 1QH 3.323; 4Q511 37, 42, 47), the binding and trampling of evil spirits underfoBh(10:4-5;

Tesetanent of Simeof:6; Testament of LeVi8:11ff.), the apocalyptic armies of Melchizedek overcoming Beliar

and his cohort of spirits, and freeing the people of God from his hand (11QMeltB)2Beliar being cast into the

fire (Tesetament of Juddtb:3), and the cleansing of the land of uncleanndsb(5 0 : 5) 0 Jed$30 M 86). ,

As Adela Yarbro Collins suggests, then, fJesusd exorci
anticipates the final, full manifestation of the kingdom ofl ghat will take place with the coming of the Son of
Mano ( Qlark | i2n7s2,) . This demonol ogi cal background coul d he

recognition of Jesus as a powerful exorcistic figure and surprise that he is harassing at ttteg tier@pniacs in

Mark 1 and Mark 5 both ask Jesus, AWhat do you to do wi
Matthew makes this point even more explicit: the demoni
ofGod?Havey ou come here to torment us before the time?0 Acc
followers, the demons understood that their downfall would come soon, but also knew that it had not necessarily

arrived. See also Luke 10:18, 11:20; Matt 12:28; Re2 0 : 1 0 . For more on this issue, <

Demons, and the Kingdom of God. o

247Cf. Mark 1:141 5 ; -29p921610:1314, 23.
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you, people will be forgiven for their sins and whatever blasphemies they utter; but whoever
blasphemes against the Holy Spirit can never have forgiveness, biltyifyan eternal sig?*8

Mar k foll ows Jesusd statement with an explana
spiritd°As noted by Joel Marcus, then, the Beel ze
that nin Markodés VYeswsoOtbhbeotrcusetsounod mfracle
unclean spirit but the HolXJ)ISpusdtempbeepoaer
indwelling Holy Spirit likely goes back to his baptism, where the Holy Spirit descended u

Jesus WwdotP'kKdeaBeel zebul incident

, t herefor e, h

that Jesusd6 special exorcistic abPPlities stem

The juxtaposition between the (holy) sppitssessed potency of the body of Jesus and
the (evil) spirit-possessed affliction of the demoniacs brings to the light the way in which ideas

regarding the demonic body in the Gospel of Mark take shape in tandem with understandings of

248lark 3:28-29.

249bid, 3:30.

2OMarcus,Mark 1-8, 284.

2IMark 1:9-11. On this point, see Collinkjark, 2345. G.W.H Lampe notes the connection between these dual

modes of possession, and even suggests that this might have played a formative role in the development of early
Christol ogi es: HApbskessionwas esgddorsgme extent 1 early Cintistcaught to interpret not

only Christds present relationship to believers but al :
the indwelling of Godds Spirit, possessing trstecar soul s
Christbébs own sonship be interpreted in the same ter ms?
possession and messianic sonship are linked together i
himandhe ecei ves assurance that he is Son of Godo (G. W. H.

in S.W. Sykes and J.P. Clayton, e@@hyist, Faith, and History: Cambridge Studies in Christol§@gmbridge:

Cambridge University Press, 1972], 1130 [117], cited ap. Daviegesus the HealeR07-8). See also th&ospel

of the Ebionites whi ch more explicitly states that the Holy Spi
Haer.30.13).

®FEric Sorensen summa r thezgespel df Markghe authority to exoricise ésIngt somdthing r

external to the exorcist, but a $®gpssessiort anchBxorcstd@)sFernc e whi
more on Jesus as a fAposseskastioe Hdee a ICdri na mdh emadhrl ceins tn,o t sees
juxtaposition -sfattesubBbopobskeapiioasm and healing #Ain the
demoniac in Capernaum ( i wesushandhe mpuntycof Spiatsdl)s pi ri t o) ( Wahl
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the human body. The threat of demonic possession, for examples ole@aethat for the Second

Gospel, the human body is an entity liable to possession by external spirits. What is more, the
power required to combat such pos#mstasi on stem
benevolent divine spirit. As an additionalip Mark apparently believes that this predisposition

is not unique to demoniacs and Jesus. Later in the Gospel, the author comforts readers who might
face persecutioii When they bring you to trial and hand
about what ya are to say; but say whatever is given you at that time, for it is not you who speak,

but the Holy Spirit %6° At every turn in the Gospel of Mark, therefore, the human body is an

entity prone to possession by external spiritghether good or evil. The excism stories in the

Second Gospel, thereforeyeal much about the bodies that populated the Marcan cosmos,

including theinvasive and violent bodies of demaswell as the porous human body with

which they often mingled.

The Gospel of Mark is natlone in portraying demonic and human bodies in such a
fashion. As explored already, ancient Jewish texts speak to the potential for both divine and
demonic spirits to inhabit the human bd@§This construal of the body, moreover, became a

prevalent corpaal paradigm within early Christianity, as seen especially in descriptions of the

253Mlark 13:11. On the Holy Spirit and inspiring speech, see Num-22:8am 23:2; 1 Kgs 22:24; Isa 12142:1,
61:1-2; Joel 2:28; Acts 4:8, 31; 131. Joel Marcus notes that the endowment of the spirit is often connected with
eschatological events (Marcidark 8-16,883). On the combination of inspired prophecy and eschatology, see
especially the role of spirit possession/inspiration in the Book of Revelation (Rev 1:10, 4:2, 17:3, 21:10).

2%4Archie Wright notes the connections between Second Temple Jeadiions and the Gospels on this issue,
pointing out that in the Dead Sea Scrolls in particul al
all ows for the affliction and possession o fopobgierans o ( Wi
likely built on Jewish cosmogonic tradition, such as that found in Genesis 2:7, which states that the soul comes from

the breath of God, which i s ineghesh Onghisideadn ahciemhdewish i n t he |
literature, se Gen 6:3; Job 27:3; 34:46; Ps. 104:30; Ezek 3765 4 Ezra 16:6%62; Wis. Sol. 1:45; 1 Kings 3:28;

Num 27:1823; Deut 34:9; 1 Chr. 12:19; Dan 6:4; Isa. 11£ 32:15, 42:1; Job 32:8. For spirit possession and its

relation to prophecy, see Ezek &523:22-27; Dan 4:89, 18; 5:1112, 14. For discussion, see Sorens@mgsession

and Exorcism51-53.
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Christian body as a ftempl e3StdvenDaviednetesithatd we | | i
for many early Christian writer semeniforecei vi ng
member ship i n t he®Thisbecomesvidentinthe emphmases dn thé

potency, indwelling, or general importance of the spirit in the Gospelsad{ Matthew, Luke,

and John, as well as the Book of Acts and the letters offPalfe likewise find this theme in

some early Christian martyr accounts. In kiertyrdom of Polycarpfor example, a dove,
ostensibly representing the Holy Spirit, fAcam

attempted to has tstabbinghiatPPycar p6s death by

In similar ways to Jesus in the Gospel of Mark (cf. Mar&®ve, early Christian
authors sometimes formulated the indwelling of the Holy Spirit in light of the competing
potential br the invasion of evil spirit&° The Epistle of Barnabs, for example, warns its reader
that nBefore we believed in God, the dwelling

really was a temple built by hanidy it was fullof idolatry and was a house of demphscause

255For the body as a temple in the New Testament, see 1 Cofl 3;26Cor 6:1618, John 2:21, Eph 2:122, also
Testament of Isaat.15,Herm. Vis.3.2-7. For benevolent spirits possessing humanity in the New Testament, see
Matt 3:16; Acts 1:5; 2:41, Acts 10:38, 441811:1516, 18:25, 19:77; Rom 5:5, 8:9, 12:11, 15:13; 1 Cor 3:16,
12:13; 2 Cor 1:222; Eph 3:1720, 5:18; Col 1:29, 3:16; 2 Tim 1:14, 374James 4:5.

256Davies,Jesus the Healed72.

257For the Gospel of Mark, see above. Cf. Matt 10:20; Luke 1264cts2:1-4, 8:1417, 10:4448, 18:2528,
19:26; Rom 8:1416; Gal 4:67.

258\iartyrdom of Polycarf6.1.

nterestingly, the Gospel of Luke incles a narrative, following immediately upon the Beelzebul controversy

(11:2423), that warns readers regarding the potenti al rei.
of a person, it wanders through waterless regions looking foramgstip| ace, but not finding a
return to my house from which | came. 6 When it comes, |

seven other spirits more evil than itself, and they enter and live there; and the lagttetttparson is worse than

t he f i r-26) Grah&niTWwelffe suggests that this story functions to encourage Christian exorcists to bring

former demoniacs into the fold of early Jesus followers in order to protect them from derrionesien, peraps

by enabling them to take on the Holy Spirit (Twelftreethe Name of Jesuys 98 ) . | f Twel ftreebs r €
then this would provide an additional example of a Christian text articulating the importance of the Holy Spirit in

part by presenting as a bulwark against demonic invasion.
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we did everything that waspposed to Gad’®” Taking up the Christian faith has transformed the

body, according tBarnabas fiwe have become new, created aga
we have received the forgiveness of sins and have hoped in theTrarefore God truly

resideswithin our place of dwelling within us¢?®?

Barnabass not the only Christian text to claim that demonic and holy spirits compete for
real estate within the Chr i sS$hephardobHehgor | n t he
example, Hermaearnsthat theHoly Spiriti s i n a struggle with an de
the believer:

For if you are patient, the holy spirit that dwells in you will be pure and will not be

overshadowed by another, evil s@riBut if any irascibility should entan, immediately

the holy spirit, which is sensitive, feels cramped; and not having a pure place it seeks to

leave. For it is suffocated by the evil spirit, not having a place to serve the Lord as it

wi shes, being poll uted titsydwdll mée sameplaae,itlisi | i t y
unprofitable and evil for that person in whom they dvif#ll

The theme of competing good and evil spirits is underscored later 8hépherdwhen the
Lord caut i onkenthese (evd)spirits dveell in dnedcathe same vessel with the
holy spirit, the vessel no longer has sufficigmtasc e b ut i s s?Pasfnbtedddy t o t he

F.C. Conybeare, then, Hermas at several points represents the human being as a kind of vessel

26%pistle of Barnabag6.7 (LCL, Ehrman). Emphasis mine.
26lbid 16.8 (LCL, Ehrman). Emphasis mine.

262Shepherd of Herme#&3.1:4 ( LCL, Ehr man) . | s commentary on Her ma
Conybea e wryly suggests that daln | l'y, where Her mas wrot
i nhabitants must have been a great obstaclClristano t he pr o
Demonology?20).

2635hepherd of Hermé®4.57 (LCL, Ehrman). For this theme in ti#hepherdsee also the discussions regarding
schismatic Christians, where the reader is cautioned t|
(100.5; LCL, Ehrman). For discussion, see Twelftteghe Name of Jesy212213. Twelftree notes that the

appropriate response for Hermas is repentance and belief, and clothing oneself with patience and standing against
irascibility and bitterness (Twelftre®) the Name of Jesu213, citing 100.5, cf. 34-8), rather than exorcism. Satan

and demons are portrayed as relatively weak as compared to other Christian texts (37.2, 39.10; cf. 33.1).
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fiinto which thepHbpl ysSmayi al #%RTis mwmesseveand dwe
cl earer i n Her mans falsepioghecy. Accarding tBéepherdfalsel prophets
are possessdile ar t hl y 0 a rsthatuiletmiprhay to drdsyphe devildf® This
demonic spirith owever, will take flight i1 f confronted
this [false prophet] comes into a gathering filled wighight men who have the divine spartd
a petition comes forth from them, that person becomes emptihamarthlyspirit flees from
him out of fearand that person is unable to speak and altogether crushed, not able to say a
word.o?%®

The examples of Hermas and Barnabas speak to how some early Cheistdrasized
the importance of the indwelling of the Holy Spin part by warning of the simultaneous danger
of usurpation by evil spiritdn such a way, Christian discoursgsdemonic/divine possession
construe the human body asly@ongtbighabitatiemlby Aivessel
nonhuman spirits (both good and evil). Through this understanding of the human body, early
Christian texts reflect their indebtedness to broader corporeal paradigms of Second Temple
Judaism (e.g., the Dead Sea Scrolls) and thg #éasus movement (cf. Mark 3, above).

What is more, stories of demonic possession and exorcism will have had a major impact
on the performance of Christian corporeality. As traced in this section, exorcisat tivassnot
just a process of extractionut ofreplacement theexchange of the evil spirit fahe goodof
the demonic fothe divine.As such, exorcism will have functioned not simply as-tome cure,

but as fna mode of being within a fllancedand i f e p

264ConybeareChristian Demonology20.
2655hepherd of Herma&3.12, 17.

269bid, 43.14 (LCL, Ehrman). Emphasis mine.
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proper ritual practice in order toaintain possession of the divine spirit &eep the evil spirits

at bay?®’ In order to thwart the potential reinvasion of such demonic forces, Christians

formulated a broader set of ritual practices, inclugirayer, laying on of hands, and bapti&h.

The construction of the Christian body as prone to possession, then, shaped Christian practice in
important ways. This will have become even truer by the end of the second century, when we
begin to see evidence ftire incorporation of exorcistic practice in the baptismal initiatory rites

of some Christian communitié%’ At an early period, therefore, the connection between

demonic and divine possessibecame a central element of the ritp@tformance of becoming
Christian In the section to follow, | explore how exorcism itself served similar purposes within
early Christianity by informing a diverse range of bodily repertoires desigreego&d demons

and craft the proper Christian body.

A Potent Possession: Chstian Exorcistic Practiceand the Making of the Christian Body
The practice of exorcism by Jesusd foll owe
movement. In the Gospel of Mark, for example, Jesus is said to have appointed and

commissionedthetev| ve apostles, giving t h*TheGdspelofpower

%St uckenbruck, AThe Human Being and Demonic Invasion, o
26850rensenPossession and Exorcisi6 7.

®0On this, see Elizabeth A. Leeper, fAFrom Alexandria to
Exorcism as a VigladGhstanasimh@990),Ra4;teadend=xorcism in Early Christianity

(Ph.D., Duke University, 1991); Henry A. Kellyhe Devil at Baptism: Ritual, Theology, and Dra(itaaca:

Cornell University Press, 1985); Twelftrda,the Name of Jesp261; Franz dseph DélgerDer Exorzismus im

althristlichen Taufritual: Eine religionsgeschichtliche Stu@aderborn: Ferdinand Schoningh, 1909). Délger

argues that the primary reason for incorporating exorcism into baptism rests in the connection made by Christian
writers between demons an dRomdnganthdom (tbid A, gitedap.dBerénsen,e s of t he
Possession and Exorcisitb). For early Christian witnesses to this practice, see espedi@ppostolic Tradition

20.3, 21.69, 21.10. See alsbe discussion of baptism and demons in the work of Tertullian, below, Chapter Four.

2"Mark 3:15.
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Matthew includes a similar directive, where t
to cast them out, and to cure every disease and every sickAieBse longer endingf the
Gospel of Mark, moreover, includes the declaration that one of the signs of those who will
believe will be t heit?Anndité Reedtsyggestothafiearly tettssacnt d e
as these established Jesus the exorcist as a paradigmffoo hisl ower s: AJust as J
exorcised demons, so Christians were now commissioned to take up the fight. For many, this
meant exposing the machinations of the fallen angels and demons in the world around them, and
they explained a startling array of ploemena with reference to the invisible hands of
supernat®®ral evil .o

We see depictions of Christians taking up this fight in a wide vasfagxtual traditions.
I n Acts, the apostgier |Poa unwh oe xwoarsc i psoesss eas sfiesdl abvye a
( 380 - )& Tkel@dpocryphahcts of AndrevandActs of Johnikewise depict their
eponymous characters performing exorciSMd. ust i n Martyr thewhade t s, @t h
world and in your own city (of Rome) many of us, human beings who are Christians, exorcised
many who were possessed by demons in the name of Jesus Christ who was crucified under
Pont i ug®Ckiméntof Adexaddria, Origen of Alexandria, leaus of Lyons, Tertullian of

Carthage, and Theophilus of Antioch, among many others, diynilaim that Christians

2"Matt 10:1.

2Mark 16:7.

2"Reed Fallen Angels187.

214Acts 16:1618.

2%Acts of Johm1-43, Acts of Andrevap. Gregory of Tour€)n the Miracles of thelBssed Apostle Andrew-7.

21 Apol.6.5-6.
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continued to exorcise demons in their own &#yt is clear that for many Christians, then,
exorcisms were not just stories from the pRstther, they were ritual practices performed in
their very own cities and villages, which spoke to the continuing relevance of exorcism for
Christian life.

Many early Christian authorsi t e exorci sm as a maj or reaso
evangelistic success. Irenaeus, for example, asserts that healed demoniacs often join the
church?’® Tertullianavows furthermorethat public displays of exorcistic prowesféen inspre
conversions to the Christian faff? Novatian, the future bishop of Rome, became ag@ian
only after receiving exorcistic treatment for a severe illi&SEhe Acts of Johrepict the
Aexorcismo of the demon Artemis from the city
of the ci t% Basedinpadrtarbtheseavitnessesny contemporary scholars have
argued that exorcism was a major evangelistic tool for early Christians. Adolf von Harnack
asserts, éworexsmpfer médd one very powerful me
and propaganda?®? Ramsay MacMullen likewse argues that exorcism was one of the primary
public miracles that inspired public Christian conversifda®avid Frankfurter proposes,

mor eover, t hat the NnMedi terranean mar ket for

21"Clement of AlexandriaQn the Rich Man Who is Savad; Origen of Alexandriadgainst Celsug.4; Tertullian,
Apology23; Cyprian Ad Donatunb; Theophilus of AntiochAd Autolycun®.8.

2"Yrenaeus of Lyonsigainst All Heresie<.32.4.
21%Apol. 23.

2800n this, see Eusebiuscclesiastical History.43.14.
2IActs of Johr88-45.

282Adolf von HarnackThe Expansion of Christianity in the First Three Centu(izsols; 19045; repr. New York:
Arno, 1972), 1:160. Emphasis original.

28MacMullen, Christianizing the Roman Empir28-29.
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spread of #Grrdamamahwelyf.tor ee goes so far as to
early Christianity the prevailing view has been that exorcism played a significant role in the
success of e®#Yly Christianity.o

Exegetes botAncient and modern agree, thérat exorcism formed an important ritual
practice for early Christian communities. But what did the ritual of exorcism entail for the
Christian body? As traced previously, Jesus exorcises demons in the Gospels largely through an
initial confrontation and erbal adjuration. In the Gospel of Mark, for example, Jesus commands
that the de nonnds MMBEEY dgsus semdtinies precedes sexbrcisns by
solicitinginformation from the demon, as indicatedhe Gerasene Demoniac narrative. The
exorcismofthemutebdyncl udes a command rt heantt erh ei ndteonto nt hi
demoniac®’J esusd exorcisms, therefore, primarily c
exchanges between Jesus and the possesgngppon, whi ch cul mi nated i n
imperative commands to expel the evil spirit.

Some ofour earliest examples of Christian exorcism seem to follow this pattethe
Book of Acts, for exampleRaul exorcisethe demon of a forturelling slavegirl by verbal
adjuration: A6l order you in the name of Jesu

very houro’®IntheActsof Peter t he eponymous apostle encount e

284 rankfurter Evil Incarnate 19-20.

28Twelftree,In the Name of Jesp®6. This brings to light a tension between New Testaamashiearly Christian

studies. Whereas t-imngt holromgirzédas ke geémomide i n New Test
discussion above), the latter has often viewed demons as an important aspect of early Christian belief and practice.
Thisunderlying ncongruity in interpretive practice might stem
Christian scripture, including the New Testament, based on modern sensibilities, a pressure that does not exert as

much influence on contemporary interpritas of literature from the postpostolic period.

28%or the former phrase, see Mark 1:25, 5:8, 9:25; for the latter, see Mark 1:25.
287 bid, 9:25.
288Acts 9:18.
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apparently possessed by a demon. Peter then comnaedstd e mon t o exit hi s v
then, whatever demon you may be, in the name of our Lord Jesus Christ, come out of the young
man and do him no harm; (and®itisnttablethattbeur sel f t
phrase fAJesus sthofithese éxorcissic fggmukasfrem earlyiChristian Acts.
This tradition appears | ikewise in thenlonger
my namehey (the apostles) witlrive out demong?*°

Interestinglymany earlyChristian authrs claim that two practices distinguished
Christian exorcism from its Gred®oman counterparts: (1) the invocation of the name of Jesus,
and (2) the use of short verbal adjurations,
formulas.Tertullian emphagies, f or exampl e, that Christians

Christo®®'Or i gen of Al exandria similarly claims tha

curious magical art or sorcerer's device, but
going so far as to say that this is th#® reaso
Origendés comments reveal that Christian ascr.

larger effort to disassociate Christian ritual practice fromcGRo man fimagi cal 06 anal
We see this likewise in the writings of Justin Martyr, who strongly distinguishes between

Christian practice and 2%hswel aslfenadus of tyors,iwhoer s an

29ctsof Pete 1. Transl ation from Wil hel m SchandB®cheWilsomer , tr .,
New Testament Apocryphéol. I1.

29Mark 16:7. Emphasis mine. On the use of the name of Jesus in exorcism formulas, see alsoAgmiastia|l
Heresie2.32.4;Pistis Sophié8.110; Theophilusid Autolycu.8.

291Apol. 23.

292AgainstCelsus7.4. All translations oAgainst Celsuare adapted from Henry Chadwick, @rigen: Contra
Celsum (London: Cambridge University Press, 1953).

293 Apol.6.
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argues that fAortmodexdr@Rkriodt iPamaightottaid ©oi |act i vi
widespread characterization, it is tempting to draw a sharp distinction between early Christian
exorcistic practices and that of GreRoman counterpart€® Before doing so, however, it is

importantto consider some examples of r@Mmristian exorcism in order to gain a better

appreciation fothe broader ritual context in which Christians expelled demons.

Christian Exorcists and their Gredeoman Counterparts

At first glance Christian exorcistic formukaappear to differ in important ways from
prominent analogous practices, especiallynioeeelaborate and lengthy formulas of floeirth
centuryGreek Magical Papyr{fPGM). PGM 1V, for example, includes antricateset of
incantationsyoces magicgeand ritual aids:

Take some oil made from unripe olives together with the plant mastigia and lotus fruit

pulp and boil them with colorless marjoram
EMORI THEOCHIPSOITH SITHEMEOCH SOTHE IOE MIMIPSOTHIOOPH

PHERSOTHI AEEIOW | OE EO CHARI PHTHA, come out of
as usual. I nscribe the phylactery on a tin
MESENPSI NI AO PHEOCH | AEO CHARSOK. 0 Fasten
terrifying thing for every demon, and he is frighed of it. Stand the sufferer opposite

and perform the exorcism. This is the exor
Jesus, IABA IAE ABRAOTH AIA THOTH ELE ELO AEO EOU IlIIBAECH

ABARMAS IABAROU ABELBEL LONA ABRA MAROIA BRAKION, appearing in

fire, who is in the middle of land, snow, and mist. TANNETIS. May your angel come

down and be deaf to dissuasion. Let him assign to the demon that flits about the shape

that God molded in his own holy paradise, because | pray to the holy god, AMMON
IPSENTANCHO.(Use the formula). | adjure you LABRIA IAKOUTH

ABLANATHANALBA AKRAMM. (Use the formula). AOTH IATHABATHRA
CHACHTHABRATHA CHAMUN CHEL ABROOTH OUABRASILOTH HALLELOU

2%pgainst All Heresie8.31.23, 2.32.45. Cf. Against All Heresie4.23.4. For discussiosee Twelftreeln the
Name of Jesy53.

For an example of this type of approach, see especiall
Classical Culture, 0 i n St @hndtia Qrigihs andPGreciRoenan CalimedLeiden:d r e w W,
Brill, 2013),113144 [ 127]. Similarly, F.C. Conybeare argues tha:
made no useéof ma giChastian beeonblagyl).(S€miso/MeiefaMarginal Jew 2:548,

550,571 n.65,whet rongly differentiates bet we @raek NMagisalPagyri ex or ci s
For discussion, see Twelftrde,the Name of Jespy36-54.
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IELOSAN IAEL. | adjure you in the name of the one that was seen by Osrael in a shining
columm and in a dayime cloud and delivered his people from the Pharaoh and inflicted

on Pharaoh the ten plagues because he would not listen to him. | adjure you, every

demonic spirit, to give voice and tell of what kind you are, because | adjure you by the

sal that Solomon set upon the tongue of Jeremiah, and he gave voice. You too give voice
and tell of what kind you are, a demon dwelling in heaven or the air or on the earth or

under the earth or in the underworld, or whether you are of the abyss or of theddor

of the sea, give voic#® and tell of what so

In comparison to the short adjurations attested in early Christian texts, this exorcism spell is
notable for its length, elaborateness, and us@oés magicaéVhat is more, the use ofaterial
aids such as plants and fruits driving out demonss relatively unattested in Christian literary
sources. El sewhere in the PGM, we again encou
and bitumen to cast o0 utoamangpessessed.by adidemonwhideu s ay
applying sulphur and bitumen to his “mse, the
the fourthcentury magicamedical work of Cyranides, moreover, we encounter an exorcism spell
t hat suggests dgshteo nuesoe ionf wea riidN ennge soif f demons:
The Nemesistone is a stone taken from the altar of Nemesis. Nemesis is engraved on
the stone standing with her foot on a wheel. Her form is that of a maiden, brandishing a
cubit ruler in her left hand, and a staff in light. You will enclose under the stone the
wing-tip of a duck and a small piece of the plant. If you apply this ring to a possessed
man, the demon will at once confess himself and flee. It also cures moonstruck people if
work round the neck. It averts mbestations of demons in dreams, the terrors that afflict
children and nightmares®
As seen with just these three examples, certain strands of exorcistic practice drawn from Greco

Roman sources emphasize eleméntgluding lengthy incantationspces mgicag and use of

material object$ that are relatively lacking from early Christian accounts of their own

2%pGM IV.300786. All translations of the PGM are from BeGreek Magical Papyri.

2PGM XII1.242-4.

2%Cyranides 1.13.1@9. Translation from Daniel OgdeMagic, Witchcraft, and Ghosts in the Greek and Roman
Worlds(Oxford: Oxford University Press, 2009), 268. For more on this, see Maryse Waedemadet and
Alphabet: Magical Amulets in the First Book@yranide§Amsterdam: J.C. Gieben, 1987).
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exorcisms. Based on this general differentiation, it might be tempting to concur with the
assessment of Justin, Irenaeus, Origen, and others tlyaChastian practices diverged
markedly from those of their Gre¢®oman counterparts.

When we take a broader view of exorcism among GRmmans and Christiaristhat is,
beyond the contrast between the PGM and early church fétkieedine betweerhese
traditions begins to blur. First, it is important to point out that Christians did not have a
monopoly on shorter, less elaborate exorcistic adjurations. On Greek amulets from the second
and third centuries, for example, we discover several thatinitart adjurations designed to
protect the amul et bBetalrEezZré B WU UoénD QdéeEnSo. n i Dce | ai tvtearc kJ
from all witchcraft/poisoninggharmakig and all suffering and all active attack and the
manifestation of demons, night and day, now, nowekdyj quickly at once, at once, at oncé&®
Another spiritrepelling amulet from the Roman period likewise contains a short adjuration:
iDri ve off from [ Réi aldoirgnagd despuctivea. RTANEBRAN wi c k ed ,
THABIASA .0°%° While both of theseraulets contairvoces magicgean element uncharacteristic
of the Christian tradition, they nonetheless attest to the use of shorter adjuration formulas among
nonChristians.

We find additional evidence for such parallel practices in the GReroan literay
tradition. I n Luci &over of Lisstorcepample, theechatactar ipn t r eat i s
describes the exorcistic techniqgue of Athe Sy

| need not discuss this: everyone knows about the Syrian from Palestine, the adept in it,

how many he takes hand who fall down in the light of the moon and roll their eyes and

fill their mouths with foam; nevertheless, he restores them to health and sends them away
normal in mind, delivering them from their straits for a large Yéken he stands beside

2Translation from Ogdemviagic, Witchcraft and Ghost&69. This amulet dates to th&/2™ century CE.

309 bid, 268.
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themas they lie there and asks 6 Whence came you into his bo
silent, but the spirit answers in Greek or in the language of whatever foreign country he

comes from, telling how and whence he entered into the man; whereugaubgg

the spiritand if he does not obey, gatening him, he drives him oift

The Syrianbés approach to exorcism, therefore,
with the demon, followed by an imperative adjuration that expels the spirdt M/more, in

Phi | o diferofaApollosidsthe neePythagorean wonderworker Apollonius of Tyana
encounters a demoniac and successfully heals
demon] with anger éand he oandishawdyda vikiblensigrttat q u i t
he had done so*%? Several witnesses from the GreRoman tradition, therefore, suggest that

short adjurations were a part of standard exorcistic techniques in the ancient Mediterranean, and

thus do not provide a reliable poiof differentiation for Christian practice.

As a second point, Christimmphasis on the use of short adjurations might not have
di stanced them from the charge of fAsorcery. o
Christiansd fawrend krpepadearc hamai ent theories ¢
ver bal assault: fAspeech is fundamental to thi
essentially performative: the right kind of speech causes things to happen. Ritoetarnd
magicaar e, i ndeed, at ti mes i nvoPRaeidlAunethast t hey a
|l i kewi se noted the connection between Christi
pointing out that

Jesusd use of the i mper avidelykmowmand usediform e x or ¢
ofadj ur ati on i n Thh greatagulfovhich same Mew Tdstdnéent scholars

301 over of Liesl6 (LCL, Harmon). Emphasis mine.

302420 (LCL, Conybearefor another instece of Apollonius combatting a demon, see 4.10, where the wonder
worker identifi-eemand khé&at si & &pflagoeing the city of Ej

38Al exander, fAContextualizing the Demonology of the Tes:
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woul d place between Athe powerful word of
simply nonexistent. The short authoritative commands of Jeglgrions in the gospel
narratives are formulas of magical adjuratith.

Auneods poumpgorfti nidn Jesusd use of the I mperati\
adjuration that demons not return to their host (e.g., Mark 9:25), two stock exgbrstses
found in other Jewish and Gre&oman exorcism¥? It is in part because of this drawing upon

broader fimagi cal @ hperraaoteifeeass tthoatd e®@tutsty Bexorci s

Despite the claims of early apologists, then, the Christianfuseort adjurations in their
exorcistic practiceloes not signal eomplete break from contemporary Grédgoman practice.
Rather, itwould be mordruitful to consider the ways in which Christian practice participates in,
rather than diverges from, braaditual traditions of the ancient Mediterranean. The need to
consider potential overlaps between Christians and GReoean magical practice intensifies
when we consider evidence that suggests Christian participatiorcalled magical rites. PGM
IV(cited previously), for example, includes bot
Christian (fAiJesuso0o) incantation terminology.
moreover, Daniel Ogden has noted the use of traditional Christian namesutiproamulets

thatusemagical rituals®’ David R. Jordan and Roy Kotansky, furthermore, have published

SDavid Aunear ii Ma §h cAufstieg uadNiedeygang der romischen Vielt3.2 (1990), 1507

1557 [1532]. As an additional point, Aune correctly points out that the supposed difference between Christian and
fimagical 0 exorcisms is iohogactldecentexdif fidhenbesvinycdl
has led some scholars to contrast them with the long adjurations of the magical papyri. Aside from the not

unimportant observation that such a contrast is quantitative, not qualitative, it Beawdted that most of the

magical papyri come from the third through the fifth centuries A.D. during the great Blutezeit of Re@@en

magic; it appears that the older the magical forms, th

S%For a parallel to Jesus6 BGWH .®2f54i, mpre r3a8tli.v & oad jpwarmr atl il @d
that the demon not to return to the victim, see Tob 6:8,8f Josephugint.8.46-47; Acts of Thomag7. For
discussion, see Marcuglark 816, 655.

3088 ¢cher,Das Neue Testamerd3.

3010 PGM LXXXIX, for example, an amulet invokesnéhhr i st i an di vine assistance in
from demonic attack: RSO SO ABRASAX [character] ABRASA.
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several amulets that betray potential use by Christf&ns.

Due to the nature of our evidence, none of this is definitive proof that Christians were
regd arl'y engaging in Amagical 06 exorcisms or t he
circumstantial evidence for Christian participation in such rites suggests that the line drawn by
early Christian apol ogi sts Iadidewéetoobadhltr i st i an
would be more productive to view Christian exorcism as existing on a continuum of ritual
practices in the ancient world, which incorporated to varying degrees practices sometimes
| abel ed as fAmagi c aChos thiyam tenxear aii sttusad emphea stiss.
Jesusd name wil|l have provided one point of d
name in the adjuration formulas of the PGM calls into question how much this would have

differentiated Christian exaoists from their norChristian counterparts.

The apol ogiemnphasis o€hodtidn exortistiediesyncrasythen, isnot
necessarily reflective of the diverse range of Christian ritual practices; neverthelesssjitedes
to attempts by these authors to undergird Christian ritual expertise over and against that of other
competitors in the ancient ritual Amar ket pl ac
prescriptive (rather than descriptive), they nonetheless give insigfiie ways in which
Christian writers utilized exorcism to articulate certain views of the Christian body. In what

follows, | examine a sampling of early Christian exorcistic discourses in order to ascertain how

the aidof little Sophia, a.ka. Priscilla. Restrain and render ineffectual the attacker of little Sophia, a.k.a. Priscilla,
whether it is shivering, restrain it, whether it is a ghost, restrain it, whether it is a demon. Restrain it. SO SO
ABRASAX ABRASAX, | am ABRASAX ABRASI CHO OU. Restrain and render ineffectual the things that attack
little Sophia, a.k.a Priscilla, on this very day, whether it is shivering, restrain it, whether it is a demon, render it

i nef f SappluMadgld [PGM LXXXIX, 4" century CE]ap. OgdenMagic, Witchcraft, and Ghostg268).

3%0n this, see David R. Jordan and Roy D. Kotansky, HAA |
Maresch, and Cornelia Romer, edsy | n e r 7.8 (@magen:i Westdeutscher Verlag, 1997)}653DavidR.
Jordan and Roy Kotansky, RavueArchieblogiug 296),e16117&8;Royf r om Xant ho
Kotansky,Greek Magical Amulet®pladen: Westdeutscher, 1994), 387; Twelftteehe Name of Jesu2634.
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these texts construct Christiarorcistt practice, and thus farm the materialization of

Christiancorporeality

Christian Exorcism and Christian Power
Some of the earliest commentaries on Christian exorcistic practice highlight the specific
power ofChristiangto perform exorcisms, ovend against exorcistic competitors. In the Book
of Acts, for example, the sons of the Jewish High Priest Sceva attempt to exorcize a demon using
the name of Jesus. Their attempt fails, however, and they fall prey to the attacks of the demoniac:
Then the ma with the evil spirit leaped on them, mastefed) U U o g ) thethiall) dhdf
so overpoweredll ¢ g Ythém that they fled out of the house naked and

woundedWhen this became known to all residents of Ephesus, both Jews and Greeks,
everyone was awestrucknd the nam of the Lord Jesus was praiséy.

Acts underscores the incompetentéhe Jewish exorcists ldescribing how the demon
Amasteredodo and fAoverpoweredo t hiethenudeo much so
Intriguingly, Acts implies thatthe ons of Scevads failure is not
discussed previously, in Acts Paul exorcizes a slave girl using the name oRJesimique

similar to that of the sons of Sce¥d The failure of the Jewish exorcists, therefore, results from

their ownlack of affiliation withJesus as i ndi cat ed Dbtythdirfude d e mons o6
adjuration J&sus | know, and P a d1Accbrdiigtodhe hookouActs, wh o a

then, the Jewish exorcists fail for one simple reason: they @ghendesus nor one of his

309cts 19:16:17.
319bid, 16:16:18.

3bid, 19:15.
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followers3!2 Through the narrative opposition between futile Jewish exorcism and effective
i Ch r i38éxorcsm0Acs contrasts the strength of fBaristianritual body with the

weakness of its Jewish counterpart.

Acts standss an early example of what is a widespread trend in the literature of the early
Jesus movement and early Christianity: the emphasis on the unique potency of the Christian

body in performing effective exorcisms. Tatian of Syria, for example, accentuatesitnp o we r 0

of

Goddés word that works through Christian exorc

(di j} Uoeef O6hea®dmlty asipisr utsedd®@f mar t i bighligitsmager vy

theagonistic context of exorcism as wellthe importac e of Chri st i an fistr en:q

this cosmic battle. Clement of Alexandria likewsteesseshe power of Christian exorcism,
claiming that t hrdemom ik shatterediiréedhceditopotemde byrcanidend f
¢ o mma Adnssimidar fashion, Tertulliaremphasizethe unique supremacy of Christian
exorcists over demons, and attributes it to their successtudation of the name of Jesus:
Yet all this sovereignty and power that we have over [the demons] derives it force only
from thenaming of Christ, and the reminder of what they expect to come upon them from
god at the judgmers e at of Chri st éThus at a touch,

the thought, by the foretaste of that fire, and they leave the bodies of men at our
command, all against their will, in pain, béhing to have you witness®®

812This perspective contrasts with that of Mark 9:38, where Jesus tells his disciples not to disstfatiewens
from invoking his name in exorcism.

313This of course is an anachronistic term for the book of Acts, but | use it here as convemiduatnsl for early
followers of Jesus.

314address to the Greeld$.2-3. Translation from Whittakef atian, 33.

31%0n the Rich Man Who is Savaéd (LCL ButterworthYFor mor e on Cl ement dés demonol og

318Apol. 23 (LCL, Glover). Here anchtoughout | follow the translation of T.R. Glover from the Loeb Classical
Library for Tertullianbs Apology. Where appropriate,
inclusiveness.
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Tertullian herecentralizes exorcistic efficadg a ritual techniquét he i nvocati on of
namei that will have distinguished Christian exorcism from (most of) its Jewish arabGre
Roman counterparts (the sons of Sceva and PGM IV notwithstandihg}.is more, Tertullian
underlines both the potency of the Christian
relative suffering and embarrassment experienced by the ekpeltee mon ( it Meayn ar e
pai n, 0 n®ybriarsofi Carthgge )ikewise emphasizes the agony that the Christian
exorcist is able to inflict on its demonic foe, claiming that Christians expel evil Spivits t h
heavy bl ows 0 a n% Frinstheaerwitnessas gmetgésra eollective portrayal of
the Christian ritual body: confident, powerful, and effective.

In theActs ofThomaswe encounter a particulgrinteresting attestation the clout of
the Christian exorcist. A beautiful womaisits Thomas, seeking relief from a possessing demon
that had afflicted her for several years. The
demons: ABut | know and am persuaded that dem
and become terrified t y o u P8 /pfrtaeyre rThbo mas bemoans the woma
spirit responds, AWhat do you have to do with
to destroy us, before our time has come? Why do you with to usurp our authority?...\\wy do y
wish to exercise mastery over us, esp®cially
Before departing, the demon underscores the importance of Thomas iitirtip\wes possessive
presence:

| will go to placeswhere the fame dhis man [i.e. Jesus] has not been heg&rd wi | |
depart and seek one like you [the woman | just possessed], and if | do not find her, | will

317Ad Donatunb.

3187cts of Thomad3. All translations for thécts of Thomaar e amended from Hans J. W. Dri
Thomas, 06 i n Schnee maénThstamenbApatryphol.lll. Wi | son,

319bid 44-45.
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return to you agairfor | know that while you are near to this man [Thomas] you have
your safety in him, but when he is gone ydlube as you were before he appeaféd

In similar fashion to other Christian texts, then, Aoés of Thomasoncentratesxorcistic power
in the commanding presence of the Christian ritual expert. Whenever that bodily potency is
present, the people egjprotection from evil spirits; in its absence, even the Christian body

again becomes vulnerable to demonic attack.

Graham Twelftree has noted the early Christiantering of power on the exorcisther
thanparticular exorcistic procedure$:t h e qties wehemat the key to a successful exorcism.
Success depended on the exoficist per son fill ed and?litdsmpowered b
important topoint outthat such an emphasis is significant not only for constructions of the
Christian body, but alsdé Christian construal of competing ritual experts. We see this
especially in Christian denunciations of HAsor
own exorcisms and fAmagical 6 r it 2Apologhatst i n Mar
Christians have displayed effectiveness in exorcism where others have not:

For throughout the whole world and in your own city many of us, human beings who are

Christians, exorcised many who were possessed by demons in the name of Jesus Christ

who was cruified under Pontius Pilate. And they healed thémugh they had not been

healed by all the othersexorcists and enchanters and sorcerésd still they heal,

breaking the power of the demons and chasing them away from human beings who were
possessedyithem322

Justinds comments here highlight aoudswoh!| e mpha
e X or ci s m: uniguealility to peaforms them, and their differentiation from the

(ineffectual) practices of Gredeo man fAenchant drns Jaursd i sna@rsc eroenrt L.xi

320bid 46. Emphasis mine.
32 Twelftree,In the Name of Jesp$s5.

3222 Apol.6.5-6. Emphasis mine. Translation from Denis Minns and Paul Parvis Jadtn, Philosopher and
Martyr: Apologies(Oxford: Oxford University Press, 2009). See dlsalogue with Tryph®0.3.
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emphases aid in his broader attempt to make Christianity more palatable to its cultured despisers.
Seen in this way, Christian claims regarding
to reorganize GreeRoman religios/magical discourses to encourage acceptance of Christian

practices and denunciation of GreRoo man fAmagi ca® o competitors.

Irenaeis of Lyons engages in similar utilization of exorcistic discourses, though his
opponents are fellow Christians. In Kgainst All Heresieslrenaeus attempts to counter
Aheretical 6 claims to miraculous healing powe
to expel demons, fAexcept those thatsoamuck sent
as t2hThis cepiction of ineffectual healing powers appears as part of a broader contrast
bet ween the fAorthodoxo church and heretical o
based on relative use of f@Amagical o rites:
Sinceéthere exi st aeadingigfluendes andagicarillosionsand mi s
are impiously wroughin the sight of men; but in the Church, sympathy, and compassion,
and steadfastness, and truth, for the aid and encouragement of people, are not only

displayed without fee or reward, but we seives lay out for theenefit of others our
own means$?®

Later in the same treatise, Irenaeus again emphasizes that heretical Christians can only effect

cures fiby means of magico and fAdeceitfully, o

This will have been es p egeticprogtam, as omgpobthetparportted feapientslofi st i n6 s
Justinds address, Marcus Aurelius, | a tMeditations1l.6)t e of hi s ¢
Embedded within Justinbés clai m t o Ch rantignpeérial aritigges or ci st i ¢
el sewhere in his writings, Justin claims that the demol
(1 Apol.5,12;2 Apol.1,5,12)The Chri stiansé defeat of the demons, t he
potency even over their imperial overl ords, a point ac:H
prefect responsible for Jesus6 crucifixion For more ol
Apol ogi st d erfd tthhee AhReell s60; Annette Yoshi ko Reed, AThe
Wright Knust, AEnslaved to Demons. 0

S24pgainst All Heresie2.31.2. All translations ofigainst All Heresieamended from Roberts et al., edmte
Nicene FathersVol. I.

329bid, 2.31.3. Emphasis mine.
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those oer whom they declare that they have supernatural potffdrenaeus claims, by
contrast, that doesrtaislyanditruly duve outderaqesd that tbosedwhdi
have thus been cleansed from evil spirits frequently both believe arttigonselves to the
Churchd®?’ Irenaeus stresses, moreover, {oathodox) Christians do not accomplish such tasks
through any fAmagical 0 practices:
Nor does she [the church] perform anything by means of angelic invocations, or by
incantations, or by any a¢hwicked curious art; but, directing her prayers to the Lord,
who made all things, in a pure, sincere, and straightforward spirit, and calling upon the

name of our Lord Jesus Christ, she has been accustomed to work miracles for the
advantage of humans,dnot to lead them into errdf®

In concluding this section, Irenaeus emphasizes that such miracles are only conferred to those

who call on the name of Jesus, fAnot that of S
man whateve6®?° Through prescriptios regarding exorcism, therefore, Irenaeus pronounces a

broader vision and divien of the Christian bodyb et we e n toh eo rit thooddeosxt r i t e s

own community and the fAimagif®talo heteropraxy o

The examples of Justin and Irenaeus highligiw early Christians utilized prescriptive
paradigms of exorcistic practice to construct particular understandings of ChristiarBstual.
localizing exorcistic potency e spiritfilled Christian body andrephasizing the procedural

minimalismof their brand of exorcism, Justin and Irenaeus craft a particular vision of the

328 bid, 2.31.2.

327bid, 2.32.4.

328 pid, 2.32.5.

329 bid.

3%0We encounter a similar diff
Against All HeresiesThere, Irenaeus claims thaté A my s t
practice magical artso (1.23.
Aimagical 0 activiti es -psoucihonass,

and AOniropesmmider r(smdr gam 2 3.
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Christian ritual body that aimed at distinguishing its ritual potency from the ineffective

Amagi cal oepr at 0 p a gtamhike Christiandextdéamphasze thecirglwelling

spirit as the source for such power, the public performative dimensions of exorcism will have
ensured that the Christian bodyma t er i al i z e d-®Romam wohdiasiond haveng &r e c 0
particularly powerfuluthority over evibpirits. David Frankfurter emphasizes the importance of

performance in ancient exorcism:

It is up to the exorcistéor the ritual exp
to interpret demonic presence, then to project @igexpertise in demons, perhaps to
set this innovative demonology within a wi

an effective ritual altasks requiting thedfidl mwliveinenta X p ul s
audiencesWhile texts lists, manualsamuletsi will inevitably aid claims to expertise,
the overall process obviously revolves around dramatic performihce

Frankfurter 6s ac pesforhancainderscaresoht wag i which thesbody of

the Christian exorcist will have serveslan inscriptive site where differences or commonalities
between Christians and other ritual experts will have been implemented and ritéiZlixed.

appreciation for this performative dimension underscores the importance of broader debates
regarding Christian exorcism. Christidaims a b o ut of niagic intheireexoiciens

invested a certain type of ritual power in the Christian performarfce isi mpl €06 (i . e . ,
magi cal 0) exorcism. This discourse created a
organized, interpreted, and inscribed with certain types of meanir@héstian exorcists

enacted or contested thitual taxonomy through galic exorcisms, the Christian body will have

taken shape amid the complex interplay of varyihgatidiscourses and practicdsis process

of exorcistic ritualization will have onliyncreasedn the late second and third centurieben

33Frankfurter,Evil Incarnate 20. Emphasis mine.

3320n this, see MacMullerGhristianizing the Roman Empire 28 and Peter Brown, #AThe Ri
Holy Man i n [Tketlaurnahof RamgnuSiudies.l @971), 8aL01.
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we find evidencéor exorcist as an official position within the church and the incorporation of
exorcistic rites into catechetical and baptismal ritd&slltimately, the practice of exorcism in
early Christianity demonstrates that even when Christians claimed to hav®sppwer in
expelling spirits, they articulated and performed visions of Christian corporeality thatdiibest

the ongoing entanglement of the Christian body with its daecrfoes.

Conclusion

As traced in this chapter, ideas regarding the demonmnig inothe earliest writings of the
Jesus movemenestify tothe interimplication of demonic and human bodies. Early Christian
exorcism narratives portray demons as disembodied entities who repeatedly and violently usurp
human bodies, a behavittrat echos theactivities of the residual spirits of the antediluvian
giants. As showcased in the Gospel of Mark, this understanding of the desftattsthe early
Jesus movement 6s demonol ogi cal commonalities
wellastt movement 6s ascription to ancient Jewi sh
for good or ill). Simultaneously, the demonic contributed tarépeoductiorof certain Christian
corporeal paradigms, primarily in its informing of particular rituabt@mies. In serving as both
exorcistic foil and corporeal counterpart, the demonic body aided in the public performance of a
Christian body that had been cleansed of the demonic and intermingled with the spirit of the
divine. This spiritual potency manifese d i t s el f i n excdptonakbiity o sasti an b o
out demons, a power <c¢l aimed by early Christia

higher calling and grasping of cosmic truths. This ritual discourse took shape amid Christian

3330n the office of the exorcist, see Euseblts;lesiastical Histor.43.11. For more on exorcism and baptism, see
note 269, above.
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exa ci stsd0 competition with other ritual expert
some authorsdé emphasis on the supposed Asi mpl
its fNpdagdacald wooumt er parts. Doagativedin earlty Chrigtianityt o e X ¢
therefore, can aid in tracing the complex ways that Christians constructed the bodies that

populated their world, described how their own body fit within this larger cosmos, and posited

their own forms of power within diverse religious context. As we move to the next chapter,

however, we will come to see that despite the best efforts of Christian exorcists, the demonic

body remainedhtermixedwith its human counterpart at every turn.
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CHAPTER THREE

Of Demons and Docetists: Ignatius of Antioch, Docetism, and the Making of the Body of Jesus

Exorcism narratives are not the only place where we encaanotgporeal demons in
early Christian literature. Ignais of Antioch twice referstodemonsfa® di | ess o0 ent i t i e
first instance, as part of his letter to the church at Smyrna, Ignatius levels a sharp critique at his
socal l ed fidoc&tii[dd dmpgomert sais certain unbeliev
suffer. They are the ones whee only an appearance; and it will happen to them just as they
think: they will be without bodies and demoni®*® Ignatius reinforces this censure throwgh
apocryphal tradition concerning the appearance of the risen Jesus to Simon Peter and his
compatons:
And when [Jesus] came to those aroweed Pet e
that | am not a bodilessdemo® And i mmedi ately they touche
intermingled with his flesh and mskpiritéAnd

together with them as a fleshly being, even though having been spiritually united with the
Father33®

3¥0n this issue, see bel ow, AExcursus. 0

3Smym2 . 6B W3o90Uca Us3ligadyincegliss zddiaisss, 3 WOJga UG U

ijedes lgebedUgUd el yeUcodUadlga daEmphasis mine. Greek te
adapted from Bart D. Ehrmaiihe Apostolic Father€Cambridge, MA: Harvard University Press, 2003), 1.296. My

amended translation here differs slightly from that offered by Ehrman. | iatérpr t hiieU sfcoaf® 9 aaes a

copulative conjunctive expressing a particular instance (demonic) of a more general attribute (bodiless), which has

an intensifying or heightening force. For discussion, see H.W. S@yiek Gramma(Cambridge, MA: Harvard

University Press, 1920 [1984]), 6551.

smyrn3.23 . ATW g j9e Wy Uped 03 UL@’L sYbOUU, vy anUL@sJaUeuy eU a0
iUsce %uztsaaldUe gdd TUUB'DY Us U@’ cBO.JUUg aU0s, ueUguﬁldqeaL,UlfJg; O e UUs &

ZUW U323 ¥aGUUGos3 Obhe yai@aWads UisUy esofhd, offurvdlyssglge Udlso
Emphasis mine. Translation and Greek text adapted from EhApastolic Fathersl.299.
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|l gnati us berc emme Wi 1 g 0 b o dntetedisgSowbaetiney carsréveah r e
aboutthdor oader corporeal | ogics that wundergird 1|
his imagined cosmo#n what follows, | examine théextual anctulturalcon e x t s f or | gnat
citation of bodiless demonpaying particular attention tcow demonic(in)corporealityrelates

to concomitant claims about th@dies of Christians and themsor, Jesus of Nazareth. #s

often noted by schol ar |ogtensidynombat abartardt r s l gnat.
Christological positionsThis chaptewill demondrate that the construction of demons as

A bodi Iredlectsvéof the sinthropological and Christological disputes within Whinatius

and his communitywere mbedded. What i s more, Ilgnatiuso6 |
competing Christian claim$aut the body of Jesus seswas a foundation for an esivist

ritual ideology whereéhose who disagree with Ignatius on Christological matterdiageialified

from full participaton in the Christian communityn such a way, the incorporeality of denso

not only reflects Christian bodily idealsyt alscaids in the performance and (re)production of

particular modes of Christian corporeality.

Ignatius of Antioch: Life, Letters, and Adversaries
According to early Christian tradition, IgnatiusAxfitioch was the second (or third)
bishop of Antioch, having replaced Peter (and perhaps his successor Edinstius refers
to himself a® f@bisskhopment Syhiaa seemingly corr
Christian authors that Ignatiusas’a prominent leader the Syrian Christian communigy®

Despite this apparent high rankeas contemporary reade¥acounte Ignatius at perhaps his

33"My discussion here builds largely on the introductory commafiEhrman (LCL).

338 _etter to the Romaris 2. On this, see Eusebils;clesiastical Historya.36.
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lowest point, whildhe i s i n the custody o fsodRtnatugefesstol di er s
them in Rom.5.1) anden route tdhis ostensiblenartyrdom in RomeWe know mthing of the

charges hat pr ec i parrdgstanoredd welegenledtisiultinsate faté*® Instead, we are

left with severletters composed duringi journey. Five letterareaddressetb various

Christian communities in Asia Minor, including the churches in Smyrna, Philadelphia,

Magnesia, Ephesus, and Tralles; two additional letters are addressed to Christians in Rome and

l gnatiusd eccl esi arespatvely.3° Mo dof thetgaatignepistiessh&reny r n a

%¥That is, our earliest and best sources do not provide
(potenti al ) ma Lettey to tedhiippiaRseeknyinglg comtradscts itself in simultaneously assuming

l gnatiusé death (9.1) and inquiring of the Philippians
assumes that Ignatius ultimately underwent martyrdom at the b&adgnals in the arena, though he only cites two

sources for this information; the first, Il renaeus, ass!
while the second, Pol ycarp, does not p Ecolesiagical Histara mb i g u o |
3.36). Martyr accounts of Ignatius, despite their-petf e s ent ati on as narratives compos
companion, date fromthé'®"c ent ury, and thus are not reliable accoun

Eastman t here are two primary forms of the Martyrdom of |
and AAnti ochene Acts. o0 As could be surmised by Lightf o
Rome by placing HghdehusbytngaRombeas fahe final resti ng
Antiochene Acts place the trial and relics in Antioch. David Eastman points out that the Antiochene version shapes

lgnatiusé | ife in |Ilight dbmP&bDhvind mMmodEg&HhstIgnbtinsfandi V g h a & n
the Art of P akarly Chrigiani®@.2 (206, 21e289). ®n the manuscript traditions of the
martyrdom account and their i betestotheaRomanseé discussiomieCydli r c ul af

RichardsonEarly Christian FathergPhiladelphia: The Westminster Press, 1953)883The most thorough
treatment of the dating and authenticity of the martyr acts associated with Ignatius remains that of J.B. Lightfoot,
Apostolc Fathers(London: Macmillan & Co., 1890), 11.13273.

Herel consider only those letters included as part of t
l gnatiusé | etters circulated i n an ehdsanegteMaryofor pus al ol
Cassabola, to Hero (lgnatiusd purported successor as A
Philippi. Additionally, the familiar foriginal o seven |

additions that seem to reflect theological concerns of later centuries. Toisdol ed 6Long Recensi ond
form by which Ignatiusdé | etters Wemuy howevewtheredactiomugh t he
and tex{critical work of scholes such as James Ussher, Isaac Voss, and Theodore Ruinart brought to light

manuscript evidence forthessoal | ed O6Mi ddl e Recension,d a collection of
Eusebiuscclesiastical Historys.36), but without the passages thatre suspected as later interpolations. Since the
pioneering work of Ussher, Voss, and Ruinart, the Middle Recension has long commanded the dominant place in

l gnati an schol arship as representative otbndisqpuer@da us d aui
truncated version of the Ignatian corpus in a Syriac manuscript, containing only shortened versions of the letters to
Polycarp, the Ephesians, and the Romans. This discovery called into the question the priority of the Middle

Recension, ahsome scholars have proposed alternative reconstructions of the original Ignatian corpus. The

majority of scholars today, however, have accepted the arguments of Theodor Zahn and J.B. Lightfoot, who argue

for the authenticity of the Middle Recension, arfpby establishing that the Short Recension is an abridgment of its

lengthier counterpart. For the foundational works that led to the formulation of-ttalsd Middle Recension, see

James UsshePRolycarpi et Ignatii Epistolae: Una cum vetere vulgatéerpretatione LatingOxford: Excudebat

Henry Hall and Leonardus Lichfield Academige Typographus, 164#),2B3 Isaac VosEpistolae genuinae S.
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similar themes, including calls for Christian unity, the importance of maintaining doctrinal and
ritualpurityy, t he significance of obedience to churcl
martyr forChrist upon his arrival in Rome. o0 | y cLetrerpgddtiee Philippiansnentions a
collectionof writings from Ignatius thate will be sending along with his own
correspondenc¥! It is possible that this collection served as the foundation for the extant
Ignatian corps.

The generally held view among codat¢efempor ary
the early second century, sometime during the reign of the Roman Erfipegeor (r. 98117
CE)23%2This consensus relidargely on the witness of Eusebius of Caesarea, whose
Ecclesiastical Historyl at es | gnati us6 appa.fSochadae@mighyr dom t
help explairthe circumstances for g n a arrestias the coespondence of Trajan with Pliny

theYounger the governor of BithyniPontusdiscusseghe seizure quesioning, and execution

Ignatii Martyris; quae nunc primum lucem vident ex bibliotheca Florentikrasterdam: loannem Blaeu, 1646}, 1

62; Theodore Ruinarfcta primorum martyrum sincera et sele@®aris: Franciscus Muguet, 1689). For more on
Curetonds Short Rec e dheiAmient Sysae \dersidfis bf the EpistlesCof St. éghatius to St.

Polycarp, the Ephesians andetiRomangLondon: Rivingtons, 1845). For other alternative reconstructions of the

Ignatian corpus, see R. Weijenboktge s | et t ers doél gnace dO6Antioche. £Etude d
(Leiden: E.J. Brill, 1969); Robert Joly,e Do s s i edrd AdnétlUgoricahcear si t ® | i bre de Bruxe
Philosophie et Lettres 69 (Brussels: Bditionsdelo Uni ver si t ® de Br uQaepsfTresqur 1979) ; Jo
Authentic Letters of Ignatius of Antioch the Martyr. A Critical Study Based on Anomalsaii@@d in the Textus

ReceptugRome: Pontificum Institutum Orientalium Studiorum, 1979); Thomas Lechgretius adversus

Valentinianos? Chronologische und theologiegeschichtliche Studien zu den Briefen des Ignatius von Antiochen.

Vigiliae Christianae Supplements 47 (Leiden: Brill, 1999). For the standard defenses of the authenticity of the

Middle Recension, see Theodor Zalgnatius von AntiochiefGotha: Perthes, 1873) and LightfoApostolic

Fathers 11.70i 430.

34lpolycarp Leter to the Philippiand 3.2.

320n this, see Leslie W. Barnar d, Vigliae€hridianaekgr oL 963 pf St
1 9-6; Reinhard M. Hubner, i Thesen zur Echtheit und Datierung der si €
Zeitschrift fr antikes Christentum 1.1 (1997),44 2; Andr eas Lindemann, AAntwort au
und Datierung der si eben Hetschiftfar antikesChristantonalt2i(1095), 185 n Ant i o
194; C.P. Hammand aB a midoarbal o€ Tintsogpgical Studiess. 33 (1982), 637; T.D.

Barnes, @AThe TDheExpositody Timeg20.a (©2008),41980.

34EusebiusEcclesiastical Historyd.36.
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of Christians inother regions oAsia Minor3*4 The citation of or allusion to Ignatius by second
and thirdcentury authors ligwise suggests an early d&te

Whil e the basic detthatdfa arcest, traveg to Reme,l.asdd s i t ua
impending martyrdornin are relatively clear, the lack of reliable information regarding the
surrounding context continues to frustratatemporary exegetes. Perhapg ofthe most
vexing questionsegardingthe Ignatian corpus has to do with his disputes with fellowsgans.
As becomes clear by evarcursory reading of his letters, Ignatius was very concerned with what
he perceived aseretical influences on the Christian communities in Antioch and Asia Minor. He
devotes a significant amount of time in his letters to addressing these concerns and laying out his
vision for proper Christian belief and practice. Contemporary scholarsunaeestandably
found this intraChristian dispute to be of great interest, and have attempted to-neiacbhis

l etters in order to deter mine*Fohmnyppposesit se i de

344 See esp. Pliny,etters10.9697. The literature on earlyh@istian martyrs, including Ignatius, is vast. The classic
treatment of the topic can be found in W.H.C. Frevidrtyrdom and Persecution in the Early Church: A Study of a
Conflict from theMaccabees to Donaty§arden City, NY: Anchor Books, 1967 [1965fee also the recent
reassessments by G.W. Bowersddlartyrs and RoméCambridge: Cambridge University Press, 2002); Candida
Moss,Ancient Christian Martyrdom: Diverse Practices, Theologies, and Tradi{idesy Haven: Yale University
Press, 2012); Elizalte CastelliMartyrdom and Memory: Early Christian Culture Makifigew York: Columbia
University Press, 2007).

345polycarp Letter to the Philippiang.1, 13.2), Irenaeu\@ainst All Heresie§.28.4), and OrigefHom. 6 in Luke)
provide our earliest witnesses to Ignatius or the Ignatian corpus.

S cholars have |l ong noted that Il gnatius seems to be gr
Christiansi that is, followers of Jesus who place emphasis oninegtements of ancient Jewish practice (e.g.,

circumcision, Sabbath observance, adherence to kosher dietary guidelines, festivals based on the Jewish lunar

calendar), something Ignatius opposed, (2) the assertions of some Christians that Jesus diesa@ fleskly

body at some point in his |Iife or ministry, commonly r
recognize the authority of I gnatiusd favored ecclesial
meetings or smmunities. Based on this constellation of issues, scholars have proposed a varietylitswaal

groups that could have occasioned I gnatiusdé ire. Sever

single group that had infiltrated sesecommunities, characterized by a kind of Jew@$tristian Gnosticism.

Ot hers have noted that the probl em of Phiadetphidgnandng i s onl
Magnesiansand f urt her t hat @doc etin3IMyrna€dnandTsatliand. ldegee, theys deal t  w
have proposed that Ignatius is actually dealing with two different heretical groups, located in distinct Christian

communities, characterized alternately bys Mileudai zi ngo
recently, Christine Trevett has proposed that Il gnatius
preference for monoepiscopal governance of €E€hristian c
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will not be necessary to determine the prenstire of the heresies Ignatius was combatting in

his | etters. Nonet heless, as my analysis focu
Letter to theSmyrnaeansdt will be important to consider the kinds of contexts that might have
occasionedIlgnt i us6 citation of demons in discussing
Il n that Il ight, it should be noted that schol a
concern inSmyrnaeanss to combat what he perceives as aberrant Christological positions that

have potentially influenced Smyrnaean Christians. Scholars have often described such alternative
Christologies as fAidocetico in nat ulydtthea t er m
present moment, it is important to provide a brief overview oL #iter to the Smyrnaeans
alongside a close reading and contextualizat:i
corporeality. As we will se&Smyrnaeanss notable for its s&ss on the continued fleshly nature

of J e snessirdectipndosdy, as well as for its incorporation of demonic terminology in
attempting to refute alternative Christologie
will help to underscorehoibodi | ess0 demons are an i mportant

alternative approaches to the corporeality of Christ.

Episcopal Activity: AThird ErroCo mb at t ed Waourndl of BcglésiasticalHistory 4 . 1 [-1883] Fol

a summary of scbodpmarsern tps ,0ns d 8PnEEsAaglesien doMugnni aecre, d 6 Ant i oc
Bilan doéun si  cdl6® 8 &ufsteg and Ridergang desronfisBherOWHI27.1 (1993), 353484.

On i ssuesClorfi fitdJieavn isthy, 0 s e e e signatiosiobAntiogh anfl the Padirgy ofAhe Ro b i n's
Ways( Peabody, MA: Hendrickson, 2009) ; Vidiliae Ghsiahacc®1l Goul der
(1999),1630; Paul J. Donahue, fiJewi sh Chr Vigiliaé¢ Ghnstianag32.2 n t he L
(1978), 8193. See also Zahignatius von AntiochierLightfoot, The Apostolic Father<yril RichardsonThe

Christianity of Ignatius of AntiocfNew York: Columbia University Press, 1935)-81, Einar Mol l and, AT
Heretics Combatt ed Jdumal ¢of BoolesistioalHistory.1 (1054), 16,d.a\Vh Bahard,
ABackground of St VigilihegChrasttanad a4 (1963), 20206;] Virginta Carwin,St. Ignatius

and Christianity in Antiocf New Haven: Yale University Press, 1969),; J
Deny Hi mé: The Oppon e naousal of Early Ghristah $Sdiesl.4 GNinteA1993), 3#B6B;, O

Wolfram Uebele;Viele Verféhrer sind in die Welt ausgegangen': die Gegner in den Briefen des Ignatius von
Antiochien und in den Johannesbrieferst ut t gart: Kohl hammer, 2001); John Mai
Wrath and Jewi sh AdJjogreal of Ecclebastital Hitody®. 5 (2005), 123.
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The Letter to the Smyrnaeans: An Overview

According to traditi onaletteavrriinglgmatus of | gnat
compasedthe Letter to the Smyrnaeams part of his stay in Troas, an ancient city locatete
northwest region of the wesbast of Asia Minor (moderday Turkey)3*’ From Troas, Ignatius
dispatchea letter to fellow Christians in Smyrna, an ancient loi@aeek city, refounded
under Alexander the Great, whiBlomans had colonizddy t he ti me of Il gnatiu
was located on the west coast of Asia Minor, at the sipeesientday lzmir, Turkey. Ignatius
had apparently visited Smyrna en rout®tume, and thus hazecome acquainted widome of
the Christians there, including the Smyrnaean bishop Poly¢arp.

In hisLetter to the Smyrnaeanignatiusstresseshe need focultivating harmony among
Smyrnaean Christians, with an emphasis on unifgimogind their bishop, Polycarp (though he is
never named), and adhering to the central ten
the most part, l gnatius heaps great praise on
cannot be moved and their continued agreement with dgins on doctrinal mattefé®
Nevertheless, Ignatius does seem concerned about certain issues that might be facing Smyrnaean
Christians. He urges his readers to ©bBfalkl ow t

well as to obey the presbytery and the deaédHgnatius asserts that only activities performed

34"Ehrman Apostolic Fathersl.204.

348Because of the apparent intimacy between Ignatius and Polycarp, it has long perplexed commentators that
Ignatius does not mention the bishop by name iéiger to the Smyrnaeans

34%Smyrn.1.1, 4.1. Unless otherwise noted, all translationSrofrnaeanare from EhrmanThe Apostolic Fathers,
Vol. I.

359bid, 8.1.
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in concert with the bishogrelegitimate, with particular emphasis on thes e r sadeanr 0 s

administering the Euchd¥ist, baptism, and Al o
The primary issue with which Ignatius is concerned, and wiaileties to his call for

obedience to the bishop, is that of Christological orthodoxy. According to Ignatius, the

Smyrnaeans were still in agreement withpreferred views on Christ, but he wairthhem

against Awild beasts i n humahignétiosrclaims thatthesep r e a ¢
Christians Adeny [Jesus] out of ignorance, 0 a
flesh %1 n 1 gnati us o6 v icenwrehensivd esn iaano umft sChHroi at 6s i ¢

one who refuses to say this denies him completely, as one who bears a #@jiseh
Christians, according to Ignatius, will face dire consequences for their Christological heterodoxy:
ALet no one be ¢remmedeven tbrthe haawkmgybeings, forithe glory of the
angels, and for the rulers both visible and invisible, if they do not believe in the blood of
Christd®®

I n order to counter his opp-axddood s6 apparen
corporealiy , | gnatius emphasi zes t hesletteatetheect s of J
Smyrnaeandgnatius opens the letter by praising 8rayrnaeans through a metaphothef
crucifixion: AFor | know that you Immmaedeasbeen m

if you were nailed to the cross of the Lord Jesus Cimrigsoth flesh and spirit and that you

3Ybid, 8.1-2.
32bid, 4.1.
353bid, 5.2.
354 bid.

359bid, 6.1.
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have been established in ldwg the blood of Chrigi**® This anchoring oChristian faithin the
flesh-andblood crucifixionreverberatesh Ignatis 6 emphasi s on the fl eshl
utilized to carry out his ministry: AFor you
from the family of David according to the flesh, Son of God according to the will and power of
God, truly born fron a virgin, and baptized by John that all righteousness might be fulfilled by
him. %Il gnatius continues this emphasis on the f#it
summary of the crucifixiorstatingfil n t he ti me of PeaemHerodjlsewssi | at e
truly nailed for usn the fles0®2As evi dence for Christds aut hent
paradoxcally cites his own suffering:

For if these things were accomplished by our Lord only in appearance, | also am in

chains only in appeance. But why then have | handed myself over to death, to fire, to

the sword, to wild beasts? But to be near the sword is to be near God, to be in the

presence of the wild beasts is to be in the presence of Gotbng as its in the name of
Jesus Chsit3%°

According to this inversion of the typical | o

suffering provides meaning to and substanti at

l gnatiusd persistent e ngimgasiconcomitantfteshly r eal i

corporeality provides an i mportant hetertodr op t
the Smyrnaeans As noted previously, l gnatius transfo
condemnation of hisoppent® f ut ur e corporeal state:

For he suffered all these things for our sake, that we might be saved; and he truly
suffered, just as he also truly raised himdélis] not as certain unbelievers claim, that

3%9bid, 1.1. Emphasis mine.
357 hid.
3%8bid, 2.2. Emphasis mine.

39bid, 4.2.
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he only seemed to suffer. They are the ones wholly an appearance; and it will
happen to them just as they thitkey will be without bodieis and demonié®

With this passage, |l gnatius constructs an exp
suffering and the incorporeal, demonic existe
doomed. In doing so, Ignatius implies that his opponents attributeX e sus a ki nd of i
corporeality, a pointhatwill be important for my investigation going forward. Timsinuation
comes to the fore in the next section of I gna
regarding Jesus6 resurrection:

For | know and believe that he was in the flesh even after the resurrection. And when he

came to those whower wi t h Pet er ,Redtheoutstaichdne and seé¢ thaelm,

am not a bodiless demon. o0 And | mmgbeemt el vy

intermi xed with his flesh and spiritéand a
them as a fleshly being, even though he wastsagily united with the Fathe¥!

Here again we encounter the explicit contrast
Jesus denies in his conversation with the dis

spirit,o confirmed by t hescdnsusnptiornpoffeod ant drinkc hi n g

Some scholars have suggested that I gnatius

the(nonRChri sti an) Greek use of @den®mhatisalesussin gener

369bid, 2. Translation adapted from Ehrmdime Apostolic FathersVol. I. See note 335, above.
3¢1bid, 3.1-3. Translation adapted from Ehrmaihe Apostolic Fathers/ol. I.

362This contrasts strongly with my own view, which, as will be explored at length in this chapter, sees this passage as
building on broader Christian malevolent views of demons. We find examples for the more neutral translation of this
term with regard to I gnatSmyrs 2n Rihegpphbhbakebse Wi ahselai
phantasmad ( Ki r s ohe ppodtatidkathers|Cambridge, MA: Harvard University Press, 191213], 1.255.

Emphasis mine). Lake here interprets the Ignatian phrase as repetitious and merely emphasizing the future bodiless

state of Il gnatiusdé opponent s, icwhderfores. lbakedranglatmpm3.2t he or i g
si mil ar | yphanfoinwiatmh onwtt aa body o6 (1 bid, 255. Emphasi s mine)
expressed his preference for Lakeds translafori on: ATher
lgnatiusé time than fAphantom, 0 however irresistible it
and Written Gospels: Reflections on AdédThe GMdogsumel Accor

Testamenturb2 (2010), 224240 [224 n.11]). Gregory Riley similarly argues for a more ambivalent rendering of
idemono i SmyrhaganaTth@ word daimon in this usage is the general descriptive term for spiritual

being, and was used for any and all of the gods; even Zeus damon. In other words, according to these
Christians, Jesus had a bodyGregal.RildyKlIaVaoThoughtto Heuvhatll i ke o1

108



the Ignatian resurrectiontradiio i s si mply denying that he was
readi ng, |l gnatiusdé demonic | anguage reflects
as possessing a bddy. Thispmpogaldsrunlikely ennsevaral todgst,

Ignatiusis ostensibly quotinfom anapocryphatesurrection tradition, perhaps taken from a

literary source; thus, we should be cautious befoeea di ng | g n asindicatsedfhis anguag
opponent8 t e r mwhemiicauld lye reflectivgrimarily of the sources from which he is
drawing this tradition. Second, the use of fd
unattested in this period. While it is true that the Greek literary traditionoftee d A de mon o a
standin for various kinds of iine beings (whether good, evil, or ambivalent), this usage does

not appear amondé writings of early Christian$? Rather, as covered at lengthGhapter

Two, early Christiansd terminological wuse of i
ofidemond in reference to false gods and | ater
term for the offspring of fallen angels. Indeed, even within the Gnostic literary tradition, which is

often cited as potentially representing the Christologicsitijpms that Ignatius aimed to thwart,

idemono finds us e nidehtifieo fertevil spiits®* Third, and finally, ik s a

Am Not: Docetic Jesus and the Johannine Traditi@ttasional Papers for the Institute fontiquity and

Christianity Occasional Serie¥l (1994), 124 [9]). Lake, Mitchell, and Riley collectively err in dismissing the
significant demonol ogi c al LetteutdtheeSmyrnadgam€hristiad wiiterk sichlase hi nd |
Ignatiustypica | y exhi bited an 6édapocalypticd demonol ogy, wher
onslaught of evil powers, especially against the human soul, and thought to have arisen from the unholy union of
angels and humans as described in Genesis thaBtok of WatcherdDemons carried a more ambiguous valence

among norChristian GreceRoman authors, and were thought to carry the potential for both good and bad behavior

in a manner similar to the broadér tMoadhiotnveddrmalt i mant he o
Superstitiof. Nonetheless, it is perplexing that commentators such as Mitchel and Riley have sought to interpret

Ignatius in light of this notChristian GreceRoman tradition, rather than through the lens"8t2ntury Christin

demonol ogies, which ostensibly provide the more i mmedi
more on this, see discussion in Chapters One and Two.

g |
e

383For more on this, see discussion in Chapter One.

3640ne possible exceptionistheidénti c at i on of Judas aTbe Godpe of dudd¥4.2023p ent h de
If, as some scholars arguehe Gospel of Judgmortrays its namesake positively, then this would be one instance in

early Christian |literat wree svemeree @ de mcn & it pused siere &S|
i nwiefern ist Judas ein "Daimon"? | berl egWZetglififirzum Ev a
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Ignat i us & o0 p p o n e ndJesusnadiviree bady throughldentonicrtegminology, then it
would make litttesenseor | gnatius to condemn those same ¢
as he does iBmyrn.2 . l gnatiusdé use of demon within this
Il i kel i hood t hat t hi(asmd/orthahaf hisssguece magerjid)tgishaatdallyu s 6 o w
part of an efforttdoilh i s o p p onent sams®BGyassocating theongvithadaronscah

entity that Christianyiewedas evil. Philipp Vielhauer hasiggested just such a scenario,

arguingthaid emono i n it beaeificpaalb edaigsetsor ti ono of t he n
used by I gnatiusd opponents to de¥¥cribe Chris
Whatever the wultimate origins for lgnatius

corporeality as a site of dispute withingbroader Christological debate serves as the point of
departure for the discussion to follow. My interests lie in examihiggn at i us® contr ast
the incorporeality of demons and the fleshly body of (the resurrected) Jesus, not only for

discerning vinat types of corporeal systems undergird this juxtaposition, but also for what types

of bodies it serves to produce. In what follows, | begin by contextual&nmgn.3, the report of
Jesusod fleshly appear ance t @ brodderreslirestion pl es af

traditions in early Christian | iterature. As

antikes Christenturt3.1 (2009), 10826. We should not, however, take thespel of Judsas representative of a
6Gnosticd reinterpretation of the apocal TheTestimonynoAt ur e o
Truthwe see similar demonologies to those found in@oiostic literature. In this text, demons are said tehav

been imprisoned by Solomon (cf. thestament of Solompwithin the Jerusalem Temple, then released by the

Romans at the destruction of the Temple. The author st
people who are inignorance,amcave r emai ned on eartho (70.24, transl ati
Testimony of Tr ut hThé Nag hlamkhadr ScripturgSkieFyancrsco: HarderCollins, 2007],

626). For other instances of evil demons within Gnostic literature, see my discussiooptieeApocalypse of

Peter, below.

%%i el hauer goes on to suggest, i n Smanc2isactualytheredsapnat i us 6
for the appearance of Ademond SmymBi ndMTbhgey chartlcéerezat |
Docetics inSmyrn.2 and the logion ismyrn.3.2 harmonize terminologically the one with the other, and this they

do in using and distorting the githstisc i aar Bospledgpo i OPI
Schneemelcher and McL. Wilsodew Testament Apocryphlal 34152 [14445]).
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its explicit attribution offee t o0 Jesus 0 @owklds lyis contrastng afthisit i o n
corporeal nature with that oechons. Using this investigati as a launching point,e&h

remainder of the chaptexaminshow! g n a @anthrop®légical, Christological, and
demonologicaviewswork in concert to constatl and produce a particular materializatafrihe

Christian body.

The Resurrected Body of Jesus in Early Christian Literature

Scholars have long viewed belief in the resurrection of Jesus as one of thegitmadd
religious tenets of early Christianit$f In perhaps our earliest extant piece of literature from
earlyJesus followers, the apostle Paul assuages the lingering doubts of his recipients in
Thessal onica regarding the resurrection of
brothers and sisters, about those who have died, so that you may noagraghiers do who
have no hope. For since we believe that Jesus died and rose again, evengo Jésus, God
will bring with him those who have digi®’ Elsewhere, Paul similarly connects the resurrection
of Jesus with his belief in the eventual resuroecof the dead, as part of a teaching that Paul
claims is fAof first importanceo:

For | handed on to you as of first importance what | in turn had received: that Christ died

for our sins in accordance with the scriptures, and that he appeared to @egh&sthe

twelve. Then he appeared to more than fivadred brothers and sisterat time,

most of whom are still alive, though some have died. Then he appeared to James, then to
all the apostles. Last of all, as to one untimely born, he appeaoeth atge3°8

3660n this, see especially Geza VerniEse ResurrectioNew York: Doubleday2008) and N.T. WrightThe
Resurrection of the Son of G@éhiladelphia: Fortress Press, 2003). It should be pointed out, however, that the
centrality of the resurrection should not be overstated. Many scholars have noted that this tradition doegmot seem
be a central concern to many early Christian writers, and early church practice (as seen especially in festivals and
ritual) often focused on the death and suffering of Jesus, rather than the resurrection (Markus®imzenmt,s t 6 s
Resurrection in Earlyhristianity [Surrey: Ashgate, 2013], 179).

3671 Thess 4:135.

3681 Cor 15:38.
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Immediately thereafter, Paul builds upon this evidence to explaifGomwill raiseJ e s us 6
followers from their graves in imitation of their savi? As seen here with the letters of Paul,
therefore, from the very beginning of the Jesus movéemes t or i es of Jesuso6 (r

often carried implications for the bodies of early Christian reatf@rs.

I n I'ight of this significance, 1t i s unsur
followers narrated e s postrésurrection interamn with his disciples. In the Gospel of
Matt hew, for example, the risen Jesus appears
whom have just visited the tomb and been info

Thereafter, fiJasu3d Gmealttheyoare toaahimdtook laoid bis feet,

(@}

and worshiped hi m. Doinctbe affaie;,guand tal any othereto dotoe m,
Galilee; there they will see ni@B?! Later in the same Gospel, Jesus appears to all the disciples in
Galilee:

Now the eleven disciples went to Galilee, to the mountain to which Jesus had directed

them. When they saw him, they worshiped him; but some doubted. Andcaeseisnd
sai d tAllauthbrigynm,headen and on earth has been given to méh&efore

%6%See also Romans 14, wher e Paul asserts that Jesus was fdecl are
deado (Rom 1:4). Al of t h ewbieh ngratises regarelisg thet eesnoectoriof at e t he
Jesus were important for articulating beliefs in the broader resurrection of his followers. In Romans 8:11, Paul again
points to this connection, stati ng eaddadlsimyouf heivibe Spi r it

raised Christ from the dead will give Iife to your mor
8:11) . Li kewi se, in his Letter to the Philipphans, Paul
that it may be conformed to the body of his glory, by the power that also enables him to make all things subject to

hi msel fo (Phil 3:21) . On the corporeality of the resur.

nat ur e o0 waeemingly o refereree/to the material body.

30T his connection can be seen likewise inthe detfesou | i ne traditi on, where fAPaul o
fullness of deity dwells bodily, and you have come to fullness in him, who is the headyfidge and authority.

In him also you were circumcised with a spiritual circumcision, by putting off the body of the flesh in the

circumcision of Christ; when you were buried with him in baptism, you were also raised with him through faith in

the power 6God, who raised him from the dead. And when you were dead in trespasses and the uncircumcision of

your flesh, God made you alive together with him, when he forgave us all our trespasses, erasing the record that

stood against us with its legal demands setthis aside, nailing it to the cross. He disarmed the rulers and
authorities and made a public examgdbe of them, triumphi

37IMatt 28:910.
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and make disciples of all nations, baptizing them in the name of the Father and of the Son
and of the Holy Spirit, and teaching them to obey everything that | have commanded you.
And remember, | am with you alwsyto the end of the ag&/?

Markand Luke, Matthewds Synoptic coumpdamgtpar t s,
his disciplesirGal i | ee. Nonetheless, the Third Gospel

to twodisciples on the road to Emmaass well as to thdisciples n Jerusalenmwhich precedes

Jesub ascensi.BThesec ahéadeflLonger Endingo of Mark
Jesus appeared first to Mary Magdalene, then to two traveling disciples, and finad\yetevén

apostles’* Similarly, the finalchapter of t he Fourth GospteMarynarr at e
Magdalene near the tonals well as two appearances to the disciples in a house and by the Sea of

Tiberias, respectivel§/>

Interestingly, many of these traditions attest to the apparent corporaabbenbe of the
risen Jesus. The two disciples on the road to Emmaus, for example, are unable to recognize
Jesus, despite their lengthy exchange and travel togétherthe Fourth Gospel, Mary
Magdal ene | i kewi se misappr ehenghsleneredingtd i dent
J e s us &' Later imihe same gospel, Jesus exadocked room in @er to appear to his

discipleso st ensi bl y i mscendeade of tygical hiensrucsrporeal abiitiés.

$723bid, 28:1620.

373 _uke 24:1353.

$4Mark 16:920.

37%John 20:1129, 21:125. For a more detailed analysis of the gesurrection appearances in the canonical

gospels, see John E. Alsufhe PostResurrection Appearance Stories of the Gospel Trad{outtgart: Calwer

Verl ag, 1975). Sheee Aap pseoa rCa nHc. e sD oodfd , t Mided N&w TestamentCStudiéss t , 0 i n
(Grand Rapids: Eerdmans, 1968), 43R

37%_uke 24:1335.

$77John 20:1118.

378 bid, 20:1923.
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Some of these same Gospel traditions, however, include accounts that underscore the
corporeal continuity of Jesusd body. I n the G
the doubts of Thomaseh Twi n (1 . e. , ADoubting Thomaso) by
and his side, the areas of his body where he was wounded during the . paSiioiiarly, the
Gospel of Matthew claims that Jeisppstsd disciple
resurretion appearanc&® To cite a final example from the canonical gospels, Jesus in the
Gospel of Luke encourages the disciples to confirm his bodily resurrection by touching his
wo u n d e d Lobkadmy hands and my feet; see that it is myself. Touch msemdor a
ghost (Grpneumadoes not have fleshabdones as you®'see that | have

As explored previously | g rLetteritouhe Smyrnaeaa¢soincludes a resurrection
appearancef Jesusin this casé o P end tleose whoawere with [hingwhere his corporeal
coninuity is confirmed through thehysical handling of his bodi¥2 Ancient and modern
exegete alike have struggled, however, to determine the precise relationship between this passage
and comparable literary traditions (such as those ®umthe canonical gospelgerome, in his
discussion of Ignatius iDe Viribus lllustribusat t r i but es this apocryphal
which has been transl ated by me (Jerome), 0 O0S
that Jerome hanlanslated from Aamaic into Greek and Latiff® Eusebiuof Caesareatates

that in reporting this resgfromélnowinotwhat r adi ti on

379bid, 20:2629.
380Matt 28:9.

38 uke 24:36. On this passage and its apparent apolqmetic poses, see Daniel A. Smith,
Body): The Apologetic Interests of Luke 24:8363 Catholic Biblical Quarterly72 (2010), 752/72.

382Smyrn.3.

383De Vir. 16. Cf.De Vir. 2; In Esaiamprol. 65.
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sourced®®* Confusing matters even further, Origen of Alexandria claims that the attritaftio
the phrase Al am not a bodi IPetsBoctrthganon o t o Jes
apocryphal work extant only in fragmentary quotations by early Christian wifters.
Interestingly, Origen does not explicitly note thasthhrase appears in tlgnatiancorpus,
despite exhibiting fami |l i3The tolectiveinttnessdfgnat i us o
Jerome, Eusebius, and Origéimenpr ovi des | i ttl e clarity regardi
resurrection tradition, though they do jointlyggest that the Ignatian passage is dependent on an
external written source.

In league with their ancient counterparts, contempardeypreterdiave struggled to
agree on the source (or inspiration) for Il gna
have put forward that Ignatius here uses an altered version of the resurrection apprearance
Luke 24:39°®” Hermann Josef Vogfor exampé,asserts t hat here lgnatiu
verknappende Neufor mul i &%luasigniladveis, and asknenionsdc h e n

previously, Philipp Vielhauer argues ti&mnyrn.3 is a distorted rendition of Luke 24:36, whose

384Ecclesiastical HistonB.36.1112 (LCL, Oulton).

38%0n First Principles Praef.8. The most extensive and earliest quotations &etrieDoctrina( i f | gnat i us 6
potential usage is discounted) come from Clement of Alexandria, who cites the text approvingStiorhiteion

five separate occasions (1.29.182; 6.54396.5.43; 6.6.48; 6.15.128). We find quotations also in John of Damascus
(Parallel. A 12), Gregory Nazianzeref. 16 and 20), and el €mnméntany en Joh B35 Or i gen o
36 [Preuschen)).

38T his might be because Origen is condemning the usage of this phrase, without necessarily wanting to impugn
Ignatius directly.

387For a discussion of the parallels, see below. For an overview of the various proposals in this vein, see Pier Franco
Beatriec ei,GofsTprel According to t he NovenbTestamentud8i2 (R006)he Apost o
147-195 [148 n. 3].

BHer mann Josef Voeptr,i ef®i md tdina rlkgToenbgisahscQuartblsslwitt8h f | us st ? 0

(2001), 119 [17]. See also Robert M. Granafiter the New Testament: Studies in Early Christian Literature and
Theology (Philadelphia: Fortress Press, 1967443
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amended formwas prongpd by I gnati usCopuwhteimmg adgaigrsntdaVod
Viel hauer6s respective proposals is that nowh
acknowledge thexistence of the Third Gosp&l®Whatismore] gnati usd fAbodil ess
phraseolog here more closely paralled¢herwiseattested external sourcgs least according to

the witnesses of Jerome and Oripen ma ki ng an falteratiomdo of Lu
light of this lack of explicit support for canonical sources, some schbéve looked to"

century apocryphal sources for the possible origins of this tradRienFranco Beatrigdor
exampleattributes the saying to the ndast Gospel according to the Hebrevestext Beatrice

concludes is commensurate with the oseecalled JewiskChristian gospelas well as various

Petrine writings®! Other scholars are not so sure, and many seem to fall in line with the

assessment of J.B. Lightfoot, whoncludesii tlis impossible to say whether he got it from oral

traditonorf om some wr®?tten source. 0

¥Vijiel haue€hriidewashHmBEspel s, 0 134

3%The consensus among scholarsisat | gnati usd | etters show signs of inf
Testament, the Gospel of Matthew, and the letters of Paul, but not the Gospel of Luke. On the New Testament and
scripture in the | etters aifntl glh@natuisys sefe Ahtli.o Bhurlgmhaw
Theological Studies (1940), 126; Christian Mauerdgnatius von Antiochien und das Johannesevangegldurich:

Zwingli-Ver | ag, 1949); J. Smit [SovumiTestamentudi(196¢6)) B3*83; lesnrichnd Mat t h
Rathke lgnatius von Antiochien und die Paulusbri¢Berlin: AkademieVerlag, 1967); Robert M. Grant,

AScripture and traditi o Afteithe Newgrastame(Rikdelphia: Fartréss Poessh , 6 i n i
1967), 3754; ChristineTr evett, AApproaching Matthewsefligmmtant he Second
Correspondencéournal for the Study of the New Testanh{1984), 5%67; Bruce M. MetzgerThe Canon of the

New Testament: Its Origin, Development and Signific§@ogord: Clarendon Press, 1987),-49; Charles T.

Brown, The Gospel and Ignatius of Anto€ChNe w Y or k : Peter Lang, 2000); Charl es
Apostolate: The Witness of | gnatStudia Patrigtica36 (P801)P26438r genc e 0|
idem, fAlgnatius, Othe Gospel d, and the Ghorgguteries, 0 i n An
through the New Testament and Apostolic Fati@sdord: Oxford University Press, 2005), 2885; Paul Foster,

AThe Epistlods Anft ilogrhmatainls t he Writings that Later For me
and Christopher M. Tuckett, ed$he Reception of the New Testament in the Apostolic Fgtbgfsrd: Oxford

University Press, 2005), 1586.

¥Beatrice, @GdbediGogped ®he Hebrews. o0

397 ightfoot, The Apostolic Father2ed., 11.296.
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Whet her or not I gnatiusdé resurrection trad
connections drawn by ancient and contemporary interpreters between this passage and
corresponding traditions in early Christian discourses dstretes the degree to which the
accountarticipatesibr oader i ntertextual narrations of J
see this especially in the comparabl e emphase
the Gospel of Luke, anti¢ Gospel of John (see above). If we broaden the scope of our inquiry,
we find additional Chr i s tthataatentuathts 8ekhlyi ngs of Je
corporeality In the Sibylline Oraclesfor instance, the Sybil reports concerning JeSus:i r s t
then, the Lord was seen clearly by his own in
show in hands and feetfar  mar ks f i x e PClikewish, the pseudonymbus mb s . 0
Apostolic council in thépistula Apostolorunclaims that theyi dard and felt him afterehhad
risen from the dead®®*In its recountingofl e s u s 0 r, theEpistulaeApostolasunclaims
that the disciples misperceived that Jesus was a ghost, a delusion that Jesus quickly corrected:

[Jesus said,JThat you may kaw that it is I, put your finger, Peter, in the nailprints of my

hands, and you, Thomas put your finger in the speamds of my side; but you,

Andrew look at my feet and see if they do not touch the ground. For it is written in the

prophet , aghdsterafdemorndosofnot joi ?®to the ground
As with the canonical gospels, Ignatius, and the Sibylline Oracles, therefoEmishda

Apostolorununder scores the tactility of Jesus6 fl es

hiswounds,and uppl ements this evidence by ci®lnng the

398Syb. OrVINI.318-320. Translation from J.J. Col |ITheaQldTestament @ Si by
Pseudepigraphd,425.

3% pistula Apostolorun. All trarslations of theEpistula Apostolorurar e from C. Detl ef G. Mul |
Apostol orum, 06 i n Schn&ewnTedtaméneApocrgphddl. IMc L. Wil son,

39 bid, 11. Cf. CommodiarCarmen Apologeticurd.564.

3%3uch a theme is likewise found iniPh o s tLife aftApo#iodius where the Ne®ythagorean holy man, after an
apparent resurrection from the dead, tells one of his |
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similar fashion to these sources, moreoverBpistula Apostolorunclaims thathis confirms

for the disciples Ath@&f he had truly risen in
Beyond footprints irthe proverbial sand;hristian writers cit®therpieces oevidence

for Jesesdarpesti on corporeality. One of the m

postresurrection meals. In the resurrection traditioBmmyrnaeansor example, Ignatis claims

that #fAafter his resurrection [ J.eé8Thisdlamas e and

similar to the one made in the Gospel of John, where it is imgiledesus shared breakfast

with his disciples after a miraculous catdHish.3°° In Acts, moreovey Peter claims that the

di sciples fate and dr an kad®iJustin Martymikeaidetasserts he r o

that Jesus ate and drank with his discipldien he appeared in Jerusaf@hThe recounting of

Jesusroe pwrsrtecti on meal (s) underscores the way

human sustenance and attests to how early Chrisgtaied) e sus o6 fl eshly corpor

variety of ways.

Alternative Resurrection Tratiibns
Despite the witness of the textual traditions surveyed thus far, there remained vibrant

di sputes among JesusO6 foll owers regarding the

indeed a ghost come t o you fesistyourttobch, thereyaul simall persuade ®anmgse p h o n «

also that | am both alive and that I have not abandone
Jesusd6 resurrection appearances, Apo lihtensifiedisliéf amohgf i r mat i
his followers.

39Epistula Apostolorum2.
3%8Smyrn.3.3.
399John 21:14.
400Acts 10:41.
401pjal. 51.2.
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evidence for such di s pgaing Géus Where thegpagamelsus, i n O
claims that fAsome Christianso revdteganche resurr e
impossibled*®? Such alternative understandings of the resurrection would have been
understandable, as some of the earliest Christian Uteratovides rather ambiguous portrayals
of J e snesuiréectipndosdy. Adetailed earligrcertain accounts in the canonical gospels
highlight the way in which Jesusd body enjoye
unrecognizable to his followers. Tleemcludehis appearance to the disciples on thedrto
EmmausMar y Magdal en e ocstiomof Jedusak thengardetkeryrdt iJfeisus o6 abi
to enter a locked room to speakiwihe discipled®

In 1 Cor 15, Paul hints that some in Corinth denledpossibility for the (bodily)
resurrection of the dead, which, in his view, implicilisclaimed) e sus & own®*r esurr ec
Paul i mplies, moreover, that some have called
experience such a resurrection. Paulraspas by emphasi zing that Afl e:

inherit the kingdomof Godand t hat instead the resurrected |

405 14. Celsus shows a thorough familiarity with Christian resurrection narratives. In Bookdhiofst Celsus

Origen reports the following critigque, which Celsus at!H
guestion whether anyone who really died ever rose again with the same body. Or do you think that the stories of

these others really are thegends which they appear to be, and yet that the ending of your tragedy is to be regarded

as noble and convincirighis cry from the cross when he expired, and the earthquake and the darkness? While he

was alive he did not help himself, but after deatindse again and showed the marks of his punishment and how his

hands had been pierced. But who was this? A hysterical female, as you say, and perhaps some other one of those

who were deluded by the same sorcery, who either dreamt in a certain state ahdhthcbugh wishful thinking

had a hallucination due to some mistaken notion (an experience which has happened to thousands), or, which is

more likely, wanted to impress the others by telling this fantastic tale, and so by thisncHukl story to proide a

chance f or AgaihseGelsul@e $Har s®Ag@ai nst these traditions, Cels
only a mental impression of the wounds he received on |
(2.61).

403 yke 24:1335; John 20:123.

4041 Cor 15:1234.
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glorified, imperishable, immortal, powerful, and, mbsh t er est i ng “GWhemawel , fsp
tumntodiscusi ons of Jesus0 resurrection in early Ch
that seem to have followed within the traditi
than those of flesh and blood, will be raised for their divine irdree&*°® Irenaeus alleges that
the AGNnosti cof ChOp ksitti eamn,demiedabat theeisea Jagus ceuld possess
flesh at ali
When his disciples saw that he had risen,
that this very great error @vailed among his disciples, that they imagined he had risen

in a mundane body, not Kk nattan tothe kingdantof A f | e s h
God o™’

In the purported Christological reflections of the Ophites, therefore, we can see how the Pauline
denid of resurrection to Aflesh and bl oodo bodi
reflections on the resurrection of Jesus. Another prominent interpreter of Paul, Marcion of

Sinope, is likewise said to have taught that the risen Jesus appeared flggiguhough

Marcion did attribute to Jesus some form of tangible corpor8fity. similar ways to both the

‘%1 Cor1535% 8. Daniel A. Smith notes that fAPaul7ps descripti
distinguishessUb\egGN@aEfpst(htehe‘]vnatural bodye,U amilhgastUelds abfjys t
(thet ransformed resurrectionelddy Paenhl usese ¢p-409)tp etdh® pgiosii f

compare fiwhat is sowno (perishable, sown in dishonor ai
raised in glory damd (pSomierh,, ‘AsSeges s @afh Pneuma(tic body),
A[fl]or Luke, as for | ater commentators, fAresurrection
(and bones)d (Il bid, 769). ,deoMartiiCorinthiindBody X04186; Jeffey R.on of t hi

Asher,Polarity and Change in 1 Corinthians 15: A Study of Metaphysics, Rhetoric, and Resur(@&tiamgen:
Mohr Siebeck, 2000), 14B05; Troels Engber§edersenCosmology & Self in the Apostle Pd@ixford: Oxford
University Press, 2010).

%n this, c¢cf. 1 Cor 15:50: #fAWhat | am sayi
i

ng,
kingdom of God, nor does the perishable nher

i
407Against All Hereied..30.13.

408Cf, Tertullian,Marc. 4.8; Epiphaniu®an.42.11,Elench.1 4. For Marci on, Christos body
apparently fleshly (for the importance of Phil 2:7, see TertulNéarc. 5.20.3). For discussion of the resurrected

body of Jesus in the thoughtMfrcion, see Judith Liedarcion and the Making of a Heret{®lew York:
Cambridge University Press, 2015), esp. pp-228, 26467, and 37580.
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Ophites and Marcion, Valentinian Christians drew upon the Pauline tradition in order to

articulate an alternative corporeality for the riserusesd his followersT'he Valentinian

Treatise on the Resurrectipfor exampled et ai | s t hat whil e the fASon
both Ahumanity and divinityo during his earth
oft he fpewadrslhd bil re 0e x ¢ h auptibleetefnal realot*® Acconlingrtocttee r r

Treatse Jesuso6 true followers will experience th
resurrection of the soul and the resurmtf the flesio*® The Treatisegoes o to argue that

believers will abandon the flesh upon their heavenly ascent, since the flesh is a material garment
that came into existence orhgcause of its animating spitit The collective witness of the

Ophites, Marcion, and Valentinians, then, shases the striking diversity of Christological

positions in the P century. The fact that such Christological varidniéd upon common

intellectual edifices (esp. t@orpus Paulinurpattests to the interpretive multiplicity that

characterized Christiareading practices in this period.

The diversity of early Christian resurrection traditions becomes all the more apparent
when one considers tli@ospel of Peterthe only extant text that narrates the actual moments of
JesusO6 r esur r e clyitatermathflaThihtext, a sedormenturg gospel extant
in fragmentary form, narrates a resurrection story wherein Jesus does not emerge from the tomb

in his normal body, but in a glorified form, accompanied by heavenly figures:

409Treatise on the Resurrectidib. All translations of th@reatise of the Resurrecti@re from Marvin Megr, tr.,
AThe Treatise on t NaegH&emd Scripues. i on, 0 i n i dem,

419bid, 456.
“bid, 47.

412For more on the resurrection tradition in the Gospel of Peter, see Jeremiah J. JalesRasurrection of Jesus
in the Gospel of Peter: A TraditirHistorical Study of the Akhmim Gospel Fragmgmindon: Bloomsbury, 2016).
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But during the nighon which theL o r d 0 dawr@d while the soldiers stood guard two

by two on their watch, a great voice came from the sky. They saw the skies open and two

men descend from there; they were very bright and drew near to the tomb. That stone

which had beenast before the entrance rolled away by itself and moved to one side; the

tomb was open and both young men entered. When the soldiers saw these things, they

woke up the centurion and the elderfer they were also there on guard. As they were

explaining what they had seen, they saw three men emerge from the tomb, two of them

supporting the other, with a cross following behind them. The heads of the two reached

up to the sky, but the head of the one they were leading went up above tH{é&3skies.
TherisenJesu ( presumably here Athe one they were | e
that reached above the skies, even higher than the divine beings lending him assistance. The
GospelofPeted 0 es not specify what 't hi s leavestnadolbs f or
that Jesusod6 risen body existed in a form that

We continue to encounter a wide range of portrayals of the risen Jesus when we consider
otherearly Christiartextual traditions, especially so whes turn to fuller consideration of so
cd l ed AGnost i ovefindisevetalidesgiptions Edurerction appearances that
portrayJ e s us 6 c o anmbivatearhatetiaierms. mn the_etter of Peter to Philig4for
example, the apostlesece ount er Jesus i n t haeoice thatremsnotfio a figr e
them esoteric teachings regarding the cosmos and its denibenseatise contrastsis
mani festation of Jesus with h%Accddngtotesr st at e

treatise, Jesus took on this mortal body so t

his incarnation resulted in confusion among his human followers, who mistook hig Beslyl

413Gospel of PeteB5-40. Translations of thEospel of Petear e f r om Bart D. Ehr man, tr .,
i dem and ZI| aTh&kApociydha Gospels: @aktscaTranslationgOxford: Oxford University Press,
2011).

414The Letter of Peter to Philiig the second tractate of Nag Hammadi Codex VIII, and is found in an alternative
format in Codex Tchacos. The text was likely composed in Greek in the late se@aty ¢hird century. Scholars
often associate it with Sethian Gnostic traditions.

419 etter of Peter to Philid33. All translations oThe Letter of Peterto Philipr e from Marvin Meyer,
Letter of Pet e NagHanmBdbdriptureg585593. n i d e m,
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for his true naturé!® The separation of Jesus from a mortal vessel is closely connected with the
textodos understanding of human salvation; when
proclaimsfii t i s because you are mind. Wieeyu you str
will become luminaries in the midst of mortal peog® The fcorrupti bl ed aspe
body, according tGheLette;, appears to be the outer materi al
is the center of human identity against which thedsraf evil wage spiritual warfafé?®

In ways similar tor heLetter of Peter to Philipanother Nag Hammadi treatise, The
Wisdom of Jesus Chri§c | ai ms t hat Jesusdé followe+rs encou
fleshly, glorified form:

After he rosdrom the dead, his twelve disciples and seven women continued to be his

foll owers. They went to Galilee, up on the

gathered together, they were confused about the true nature of the universe, and the plan

of sahation, and divine forethought, and the strength of the authorities, and everything

the Savior was doing with them in the secret plan of salvation. Then the Savior appeared,

not in his previous form but in invisible spirit. He looked like a great angétaf but |

must not describe his appearance. Mortal flesh could not bear it, but only pure and perfect
flesh, like what he taught us about, in Galilee the mountain called Olivét°

419 bid, 136. The distancing of Jesus from his fleshly vessel is underscored elsewhere in the narrative. Interestingly,

the risen Jesus speaks in the past tense of fivwanen our |
Jesus no longer possesses (human) corporealityl33g In the same vein, the apostle Peter, as part of a visionary
prophecy, proclaims that #AJesus is a -Bif)rangero to the
“7bid, 137.

18 bid.

#“19TheWisdom of Jesus Chriist the fourth tractate of Nag Hammadi Codex Ill and also preserved in the Berlin

Gnostic Codex. Divergent extant versions provide evidence that the treatise enjoyed wide diffusion, at least by the

fourth century. The date of originebmposition has been variously dated, from the late first century to the middle of

the third. The text is often associated with Sethian and Ophite Gnostic traditions, with possible Valentinian and

Thomasine influences. For more on this treatise, see ®adele Scopel |l o, AThe Wi sdom of
Nag Hammadi Scripture283286, whose overview provides the foundation for the discussion here.

420isdom of Jesus Chri809 2. Transl ation from Marvin MeyemNag t r
Hammadi Scripture287.

., AT

123



According to this treatise,irtihteéleifloeg ea Jreesats

light, 0o a form which i s ulettréatisacoetrasisisi nex pl i cab

(in)corporeal status with JesusoO0 Aprevious fo
text explicitlyonebobes dt nat Mm@emoret slerfvieedslas a c
appearance. The emphasis here, then, | ies on

that transcended the bounds of mortal flesh.

In similar fashion th&ospel of Marya second centui@nostic treatise, features the
appearance of the risen Jesus to one of his disciples. In this case, Jesus appears to his most
famous female disciple, Mary Magdalefié€The narrative explains thitary did not experience
her vision with physical senses, howe r , but with Athe mind, 0 the
was most often charged with graspingggh er fis pi 4 Thisiaatitutationafa | i t i e s
Aspiritual 6 resurrection appearance is in acc
material tothe spiritual. Elsewhere in tli&ospel of Maryfor example, Mary argues that the true
self is to be found in the soul, rather than
sur ce of ff.0*9Assesmelsewihesednoearly Christlderature, therefore, the

Christological assumptions that inform Jesus?o

ideas regarding materiality, spirituality, and the true nature of proper (human) embodiment.

421For a close analysis of the role of Mary as a prophetess (Adbhpel of Mary s ee Karen King, APro
and Womenodés Aut hoGadsgehofMay tMegddleassoe ionf Behveer |l y Mayne Kienzl
Walker, eds.Women Preachers and Prophets Through Two Millennia of ChristiéiBéskeley: University of

California Press, 1998), 241.

422Gospel of Maryl0. For more on this, see Laura Nasrallah, Ecstasy of Folly: Prophecy and Authority in Early
Christianity (Cambridge: Harvard University Press, 2003).

42GospelofMarnyl51 7. Transl ation from Karen KiMagHammadi , fAThe Go:¢
Scriptures 743744.
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In ways analogous to th@ospel of May, the apocryphalcts of Johrpositions the true
appearance of Jesus outside his physical fétim.thesec al | ed [ GospeAkts Secti or
the disciple Drusiana tells the Apostl e John
and as a youngand*?® While the others present are perplexed by this report, the Apostle John
goes on to explain that Jesus had in fact appeared in several different forms throughout his
ministry: as a child, a handsome man, and a-baltled, thickbearded maf?® John explains
that Jesusd6 corporeal indeterminacy was a con
| tried to see him as he was, and | never saw his eyes closing, but always open. But he
sometimes appeared to me as a small man with no goks?f’ and also as wholly
looking up to heaven. And he had another strange (property); when | reclined at table he
would take me to his breast, and | held <him> to me; and sometimes his breast felt to me

smooth and soft, but sometimes hard like a rockhabl was perplexed in my (mind)
andsaidi What does <**> this mean??o

Later in the same treatise, John claims to have seen Jesus, as part of an apparent transfiguration

scene, without a fleshly fgar ment ippeddithoses aw hi

4240n the polymorphic Christology of thfects of John s e e T . J .st af @osnmicePrigst: AiSOdiorhetorical

Examination of the Crucifixion Scenes in the Gospel of
M. Potter, eds.Jesus and Mary Reimagined in Early Christian Literat{A&tanta: SBL Press, 2015), 22250;

David R. Cartlidge, iTransfigurations of Met@mea phoses
38 (1986), 6780. For more general treatments of polymorphy in early Christologies, including thatAaftthef
John,see Paul Fostet, Pol ymor phi ¢ Christology: I ts Or Joymahef and Dev
Theological Studie$8.1 (April 2007), 660 9 ; Pieter J. Lalleman, "Polymorphy o

Apocryphal Acts of JohfKampen, Netherlands: Kok Phard995), 97118. On the textual tradition and general
issues having to do with thcts of Johnsee Eric Junod and JeBaniel KaestliL 6 hi st oi re des Actes
des apotres du llle au 1Xe siécle: le cas des Actes de(@GEameve: Revue de théologiede philosophie, 1982);

Gerlinde SirketWi c kl aus, AUntersuchungen zur Struktur, zur theo
kirchengeschichtlichen Hintergrund der Acta Johannis, 0
425Acts of Johr87. All translations of thé&cts dJohnar e from Knut Schaferdiek, tr. , i

Schneemelcher and McL. Wilsodew Testament Apocryphdol. 11.

429phid,8889. I nterestingly, John provides a kind of perfornm
claimingt hat #Al must adapt myself to your hearing and accor
things of which you can be hearers, that you may see the glory which surrounds him, which was and is both now and
evermoreodo (Il bid, 88).

427Cf. the comnents of Celsus, who claims that Jesus was short and ugly (ap. @rigenst CelsusVI.75).

4287 cts of Johr89.
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<which> we (usually) saw (upon him), and not like a man at all. (And | saw that) his feet [.] were
whiter than snow, so that the ground there was lit up by his feet; and that his head stretched up to
heaven %%’ John goes on to claim that

somretimes when | meant to touch him | encountered a material, solid body; but at the
other times again when | felt him, his substance was immaterial and incorporeal, and as if

it did not exist at all éAnd | of ttpemm wi shed
appeared on the grouiidor | saw him raising himself from trearthi and | never saw
it.430

Interestingly, thenarrator of théActs of John nt er pr et s JesusoOnotofil ti plic

Jesusd true natur e, b uughvwhichhe &ppearedumhe bollowersmat er i
We can see this, for example, in the textods e
considered his abundant grace and his unity within many faces and his unceasing wasdom th

| ooks &¥Noteherethe mphasis on the funityodo and fAunc
articulated in |Ilight of the fAmany fac-eso that
within-multiplicity surfacedater in theActs of Johnwhen the disciple JoHearns ofthe
Amysokeriyhe Cross. 0 Asdesysé&listlohothat dizlmat i faat fuffee | at i on
during the crucifixion. The cross, therefore,
all things and the strong uplifting afat is firmly fixed oubf what is unstableand harmony of

wi s dP?desus indicates that his sufferings on the cross were illusory, and that his followers

must first come to understand the ALogosoOo in

429bid, 90.

430bid, 93. This passage seems to be a direct counter to claims made by other texts, sUEpistsitne

Apostolorundi scussed previously, that the touching of Jesus®é
corporeality.

43Ybid, 91.

432bid, 98. Emphasis mine.
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Jesus ascendsutanpoftheemltitede seding hifdtin the Acts of John

therefore, the alternative (polymorphic) corporeality of Jesus is not necessarily directed at
branding Jesusd body as dillusoryo or fAseemin
efforttoar t i cul ate the unity and solidity of Jesus

instability of the lower material realm.

As indicated by this brief survey, there exists within early Christian literature vibrant
Aal t er nat i v addionstiatscall into guedtioders utsr6 cor por e al solid
continuity. An important observation that arises from this comparative overview is that while
some early Christian authors certainly diticulate a Christology where Jesu$ ac ks o0 t he
normal flesh of humanity, this is not necessarily the primary emphasis of these traditions. That is,
the fact that Jesus lacked flesh is not alwayslthef point of concern, despite the fact that this
element dominates protwrthodox heresiological descriptisofsoc al | ed fAdoceti co
Christological narratives. What is motke texts surveyed here typically present claims
regardinglesué(lack of) flesh in tandem with related, positstatementgabout the nature of
J e srassiriectedbodyi including its pdency, transient adaptability, and abilityrt@rgewith
the divine. As such, it is clear that these alternative Christian traditions were not merely
articulating a Christology of lack (as certain heresiologists would have it), but making
affrmativedecla at i ons regarding t he pesurectoolodyaThiss abi | i
observation will become all the more relevant as we turn to a reconsideration of the Christology

and resurrection tradition of IgmatsLétter to the Smyrnaeans.

433bid, 102. For other posesurrection visions of Jesus and/or dialogues between Jesus &oitbWisrs, see the
Dialogue of the Redeemer, Two Books of J&ie Gospel of the Twelve DisciplesdThe Preaching of Petdap.
Clement of AlexandriaStrom.V1.6.48).
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| g n alettents the Smyrnaeaasid the Body of the Risen Jesus

This survey of postesurrection appearances of the risen Jegidightsthe great
diversity of early Christian views on Jesus?©b
the corpoeal continuity of the risen Jesus, as seen especially in his continued possession of his
previous (fleshly) form, other traditiom&centuated e sus &6 transcendent pote
possession of special powers that existed beyond the ability of thiy fiesnan body. We see
here, then, that there exidta wideranging debate within first and secarehtury Christianity
regarding the nature of wihea panisufar fdzus dnyhovatliiss er hi s
postresurrection corporeality relatéal its former state.

Evena cursory reading of Il gnatiusdo |l etters |
debate: the body of the risen Jesus possessed the same human corporeality as it did before his
death.Yet, there are important emphases in tp@akian account théear mentioningin
Smyrnaeans | gnati us accentuates the affirmation o
that these events implicate JesusO-possession
resurrection meal, for examplgnatius pointsouttta he di d so .ii's a fl eshl
Li kewise, in the disciplesdé handling of Jesus
with his @p¥EheshaffaomatiososfpiJreistus o6 fl eshly corporeas
l gna€Chmuisdt ol ogi cal assertion that Al know and

resurrectiod™®l gnati us® emphasis on enumerating the |

434Smyrn.3.3.
4 bid, 3.2.

439bid, 3.1.
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body isdistinctive finding parallel only in th&pistula Apostolorunand the Gospel of Luke (see

above). Other resurrection traditions, such as those found in the Fourth Gospel and Justin Martyr,
ostensiblyaf f i rm Jesusd corporeal sol i dhattcgnstiimied h o ut
J e s u s 0n thiss dgthtywhy might Ignatius find it important to emphasize the fleshly

constitution of Jesud® the past, scholars hawegularlyanswered this query by positing that

l gnatius is combatting a het eriahhitosxaC@ristolgyst ol og
that c¢claims that Jesus only fiseemedo to have
resurrection). In the excursus to follow, however, | argue that it would be beneficial to rethink

this Christobgical category so as &ppreciatenore fullythealternative Christologies that

appear in ancient Christian texts, as well as the writings and authors, such as Ignatius of Antioch,

who condemn them.

Excursus: Early Christian fADocetis
Schol ars have | ong argued tematurligmgatfilliesth
body is part of an ongoing battle against Chr
before and/or after his resurrection. Thus, Ignatius is thought to have condemned Christians who
held to alternative understandimgd Jesusd6 corporeality, perhaps
previous section. Scholars have typically ref
term that has a lengthy pedigree in biblical scholarship, going back at least to th&'late 18

century*¥” In contemporary scholarshipocetismand its cognategariously refeito aset of

43"The Oxford English Dictionaryates the origins of the term to the 1840s. Precedents for its use, however, stretch

back at | east to the 1780s, as seen i HistdryloleHereticsans | i t er af
(originally published omylodo80HeNathasi éThaWarksdfme r e wi Ki
Nathaniel Lardner in Five Volumgsondon: Thomas Hamilton, 1815], 512, 6888, 682). Lardner argues that

early Christian heretical groups can beet acelda s(siibfiide,d 5uln2d)
regarding the |l atter, he remarks that #nAall the Docetae
consequence of their believing that Christ had not real
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heretical groups in the first three cemarof Christian history, which appear most ofiten

discussions athe opponents of the Johannine and Ignatian epjdtbllowers oMarcion, early

Christian Ghostics, and various other groups associated with these trajectories. Due to the

diverse nature of the groups that are often collected under this term, scholars have often

struggled to provid®ocetisma coherentlefinition. TheOxford Dictionary of the Christian

ChurchdefinesDocetismas a At endencyo among certain early

humanity and sufferings of trearthly Chrises appar ent “#lahishamdmatkk han r ea

study on early Chstian doctrines, J.N.D. Kelly defin@ocetismas fit he di stincti ve

Christéds manhood, and hence H¥Accosdingtdkelyi ngs, w

ADoceti sm was not a s ianptiiteewhielrirdestgginumberof t s o wn;

heresies, particularl® Marcionism and Gnostic
Despite this termds per vas iNkaene perod theren s c hol

remainseveral problems with its utilitgs a Christological category. First, the term appears only

in secoulary, heresiological context:Our ear |l i est wi t ne sDocetts® f or ms

ar e i n Leéttgrmodhe Snoys@eamasn d S e rLetter to Rinodsgdboth of which occur

as part of polemical condemnations by a patthnodox author of aalternative Christology.

Versios of the fidocetistso moniker | ikewise aPgeumr in Fre
The term seems to have become more prominent by thd $identury, perhaps due to its use by prominent

scholars such as D.F. StrauBsi$ Leben dsu[Tubingen: C. F. Osiander, 1835], 283) and especially Ferdinand

Christian Baur, whose 1835 wokke christliche Gnosis: oder, die christliche Religigptsilosophie in ihrer

geschichtlichen Entwiklungsed the term to characterize the Christologies afdén and early Christian Gnostics

(Baur,Die christliche Gnosi§Tubingen: C.F. Osiander, 1835], 2289, 267).

%5 v, fhHDocetism, 0 F.L. QxfordBictiemandof the. CAristia.GhwrdBfirgysed.one, eds .
(Oxford: Oxford UniversityPress, 2005).

439].N.D. Kelly,Early Christian Doctrinesrev. ed. (San Francisco: Harper, 1978), 141.
449bid. Emphasis mine.

4410n early Christian heresiology, see Todd Berfdiassifying Christians: Ethnography, Heresiology, and the
Limits of Knowledgén Late Antiquity(Berkeley, CA: University of California Press, 2016).
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Serapionbdés report takes pl &aspelof Retenivierehec ont e x t
claims that the Gospel had been interpolated with heretical matenjalst hos e fAwhom we
DoceftTd.ed ear | i e Bdcetisnhpsopealikewise oocfirs ifi a polemieal
heresiologial context; in Book Three of tHgtromateisClement of Alexandria delivers a
scathing critiqueofsc al | ed Adoceti st so:

If birth is an evil, then the blasphemers must place the Lord who went throughrurt

the virgin who gave him birth in the category of evil. Abominable people! In attacking

birth they are maligning the will of God and the mystery of creation. This is the basis of

Cas s Deaetiéng Mar ci onbés t oo, ywistyalbedpfGr.Val ent i n
psychikog*+?

Asseeher e, Cl| erecetisnd @is@cof ofis primarily to conf
range of alternative Christological systems, a usage which finds parallel in later Christian
heresiologists such as Irenaeus, Hippolyliestullian,andEpiphanius'** The heresiological

hi story of the term, therefore, should cautio

assumes its straightforward mapping onto the early Christian context.

As a corollary to this initial pointf warrants emphastbat the texts and Christological
systems often categorized as docetic do not wu
supposed. Rather, many of these alternative Christological systems emphasize other aspects of

J e s u s reality, suctpas his ability to transmute, his transcendence of the material realm, or

4“2EusebiusEcclesiastical Histor$.12 (LCL, Oulton).

4435trom.3.17.102. Translation from John Ferguson,Glement of AlexandriaStromateisBooks One to Three
(Washingon, DC: Cablic University of America Press, 1991).

4445ee HippolytusRefutation of all Heresie$.1315, 7.1619, 9.5, 10.15; TertulliarAgainst Marcionesp. 1.24.5,

3.8.27; IrenaeusAgainst All Heresie4.23.14, 1.24.17; EpiphaniusPanarion 41.1.69. Theonly possible

exception would be Hippolytusd r Réefeations.813,10,@6).a gr oup of
Ironically, in describing this group, Hippolytus describes Christological positions that are more often characterized

by contemporarysh ol ar s as fAseparationisto (rather than alignin
here that I renaeus attacks this same group, and yet do
point, see Urban C. Von Wahld&nosticsm, Docetism, and the Judaisms of the First Cerjtuogdon:

Bloomsbury/T&T Clark, 2015], 63).
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his possession of serdivine corporeal substance. Tissevidentespecially inight of my

previous discussion of texts such asAlees of JohnWisdom of Jesus Chtjsand theGospel of

Peter, wherel noted that thge texts place emphasis notwinat Jesutacked as is implied by

the Aidoceticd moniker, but on the positive at
transcendence, and stability. Thesen if these treatisés al t er nati ve Chri st ol c
subvert the fleshly continuity of Jesus, this is not necessarily their probgegtive Put simply,

the heresi oDagisnt at at abai uonés it hese teinghs by p
Christology of lack; that is, Christian heresiologidepictthese alternativ€hristologiesas

deficient in thoselementspecificallydeemed important by protarthodox writers.Thus,

despitetheir rich andvariedclaimsrega di ng t he natet e cadrénkedadsst , ni
aberrant inversions of their pretwthodox counterparts.

This point sever el y unhiktericahclassdicatiopespecialtye r mo s
whenwe consideDocetismalongsideanother controversial scholarly categdiyGno st i ci sm. 0
The latter term lies at the center of an ongoing and fervent debate about its utility in describing
certain sets of HAhet er odsecand ddthirdesttriesalnis gr oup s
important to note that among those who hewatended or t he continued use
of their main lines of argumentation is that the term finds positive semoled usage among
certain Christian writings or group® Such seHlabeling by some Christians is likewise
suggested rbey elarteenda esuusréess t haal IGand,sd | st eanr i Hilf

thatsomeChr i sti ans have (wrongly, in h#t®&Thugi ew) i d

“The two best examples can SteomdtesandtideBookof TGdmastrent of Al e x
Contendertwo texts that, ironically, are not typicallyaluded in contemporary anthologies of Gnostic literature.

For more on the use of this term as a-gghtifier among Christians, see David Brakkae Gnostics: Myth, Ritual,

and Diversity in Early ChristianityCambridge, MA: Harvard University Press,08), esp. 28B5.

448E g., Irenaeusigainst All Heresie4.11.1. For discussion, see Brakkbe Gnostics31-3 2 . l renaeusd6 usac

also corroborated byne@hr i sti an testi mony, alLffeobPotnogl®).speci ally in P
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we have solid ancient evidence f or-idéetBarloyst i c 0
certain followers of Jesus, a fact that could be cited as support for adapting the term for use as a
schol arly cat eDaoeeatigm 0 | me tfhienad as estorfi Kii ng | ack ¢
and instead largely finthstances of theetr més use *by outsiders

Of course, scholars are theoretically free to formulate their own retroactivepttded
categories that may help them better understand antiquity, even if unprompted by ancient
terminology.Yet, the dearth of ancient evidence the use of this term as a secander label
pl aces a special burden on those who would ar
category. Namely, they mugalidatethe use of the term based on its potential @assification
that helps toliuminate the historical, social, cultural, or religious contexts that stand behind
these texts and Christological systems. Becaalelars have long assumed, rather than proven,
t h e tutdity (ordhistorical reality)justifications forits usehavenot been forthcoming. By
using the term withougxplanation scholars run the riskf @erpetuating ancient heresiological
caricaturesand therefordistorting and obscuring the Christological systenas they aim to
elucidate Peter Weigandt has notedts s hor t c o miDacgtisnp ® theai meng @ ha
fungeeigngi as a category for encompassing the bro:
refers?® A K.M. Adam hassimilarlyarguedthas c h ol ar s 6 bsadrandlintoasistent u s

useofDe et i sm betrays t h®Thesetwaidasires ohDodetisizits widev e ne s s

4470n this, cf. thedstimony of Serapion (above). There, Serapion emphasizes the fact that these are Christians
fiwhom we caldpeRadl@®bealksd) ,(6ostensibly indicating that is
and likeminded Christians for a group they viewhasetical.

“Peter Weigandt, fADer Doketismus im Urchristen

tum und |
Jahrhundertsdé (Ph.D Dissertation, Heidelberg, 1961)

1

=

4N K. M. Adam, f@dDocet i s m,-WHKy2Hssterival Qriticism GamBroteCtiChristsldgioal o g y
Or t h o dSoottish Jawrnal of Theologhp.4 (1996), 394 10.
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and imprecise applicabilityst em from t he termds use @@nmong eal
later, biblical scholars) as an umbrella term for deviant Christologiese t er més frustr
of coherence, therefore, is no accident: its origins and functions serve better to conflate and
condemn, rather than illuminate, the Christologies that served as alternatives-orihadox
understandings of Jesus. Theresological historyof the term should discourage us from
looking forDocetismfi o ut t h &€lristian pastihe terimeloes not easily map on to any
one Christian group or text, and emerges instead as a Christological caricature used primarily in
the thedogical sparring between divergent Christian groups. This should lead us away from
conducting the types of studies that have been all too common in contemporary scholarship
determiningwhethera text(or adversary of a texi$ docetic, based on its appat alignment
with heresiologial reports on docetic beliefs

In analyzing the rich diversitgf Christological positions in second and theehtury
Christian, we would do well to avoid the use
betters er ved by more fAlocalized, 06 specific classi
generalizations that accompamyadly appliederms such aBocetism For Valentinus and his
followers, for example, we might note that they are not necessarilyemphasn g Jesusod | a
corporeality, but his possession of more subtle forms of bodily substance, consisting primarily of

ipneumati co or “Hrpothgr mstanaes) wenmight eame ta & better appreciation

40This has been especially prominent in studies of Gnostic texts, which, rather than questioning the category itself,

have primarily sought ttloe Afdel &mgdeoo Gnfo sDa ce ttiesxrh.s Faorom n
see Lance Jenottodés discussi on orhe Godpd of Budad {ibimden: bidhr Judas a|
Siebeck, 2011). See also Jerry W, Me AawTestamént StudiesGo s p e |
30.2(1984),252 73; Darrel!/l D. Hannah, AThe As ¢glasChostanaef | sai a

53 (1999), 165196.

451See, for example, the Valentinian treatise@uspel of Truth For di scussion of Valentini
Davies, AThe OrStulia Patisticed (19629, £385t[2d283mMFo0bancient discussion of Valentinian

views on the body of Jesus, see, Tertulliagainst the Valentinian®6, De Carne Chrsti 16-20; PsTertullian 4,
Hippolytus,Refutation6.35.7. Discussion of Valentinian Christologies is complicated by the apparent split in
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of the nuanced divergences in early Clotzgies by giving due attention to the different types of

divine (and human) beings to which Jesus was being compared, with special consideration of the
corporeal consequences of such comparisons.Mabhshall notes, for instance, that several

early Chrstian writings, including th&hepherd of HermasheAscension of Isaigrand the

Gospel of the Ebionitggp. Epiphanius) promote an angelic Christoldg¥This would have

maj or ramifications for wunder st adsdoursegasftenof Jes
attributed to angels a body distinct in substance and potency from its human couti&Fpart

alternative corporeality ascribed to angels (and thus, perhaps, to Jesus) could help explain the
condemnatiom f Mar ci ondés Chrei ®t sl ohgretic ot @€dnthiso ¢ & t

apparently referred to Jesus asaagelos** We might be able to conduct more productive

Val entinian theology between fAEasternd and AWesterno s
Jess 6 corporeality. For Bardesanes and Axionicus (repres
Hippolytus,Refutations$.35.7; TertullianAgainst the Valentiniand; EusebiusEcclesiastical History.30.3;

JeromeDe Vir ill. 33; AdamantiusDialog. De recta in Deum fid8. For the Western school (i.e. Ptolemy,

Heracleon and their followers), see HippolytRgfutation$.35.6; Irenaeushgainst All Heresie4.6.1, 1.7.2, 1.9.3;

Extra.43.2, 62.2.3, 62.1; Tertulliagainst the Valentinian®7. See also the fragments of Heracleon preserved by

Origen (J.A. RobinsonThe Fragments of Heracleg@ambridge, 1891]). Central to considerations of Valentinian

Docetism is their division of humankind into three natures: pneumatic, psychic, and hylidnater{ Davi es, A T he
Origins of Doc et AgaimstAll He2e6ied.5.6,f1.6.1, 5.2. Extr. 5®5655).

“Mar shall, @AObj ect sl18.@h thi$, sea also Charked GieshiagelbmodhiclChristology:
Antecedents and Early Evidee(Leiden: Brill, 1998).

453n Tobit 12:1819, for example, the angel Raphael explains that he only appeared to consume food when dining
with humans: AAlt hough you were wat-bltwhatyousesvwasla r eal |y
Vi si&NR&V) . On this text, c¢cf. Marshall, fiObjects of 1gn
literature in théActs of Johnwhere the pseudonymous author states that during a meal with the Pharisees, the

di sci pl es each tdiio& romithese dho mvited ug ang e i[Jasus] also would takéwiniee

would bless his and divide itamongus and every man was satisfied by that |

454Tertullian, Against Marcion3.9; cf.Carn Chr.3. Cf. William Sdoedel Ignatius of Antioch: A Commentary on

the Letters of Ignatius of AntiochP hi | adel phi a: Fortress Press, 1985), 226
the more typical terminology for Marcion in reference to Christ plentasmaosSee Tertulan, On the Flesh of

Christ1, 2; Against Marcion3.8.1, 3.16011, 4.1.15, 5.8.3, 5.20.3Qn The Soul7; Prescription Against Heretics

33.11. For other witnesses Agamnst Ceisuscs; ramdegsigairistrAll Hetesidso gy, S «
1.27, 4.8, 4.34; Clemen§trom 3.34, 3.12, 3.102; EusebiuBcclesiastical History.11, 4.29; Epiphaniu®an.42.
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comparative analyses of such Christological systems if we were to take up a category such as
Afangelico Chr iDsceterh @agy i n | ieu of i

As an additional example, sever al early Ch
transmute, sometimes simultaneously, into different bodily forms. Examples includletshef
John Acts of ThomasandActs of Peteramong others, as welt éhe Christological systems of
Simon the Samaritan and Basilides. Wisitddolars have typically classifi¢dese texts and
authorsas fid ooc emei cmi ght better account fos the nue
through the | enseottamiopphysosployd wor t@mms t hat
claims forwarded in these texts.

It should be stressed that | am not proposing that dile=@ativeterms are mutually
exclusive;indeed there might be instances in early Christian literature whemen g el i c 0 or
Apol ymor phi cemergetnboodumgmént he | ens o fforé&pmpeumat i c
Thus, these more localized terminologies will indeed overlap and intersect, and should be seen as
mutually informative descriptors rather than bouneseiting labels. Indeed, if the rich diversity
of early Christian Christologies is any indication, Christian understandings obbeslysvere
very much fluid in the first few centuries after his death; our scholarly categories must be
adaptable enough ggrapple with thavariability. In examining these Christologigsough more
flexible, specific, and localized categori@ge can comeloser to an accurate understanding

their claims abut Christological corporeality, while appropriately accountinglie sliding

“The second century Christian exegete Basilides, for e;
power to transform hiappearance at will, an ability which he utilized to escape crucifixion (Irenklaes, 1.24.3
7). Il renaeus | ikewise claims that Simon the Samaritan |

assimilated to powers and principalities and angelthat he might appear among men to be a man, while yet he
was not a magairst Al Hereget.23e3u Sege alsActs of PeteR1; Acts of Thoma§43, 1534.
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scales of materiality aneilnbodimenthat often characterized ancient debatesut human and
divine bodieg'>®
For my purposes, the most important ramification of this reframing of alternative
Christological systems is thatitpresentsapopr t uni ty for a fresh readi
i nvol vement iDocetishe® i stsorylofsuigestnotasat we r
transparent reflectim f t he hi st Docdtistda | i m eta™ eentaya bot by ofi@
example in the broader constructiorDmicetismas a heresiological category. Put simply,
fiDocetismd i s not an-exxtaertn &lh,r i ssltrod eodgyi cal system t
give access, but a polemical category that Igegilays an important role in creating. Second,
by deemphasizing the Christological binary (i.e., pratthnodox vs. docetic) through which
l gnatiusdé | etters have typically been interpr
positions (as wias those of his opponents, real or imagined) as but one view of Christ among
many, with each possessing idiosyncratic histories, ideologies, and viewpoints. Such a
broadening of the Christological scope of our inquiry has the potential to inspireromtite f
comparative work that elucidates the nuanced complexities of early Christian views of Jesus.
In the remainder of this chapter, | carry out just such a comparative exercise by

juxtaposing the r espe ddttertothe ShipmeansahdaHeGoptic e s o f |

%t could be argued that these more specific Christol o
understandings of Jesus and discouraging important comparative work. While that fear is warranted, it should
nonetheless be noted thatthe poemr at i ve wor k done under the name of fADoc
conflation, rather than illuminative comparison. Using more specific categories enables us to continue to compare

these texts, but in ways that more carefully delineate the Chrigtalagnets entailed. Second, these more specific

categories need not preclude comparative work. The fipol
readily be compared withsval | ed fASeparationisto or ,BRhesthessfeundimi st 0 C
the Second Treatise of the Great Se&floptic Apocalypse of Petesis well as that of Cerinthus and thecatled

Ophites. I'n both the Polymorphic and Separationist posi
divine potency of his body, though this power is put to use in divergent ways. These alternative Christological
categories, therefore, provide a potential path forwar

ministry and body among his é&afollowers.
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Apocalypse of PeteAs will become clear, these two test®appropriatecomparanda ihow

they simultaneously exhibit narrative similarities, such as the mention of demonic bodies, while
di verging mar kedl yresumectioncarporedaitByekamihiagsthesedwvop o s t
texts through the dual lenses of corporeality and demonology, | demonstrate how they
simultaneously merge and diverge in their respective Christologies, anthropologies, and

demonologies.

The CopticApocay pse of Peter and the AAbode of

TheCoptic Apocalypse of PeténereafterCAP) is a treatise founoh Codex VII of the
Nag Hammadi librarythe famous trove of fourtbentury codices discovered in the Egyptian
desert. Th€€AP contains a narrativehere the apostle Peter receives a revelation &digure
c al thesSavidbr egar di ng t he tr ue naadreslinatge cluthentte sus o6
Christianity.Thetexb s u s e o f-persom sirgulaa prondunsrsigygests its supposed
authaship by the apostle Pef® making it just one of thenanyexamples of early Christian
forgeries in this periot® The tredise was likely written in the second or thaentury, in Greek
and later translated into Coptic. Syria, Palestine and Egypt havesbhggested as possible

places of origirf®>® The narrative of th€APis framed as a posesurrection dialogue between

®See, for example, the beginning of the treatise, wher
t h o s €8R¥0).(Translation of th€APi s t hat of Marvin Meyer, tHNag, fAThe Re
Hammadi Scripturg 491-497.

458For more on th€AP as forgery, see Bart D. Ehrmdfgrgery and Counterforgery: The Use of Literary Deceit in
Early Christian PolemicgOxford: Oxford University Press, 2013), 4a04, 407412.

“0On this, see the introducti on i nNagaypnmadiScriptureaswefi The Re Vv
as the comments by Andreas Wener, fAThe Coptic Gnostic |
Wilson, New Testament Apocryphid 700-705 [702], and Birger PearsoBnosticism and Christianity in Roman

and Coptic EgypfNew York: T&T Clark International, 2004), 73.
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theSavior and his disciple Peter. Thetreatispens wi t h a scene shortly
threefold deniglwhich takes place, accordingto®®&P,ii n t he t hree hundredt
(the Templ ed°Peterexperienessvisiono)the Savior, whetbe Savior directs

Peter to communicate whatm he cla¢ & enféReteo kintolwe e
thereafter receives a series of esoteric teachings, which the Savia Betstto withhold from

fithe chil de'®n of this age

One of the first teachings communicated to Peter is the differentiation between mortal
and immortal souls. Accordingt t he Savior, fAsouls of this pre:
because they seek after their own desires. There exists another kind of soul, however, called
Ai mmortal , o which Acontemplates i mmortality,
mortal swils.5*®® The Savior lays out a deterministic plan of salvation, arguing that mortal souls
will inevitably experience destruction, while their immortal counterparts will experience divine
ilumination and salvatiof®* The Savior goes on to critique mortal sowiho mistakenly believe
they have a monopoly on salvific truth, as well as Christians who place excess weight on the

salvific value of suffering®® Interestingly, the Saviazensure§it hose out si de our n

call themselves bikichaps, and @ a#%och @hdsliand) o anwl s

460CAP70.

481bid, 71. Cf. Matt 16:1719.
482CAPT3.

483bid, 756.

484 bid, 76.

489 bid, 7879.

469bid, 79. On the languagef Adry canals, o cf. 2 Peter 2:17.
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claims the Savior, will rule for a time, but are destined to be overthrodiexposed as

usurpers®’

The most striking teaching of tl@APi s t he Saviords alternati ve
reality and signitance of the crucifixion. According to tli&AP, the person who was arrested,
detained, and crucified by the Romans was not
apparent reference to Jes uGA® waslcreadeld byyhlev e s s el t
iarchonso of the fAmifBDLeingglenssddomi hhsetcgsm
was inhabited bythesbal | ed Al i ving Jesus, 0 who escaped t
appears in Peter 6s v i*ThaiivingJesusis distinggishedistdlv e t h e

from Athe SaC€APdesor wbhem Bbhefithe spittighotd tho

and fAintertwinedwith the holy spirit

Thistrif ol d Chri stol ogy (fiman of El ohimo/ Il ivin

understanding of the crucifixion serve as the foundation foCti& disparagemertf fellow

467CAP 79-80.
468 bid, 82.
%The escape of the #fAliving Jesuso from the crucifixion
the |iving Jesus is he who dtateerp,r ifntchig aSadwiicersd sionudyihd a tl
speaking to Peter so that his followers fAmight wunder st

sinews of his hand and feet and the crowning by those of the middle region over against his rddjaat ¥2).7 1

On the Christology of th€AP, see El aine Pagel s, AGnostic and Orthodox
the Christiands Response t oThéPRedissowarywt Gnastici§heiden: BrilBent | ey L
1980), 262283; KW. Tr °ger, fiDie Passion Jesu Chri sti in der Gno
(Ph.D. Dissertation, Humboldiniversitat Berlin, 1978),238 34; i bi d, fiDoketische Chri st
T e x t Kaimos (6@977),455 2 ; Ger ar d P he Sufiering Jesusiandtieerinyulnérable Christ in the
GnosticApocalypse oP e t énrJan®remmer, edThe Apocalypse of Petfreuven: Peeters, 2003), 1:88. For a

similar take on the crucifixion, see tBecond Treatise of the Great S&35,3056,20.For discussion, see K.W.

Tr°ger, ADer zweite Logos des Grossen Seth. Gedanken z
(p.49.167 0. 12) , 0 i n Eddays oK thaNagHammaagidexts: In Honor of Pahor LEMHS vol. 6)

(Leiden: Brill, 1975), 268276.

41CAP82-83.
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Christians. Specifically, the CnAe «ofr ia i aueed e
(i.e. the fleshly, crucified Jesu$}! The CAPclaims that such Christians are part of a

Asi sterhoodo t hat aaretd ke distiegnishedframythepersediithde r e s y ,
Abr ot herhood, 0 pr es u @ARcdngiders pad of Blownicentmurgyr s t h at
Thisdenunciatiorappears as part of AP0 s st ri dent <cri ticisms of C
deacons, perhaps indicating that@®6 s aut hor and sympathizers we
leadership over issues of Christgy. After its explanation of the crucifixion, the Savior
encourages Peter to fibe courageous and fear n

to his sensesodo and dandstbetreatisd®l usi on of the vi si

The Christology of th€ APdiffer s at sever al Lettertmthes from 1 gn
Smyrnaeans most notably on the significance of Je:
Yet, what is most interesting for my purposes is that at several poir@Afshares narrative
elements wittBmyrnaeansBoth texts (1) include discussion regarding the nature of true
Christian embodi ment, (2) forward interpretat
feature Peter as the primary disciple with whigsus interacts, (4) display enttbad positions
regarding the relative value of suffering for Christian salvaton,(5) lay out strongriews
regarding themportance of (protmrthodox) church leaders, and, mwsportantly. What is
more, both Ignatius and tl@AP cite the nature of ta demonic as part of their articulation of
proper embodimerft® The CAP, of courseputs these narrative elements to use in strikingly

different ways than does Ignatius, as part of a radical rearticulation of the nature of the Christian

4"bid, 60.
473bid, 84.

473 bid, 82. See discussion below.
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bodyandthesigndiance of Jes u $érealteg Fptovide g brief sunveysftthey .
major elements of theAPO s ant hropol ogy and Christology as

t ext t olLettegmtlzetSmynaeans

In the realm of anthropologyhé¢ CAP defines proper Christian embodiment as the
eschewal of the material body infavordia pi r i t ual 0 woutdrlipw reascerdsiont y t h a
tohumani t yés f or mehe SavierteNdeentl eyr atbhoadte .fibl essed ar e
to the Father, fothey are above the heavens. It is he who through me revdaledpeople
from life.0*’* These true believeossessan immortal soul, which originates not from this
material realm, but from the heavens above. The Savior contrasts this psychic coypeitbali
that of t he maur@inionaeveryfs@ukeobtimesedreserit aeons is assigned to
death and is always enslaved, since #aul is created to serve @&n desires. These souls are
destined for eternal destruction, in which they ar@ faom which they are, for they love the
creatures of matter that caiméo being with thend*’® The differences between these immortal
souls and their mortal counterparts are invisible for the moment, claims the Savior, but result in
differing relatonswi h t he di vine: fias |l ong as the hour h
resembles mortal souls. It will not reveal its true nature: it alone is immortal and contemplates

immortality, and has faith, and desires to renounce these mortab&Gdibe soulsoP et er 6 s

foll owers will have a special connection with
of I'ife and immortality of | ife, 0 because the
“4bid, 70-72.
“"9bid, 75.
479bid, 76.
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bodis 6 vital it y* Ratedis dallediownidssatd thid rgmnarty share his

knowledge of the divine realm and its connection with the immortal souls currently residing in
the mundane world. The Savior directs Peter,
who are strangers, who are nétlus age. For there will be no grace among those who are not
immortal, but only among those chosen because of their immortal nature, which has shown it can
receive the one o gives in abundanc#’® While the immortal soulsill commune with the
divineade x peri ence eternal l'ife, the others wildl

according t o dmethingAlwaysstys jnphatstate irfivehich it exi&is

The Savior tells Petefurthermoregfit hose who are deaf thand bl in
people like them*8Here theCAPhi nt s at the i mportance of the
epi stemol ogy. Whereas I gnatiusdé Jesus i mplore
order to verify his fleshly constitution, the Savior in @&P directsPeterto turn awayfrom his
bodily senses in order to grasp true knowl edg
hands on the eyes of your garment and tell me what yoif¥¢¢e r e figar ment 0 ost e
refers to the fleshly body, which some early Giaistraditions viewed as mere adornment for
the true body, the inner soul . Peter foll ows
nothing. The Savior encourages Peter to cover

arevelatory i si on: fAFear and joy arose in me, o0 clai

4 bid.
479 bid, 83.
4M9bid, 76.
489 bid.

48lbid, 71.
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the light of dayand it came down on the Savit?’Not e here how it is Pete
the senses, rather than his experience of them, that reveals to Peter tiature of the Savior.

In the analysis of Bart Ehrman, t6&Pi s asserting that fA[ w] hat see
physical world of sensation in fact masks what is really happening, as can be detected not

through the physical senses, which neelde@bliterated, but through spiritual insight, which

comes only when one t ur né8ifthisovay the@AParticulatesrar d an
an epistemology based on psychic contemplation and illumination, rather than fleshly sensory

input, which revels true knowledge about the nature of Jesus and the di¥fine.

Because of this vision, Peter comes to see how the nature of the true Coloskdy
relatesto the true identity of Jesus. Peter learns from the Savior that he is to distinguish between
thephysical appearance of the earthly Jesus and
AHe called you so that you might wunderstand h
the sinews of his hands and feet and the crowning by those middée regim over against his

radiant bodyy*® The fleshly physiology of the earthly Jesus, therefore, is not to be confused

with the Aradiant bodyo of the |living Jesus.

482pid, 73.
48Ehrman,Forgery and Counterforgery08.

4840n the eschewal of the fleshly body as the route to discerning the nature of JeSuspE®f Thomalsgion

37: AHis disciples said, AWhen will you appear to us al
without being ashamed and &kour clothes and place them under your feet like little children and stamp on them,
then you will see the Son of the Living One, and you wi

Gospel of Thomas, 0 iThe ApocrghahGaspel Se hlso mya discusseom of Clement of
Alexandria and divine contemplation as ritual practice in Chapter Four.

48CAPT71.
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i mmortal souls t hraomcegeh atsh d Gifyaexaled abddaitmsap pe ar

heavengy*&®

The principalities of the lower realrhpwever, were apparently unable to make this
distinction, as they sought to capture the living Jesus by detaining his fleshly body. In doing so,
the Saviorclaims t h e p r hamegut o aHametthe sos of their own glostead of the
onewhoservesni#®’The difference between the fison of t
serves meo i s between that of t henedtdPeterlad v and
part of his witnessing of Jesusdé cr Whoid i xi on.
the one smiling and laughing above the crf848 it someone else whose feet and hands they
are hammering?0 The Sasedsmitingand layglong absve thdicfobsés o n e
the living Jesus. The one into whose hands and feet they are driving nails is his fleshly part, the
substitute for him. They are putting to shame the one who came into being in the likeness of the
living Jesusy*®® TheCAPcontraststhé | es h |l y il i With moeoslghe spirifual,J e s u s
Aliving Jesus, 0 but also the transcendent Sav
someone about to approach us who looked like the one laughing above the cross, but this one

was intertwined with holy spirit, and he was the Sawviard there was an unspeakably bright

489 bid.

487 bid, 81.

48T his is similar toSecond Treatise of the Great SEb,3056,20), where Christ stands apart of the scene of the
crucifixion, |l aughing at the ignorant archontic powers
di scussion of Bas i AgainseAd lBerefed.2414.d0h thenlaughg Fesusi is earlyiChristian
traditions, see Marius Johannes Nel, fAHe Who Laughs La:
Tr adi HTSoreotogiese Studies/Theological Studieg (2014), 18 ; Il ngvild Spbplid Gil hus,

Laugh? Laugimg in BiblicatDe mi ur gi cal Texts, 06 in HansHuwewdnel s and Wal
Religion: Challenges and Ambiguitidsondon: Bloomsbury Academic, 2011), 1234 0; G. G. Stroumsa, |
Laughter: Docet i ¢ Jomal af EanyChriRiencStudies 2.3(2004% 26:288.

48CAP81-82.
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light surrounding them and a multitude of ineffable and invisible angels praising téfdrere,

the living Jesus appears to be distinct from, and a servant of, the Savior.

Most importantly for my purposetfje CAP distinguishes both of these figures frime
fleshly Jesus. ThEAPr ef er s t o this figure as the fAson of
lower realm, underscoring his inferior material nature, a point reinforced I6yAR@ s
highlighting of the hamnreng of his hands and feet. TRRAP critiques those Christians who
ascribe too much i mportance to the fleshly Je
dead man, thinking that in this way they will become pure, but instead they will become more
and more defiled. They will fall into a name of error and into the hand of an evil deceiver with
complicated doctrines, and they will be dominated by he¥®®$ffheCAPc | ai ms t hat At h
who say all this will inquire into dreamand if they claim that a éam came from a demon
which is appropriate for their error, they shall be granted perditgiaad of incorruptiag*®?
These Christians, the Apocalypse argues, place too much stock in earthly suffering as part of
their desire f orsamongithemeadure suiyering an8 thinkithey walt h e r
perfect the wisdom of the brotherhood that already exists, the spiritual fellowship with those
united in communion, through which the wedding afirruptibility will be revealed*®3 Such

Christians will besorely disappointed, howevér:i nst ead, what will appear

the kinded generation of the sisterhod®*Thi s figener ati on of the si s

4N0bid, 82.

4bid, 73-4.

492bid, 75. Emphasis mine.
493 bid, 789.

494 bid, 79.
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its Christologyputalsoo n it s eccl esi ol ogi calamogthosect ur e: 4
outside our number who call themselves bishops and deacons, as if they have received authority

from God, but they bow before the judgment of the leaders. These people are dry*8anals

It is instructive here to pause briefly and reflectorsjt who mi ght be t he 7
that are the targets of tiBAPS mvective?®® It is quite tempting, based on the outlines of this
Ageneration ftoheérasawssemédolidnd of intertext u:
opponents of th€AP and trajectdes of Christianity associated with Ignatius of Antioch. After
all, theCAP condemns three Christian tenets that are quite prevalent in the letters of Ignatius: (1)
the fleshly constitution and redemptive suffering of Jesus, (2) the importance of iy inish
leading Christian churches, and (3) the value of suffering for Christian salvation, a point
underscored bignatu® own desire for martyrdom. Such int
by the rather direct way in which ti@AP counters one of theain pieces of evidence that
Ignatius cites in his argument for the fleshly constitution of the risen J¢soely, theCAP
rejects the value of physical touching for knowing anything about the living Jesus or Savior.
speaking to Peter, the Savior highlights the foolish;defi¢ating presumptions of heretical
Christians: fAFor | ook, those who wil/l bring |
themselves to shamé&hey cannot touch m@eter, youwillstad i n t heir midst, b

afraid, though you are fainthearted. Their understanding will be gone, for the invisilllasone

499 bid.

4%9n similar ways to the letters of Ignatius, there has been lengthy scholarly debate over the iddwatity of t

opponents of th€AP. For relevant treatments, see Klaus Koschdke Polemik der Gnostiker gegen das

kirchliche Christentunf Lei den: Bri |l |l , 1978); Mi chel Tardieu, AH®r ®s
de Pury, ed.Histoire et consciece historique dans les civilisations du Progbaent ancienfLeuven: Peeters,

1989),3339; Birger Pearson, AThe Apocalypse of Peter and t
Gnosticism and the Early Christian Wor(8onoma, CAPolebridye Press, 1990), 674; Ehrman Forgery, 402

404.
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taken a stand against théfi’ The Savior again insists to Peter that the immortal body of the

Savior is incomprehensibletomoal| senses: Athe person of this
who derives from the planting of creation and procreatdng thinks he can lay hold of

someone else of immortal nature when such a person app#asswill be taken away from that

person am added to whatever exists®

The connectioshere with the resurrection appearance in Ignatius, as well as other
Christian writings, are strikingVhereas Ignatius highlights the value of unity under the bishop,
the CAPemphasizes the identification @fselect group of followers who stand outside the
authorityof the established clergy. Althouddmnatius emphasizes the value of his own suffering
in light of the suffering of Jesus, tlkWPc | ai ms t hat the Atrueo messi:
and fAwihcer ,Sa escaped crucifixion and all for ms
corporeality of the posgtesurrection living Jesus and Savior, @&P directly contradicts
l gnati uso i nsi st e-qawspiritcdnal embodimantoitiiesermJasesd f | e s h
Whereas Il gnatius&emredurersedteisars 0t if dtdniethildynsco pd te
touching of CABclusioms otdlya t t hefaracleséheif bodily sensesr s mu s
in order to experience the living Jesus amé SaviorFinally, thoughlgnatius argues that true
Christian embodiment entails the dual flestdspirit imitation of the risen Jesus, t6AP
insists that the ideal corporeality of the true Christian entails the shedding of the fleshly
i g ar me theircor@orea ascension of the inner soul.

In sum, theCAPa n d | glLetertta the Srdyrnaeaappear to exist as Christological

and corporeal inversions. The close ties betweewd#lysthat the texts articulate these

497CAP80-81. Emphasis mine.
4% bid, 83-4. Emphasis mine.
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differences make it tempting traw some kd of intertextual relationshifhe disparate dates
and geographical provenances of these texts, however, caution against making too much of such
overlapsEven while exercising such caution, these divergences provide an important backdrop

for interpretingthe role of demons iBmyrnaecand a n@APdshear t i cul ati on of t

Christological and corporeal tenets. As not e
includes Jesusd6 denial thattihwesd sbrao dderdidmphse
continued fleshly corporeality of the risen J

assumptions that were explored at length in Chapter One: demons are the (bodiless) souls of the
giants who perished in the floods diembodied spirits, the souls of these giaaistinued to

wreak havoc on the earth. I n Il gnatiusd6 resurrtr
corporeality similar to such wicked, disembodied demons.

Interestingly, demons also make an appearanpara®ftheCAP6 s di scussi on of
body of Jesus. Durintipe crucifixion scene, the Savior instructs Peter in the true identity of the
crucified Jesus: At he ohea&bode of deynonthe stoneivéssekird | st
which they live, te man of Elohim, the man of the cross, who is under the4n direct
contrast to Ignatius, therefore, the demonic does not typify bodiless existence, but is connected
with thefleshyv e s sel of the earthly Jesus. This is <co
who stands near the cross,tkdcng hi s enemi esd foolishness:

The one who is standing near him is the living Savior, who was in him at first and was

arrested but set free eHs standing and observing with pleasure that those who did evil to
him are divided among themselves. And he is laughing at their lack of perception,

M bid, 82. The CopTyX H HE HlH> Qs k<o B ley @Y FFTe s Y XY T
€4 CHYCRE Y Uay ACHeA<e> @X<HA> Y AIh AT H LY i Fyxk > T Xk pH

K €% €X Boptic text from H.W. Havelaaf,he Coptic Apocalypse of Peter: NeigmmadiCodex VII,3([Berlin:
De Gruyter, 2012).
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knowing that they were born blind. The one capable of suffering must remain, since the
body is the subdtite, but what was set free was Hualiless body®

Here, then, the fAbodiless bodyo of the Iiving
suffering, while the demoemfested body of the fleshly Jesus is abandoned to suffer.

The condemnationafhe f |l eshly Jesus as an fabode of
claim, often found in Gnostic texts, that this lower material realm is tla¢i@neof demonic
i ar c R9ThesCARINnts at such a cosmological paradigm throughout the treatise. In its
discussion of the fleshly body of Jesus, for exampleC#ieencourages Peter to distinguish
bet ween the |iving Jesusdé Ar adi an tthebrovdizygd and
by those of the middle regi@g®®?’T he f@Ami ddl e r e grences amidimeediay | i kel vy
cosmic realm wherdemonic archons residéhese entities, therefore, assponsible for the
sufferings faced by the fleshly Jesus. AccordingtcdhA®, fHnevery authority, p
power of the ages wants to be with thenartal souls in the created world, in order that these
powers, who do not come from what exists and have forgotten who they are, may be glorified by

the immortal souls that do exi&3In seizing Jesus, however, these archontic powers have made

50bid,823. Emphasis mine. The KXQHHBE nkfgrBd X@acks as foll ows
B YUy BHR K TT H R@®> K 3K-< B @FHA>T H HYy Ho@FFey €X'y Ay UWH T bk h

TdHE] n €Rd> <o Xy A -T[AI€HT €X H Hy4HA> BRLQ P Ty s<k3 > T Mok@y €Ty Lj

TAXTH M KTy AMEY 4 F9eexHy T 4i&- Tdy X X y3§ of €hh Tey €Y yTA®lEs T

Xy £ n By AT sHey 3lTHg Yy AAGY I MHBC TeY H Hyl W ik H y A€ FSY HH y. ABepiic

text from HavelaarThe Coptic Apocalypse of Peter.

5010n this, see especially théypostasis of the ArchorgsiH Il, 4) andOn the Origin of the Worl@NH 11, 5), as well

as tte ApocryphonofJohn For di scussion, see EIl aine H. Pagel s, AfADen
the Bi shop alardardAheelagicay Reeadd.34¢July 1976), 30:824; Andrew J. Welburn,

ildentity of the Ar chnon VigilidedChristtarae3d.4A(p938}, 24P H4hNilnAlstiup h a

Dahl, fAThe Arrogant Archon and the Lewd Sophia: Jewish
Rediscovery of Gnosticisivol 2: Sethian Gnosticisiti.eiden: E.J. Brill, 1982), 8-712; Ingvild Saelid GilhusThe

Nature of the Archons: A Study in the Soteriology of a Gnostic Treatise from Nag Hammadi (Q®Ilesbaden:

Otto Harrassowitz, 1985).

502CAP71. Emphasis mine.
503bid, 77.
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adrastcm st ake: @t hey hayv theirpwntgloryinsteas of themmewhdbe son o
serves me [i.e., the living Jesus, who serves the Sawi6iThe crucified Jesus, therefore, is the
fabode ofndamdonab sense: evill spiamndstheahfabeée$ |
stems from the creative activities of the archontic powers who brought about this lower material
reaAmQui t e un/| Lelkter to thg Smgrhaeandsetefore, th&€ AP characterizes the body
of Jesus as 0 desessesraticedthab lacksafleshe it

The connection between these demonic archons and mundane materiality is likewise
operative inth€AP6G s condemnation of it saswooegpmevieusit s6 r ev
AAnNnd those who s aydreamd, antihtheg claimnithatla dreeamgedrontrae i nt o
demon which is appropriate for their error, they shall be granted perdition instead of
incorruptiond® For theCAP, therefore, demons are representative of the illusions and material
entanglements of this lower cosmic realm, and implicated in the tragic cosmic reign of ignorant
semtidivine powers.

As discussed previouslyhe divergences between 8&Pa n d | gLeterttathes 6
Smyrnaeanare not limited to their characterizations of demonic corporeality. Where@a\the
|l ocated true embodi ment in the fAbodiless body
explared at lengttshortly, located true Christiaroiporeality in the dual possession of flesid
spirit. Concomitantly, l gnatius stressed the
cross, as well as his continued possession of flesh even after his resurrecttAR tba the
otherhand,dei ed t hat.e,t hie ifivtirnugeod) (Jesus was i mplicat

emphasizes the |iving Jesus6 and the Savioros

504bid, 82. Emphasis mine.
509bid, 74-5. Emphasis mine.
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differences in description of the demonic bodies between these two textorieses reflective
of their divergent articulations of proper embodiment, Christology, and cosmology.

A careful compar at i ve&myroaegansnd the€APamoleaver, of | gn
highlightsthe way in which divergent demonologies of these earlys@n authors reflect the
broader cosmological and theological entanglements of demonic and humpareabty. In
much the same wahat Christian writers in the second and tloeshturies reported discrepant
narratives r egar diyagdreshrrectianasd also lgnatud andiiéds us 6 bod
have produced divergent accounts of the nature and significance of the risen Jesus. Early
Christian diversity on the issue of Jesusd re
differingunderstad i ngs of t he d e bettento the Imyrdagaand thgComic | u s O
Apocalypse of Peteas a resulserve as important opportunities considering how divergent
articulations of demonic corporeality informed conflicting understandings oftGllogscal and
anthropological orthodoxies (and vice versa). In such a way, the demonic body proves a valuable
assistant to the contemporary interpreter in more fully appreciating both the diversity of early
Christian demonologies as well as the intercotiaes between the bodies of Jesus, his

followers, and their demonic foes.

BodilessfiDocetist® and EcclesialPolitics
This chapter thus far has explored how early Christian ideas regarding demonic bodies,
specifically t hlLetertothe Smymaeansnd thedCapticapocalymse® of
Peter, are reflective of broader discrepancies in early Christian understandings of corporeality
and Christology. In keeping with the more widaging interests of th project, however, this

penultimate sectioaxplores how such differences were not only reflective, but also generative
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of differences in the Christian body. It does
and ritual ideol ogies, primari | yegardngtbeugh an e
participation of Christian bodies i niser@wenmunal
on the necessity of dyadilesh-andspirit embodiment for Christians is part of a broader ritual

program wherein the shonduwumgthieorChofi sie anms & uitthla

~ bY

Aspiritual o uniting of the Christian body wit

BodilessiDocetist® and the Fleshly Jesus

The previous sections have primarily focus
Letter tothe Smyrnaeangiowever as indicated previously, Ignatius also mentions demons in
connection with his condemnation of his Christological opponen&miyrnaeang, Ignatius
launches a direct attack against Christians espousing an alternative Chrigtologye y ar e t he
ones who are oMliygynaniapppamvcanae ms, Aand it wi
think: they will be without bodiesa n d d e tdgnaiius hete censures his opponents by
condemning them to an afterlife that would be anantiti on of t he fAbodil esso
adhered. The problem for Ignatius, of course, would be that several early Christian groups and
texts ascribed a positive valuation to existe
Vielhauer and Willm Schoedel have both noted the broader early Christian valuation of a
bodiless afterlife, and th@optic Apocalypse of Petezxplored above, is but one example of an

early Christiartextt hat | ocates true sal vati oywvessef® t he so

506Cf. the similar condemnation by Ignatius in hitter to the Trallians s o me wh othatis,e at hei st s
unbeliever§ say, that he only appeared to suffer (it is they

507Translation amended from Ehrmapostolic Fathers|.296. See note 335, above.
/i el haue-€hr iid & iwa s h-GoSchoedklgnatidis ofl Ahtibch226.
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l gnatius does not simply condemn his oppon
Ademoni co exilghantces odas owdle Imn anddewmanc afteolifeb ot h a
therefore functions to counter positive valuations of a bodikfssrlife by associating
fidoceti@®® Christians with demons, entities that were not only boditastsyithin Christian
circles, malevolent, monstrous, and destined for a morose existence. In theragay of
Christian interpretershis would have ental serving as a minion of Satan who actively
opposed the Gospel to which theghered A condemnation to a demonic existence, moreover,
would have implicated Christians in a prolonged entanglement in the lower, material realm of the
cosmos from which thesought escapé. g n a ¢cemnsurgth@erefore, functions as a mocking
parody of theChristiananticipation ofbodilessdeliverane, jeeringopposingChristians with a
future existence quite contrary to their anticipations.

This, of course, is typical of f@tian invective, as demonstrated elsewhere in
Smyrnaeans wher e the Antiochene bishop compares h
form.o*20 Ignatius recommends that hisreaders un s uchNobeast g 6shoul d vy
from welcoming such people, if possible you skloubt even meet with thetd*! and later in the
same | etter: Adit i1s fitting to avoid such peo
orin publico’*?Ignatiusevenxepr esses hi s pessimism that they

that they might somehow repent, though even this is diffiélitHe goes on to clairthat they

' n keeping wi
reference t
Christians.

h the terminological considerations out|
natiusé own |iterary caricature of his
510Smyrn4.1.

SYbid.

517bid, 7.2.

Sbid, 4.1.
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are not even worthy of identification until t
disbelieving names. | do not even want to recall them, until they repent concerning the Passion,
which is our resurrectioc®*Wh en |1 gnati us 6 d energeswithisdeiisvea!l pol e
rhetoric, his construction éf d o ¢ €Hhristians solidifies: thegre evil, anonymous, sub
human, and demonic, the epitome of the dédother
margins,andunworthy of interaction witlerthodoxChristians.

It i s important to note, howevetswasrnothat | gn
Il i mited t o MsneRaher, dsawriterembegdedowdthin the broader church
|l eadership networ ks o fdenAnsiatiansikiely plaged somé rglenim t i us 0
shaping the nature of Christian communities in that re@specially in the areas of ritual
practice and communal governancewtmat follows then,l tracehowl gnat i usd6 condemn
of hisadversarieca s fAbodil ess demonso held the potenti a
Christians in Smyrna (and elsewh@réAsia Minor), and thus reproduce particular modes of

Christian corporeality.

Ignatusand t he Al ncarnationo of the Christian Bod
The i mplication of JIlgnatiusd condemnati on

when contextualized within his kader understanding of Christian corporeality. As noted earlier

within the resurrection narrative of thetter to the Smyrnaeanignatius ostensibly contrasts

ibodi |l ess o edudlygembodiedo wp o he alhiet y .@FfWeiffiidl esh and

similar phrasing in the opening 8myrnaeanswherelgnatius charaetr i zes t he chur ch

54 bid, 5.3.
53bid, 3.2.
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thus Al know that you have been maidasifyoowanel et e i
nailed to the cross of the Lord Jesus Chnigioth flesh and spirié®!® In the closing to
Smyrnaeans | gnatius greets the church Ain the nam
passion and resurrection, which pertainbdth flesh and spirie®'” and likewise prays that the
househol d of Ta ithaadirfadovd that pbriainstaithrflesh danch spifiea®

Whenwe considethe remainder of the Ignatian corpus, it becomes clear that this latter
phrase (Aflesh and spirito) serves as a summa
embodiment. In higetter to the Magnesiandor example)gnatius prays that his recipients
iexperi ence fleshand apirdf lesus Chfigt ourlcanstant lifé® When writing
to the Romans, l gnatius greets his alesdsi ence:
Christ, our God, to those who are unitedbath flesh and spiriin his every commandmenit?°
Inadvisingt he Ephesians, Il gnatius emphasizes that t
in the spiritd®?! As a final example, Ignatitisforms Polycarp that his dual nature is essential for
his | eadership role: AYou are fleshly and sopi
what is visible before yat??

According to Ignatius6é anthropology, human

possessing a duabrporeality thaenables them to commune with the divine while also carrying

518 bid, 1.1. Emphasis mine.
517bid, 12.2. Emphasis mine.

S bid, 13.2. Emphasis mine. For similar instances wher
Ignatian corpus, see Eph2, 8.2, 10.3; Magn. 13-2; Trall. Pref 12.1;Phild. 7.1, 11.2;Polyc 1.2, 2.2, 5.1.

51%Magn 1.2. Emphasis mine.
52Rom. pref. Emphasis mine.
521 ph.10.3.

522poly. 2.
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out proper Christian roles in the mundane world. This flesh/spirit duality is in direct imitation of

the bodily composition of Jesus, both before and aftaekisrection. According to Ignatius,

however, those who ascribe to a phantasmal Chrishaxe bodies just like theiasior: purely

spiritual and lacking in flesh. Such existence will not entail a welcome release from the troubles

of this world, Ignatis contends, but a deficiency in the fleshly nature essential for proper
communion with the Lord Jesus. Uponhatthe cl oser
Antiochenebi shop reifies this boundary betiweemnoort |
heretics by inscribing this Christological divide o@bristianritual performanceThat is,

Ignatius imbued weekly communal ritual gatherings with the weight of theological

discrimination, gublic performancef theideological differences thatewe dividing his

Christian communities.

Ignatius and Early Christian Ritual Meals

For Ignatius, the ideological differences between Christians shuatierializein the
separation of the Christian commutoavbidsech, as n
people and not even speak about them, either privately or in jJgef3lthis separation,
moreover, is to be performed and embodiedughthe Eucharist, the ritual methatfor
Ignatius entailed he consumpti ons of hristhgeatius inplaesthe and bl o
Ephesians, for example ficome together more frequently to celebrate the Eucharist and give
glory to Godd>?4 In writing to the Trallians, Ignatius contends that the leaders who administer

the Eucharist are in fact handling theny st er i es of Jesus Christo: i

5235myrn.7.2.

524ph.13.1.
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the mysteries of Jesus Christ must also be pleasing in every way to all people. For they are not
deacons dealing with food and drink; they are servants of the church of God. And so they must
guardthemselves against accusations as againgrfité n | gnati usd under st anc
was not mere bread and wine, but consisted of
Christo and fdhis bl o ootfThewihie pdieayiofthe Eudlpamst, i s habl e
mor eover, held the potenti al to renew the fai
gentleness ancreate yourselves anew in faitlvhich is the flesh of the Lord, and in love, which
i's the bl oo d®? Théfleshadhblosd ofChrist] tiseteforé, represents the source
and sustenance for the faith ofetteCtbthd sti ans, a
Smyrmmaeans A For | know that you have been imade co
if you were nailedo the cross of the Lord Jesus Christ in both flesh and s@intl that you
have been established in love by the bloo@ &f r P26t . 0

The occasion for I gnatiusd repeated decl am
from the splintering of Christiaroenmunitiesover Eucharistic theology and practice. This
divide manifested itself, so it seems, in sectarian worship ceremonies and JegEdoateances
of Christian rituals. In writing to the Magnesians, Ignatius decries those Christians that do not
respet the ceremonial authority of the bishop:

And so it is fitting not only to be called Christians, but also to be Christians, just as there
are some who call a person the bishop but do everything without him. Such persons do

525Trall. 2.3.
52Rom.7.3.
527Trall. 8.1. Emphasis mi

52%Smyrn.1.1.
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not seem to me to be actinggnod conscience, because they do not hold valid meeting
in accordance with the commandmefit.

It appearshat lack of respect for church leadership was not limited to Magnesian Christians, but
may have also plagued the Trallians:
So too let everyone resptehe deacons like Jesus Christ, and also the bishop, who is the

image of the Father; and let them respect the presbyters like the council of God and the
band of the apostledpart from these a gaghing cannot be called a churéff

The latter phrase lilkg indicates that certain Christians had been gathering apart from the church
leaders whom Ignatius sanctioned. Ignatius strongly condemns those who would hold such
gatherings: AThe one who is inside tiklactsanctu
pure. This means that the one who does anything apart from the bishop, the presbytery, and the
deacons is not pure in conscieed As seen here, Ignatius citesparate ritual spasas
reificatiors of the dividebetween the factions arlde exclugn of heretical Christians.

The source for this conflict seems to be a dispute over the bodily constitution of the risen
Jesus. Ignatius entreats that the Trallians

be deaf when someone speaks to you apart from Jesus Christ, who was from the race of

David and from Mary, who was truly born, both ate and drank, was truly persecuted at

the time of Pontius Pilate, was truly <cruc
the dead, his Father having raised A

Ignatius goes on to cite hisown suffermgg pr oof f or the physical co
as some who are athei$tthat is, unbelievers say, that he only appeared to suffer (it is they

who are the appearance), why am | in bondage, and why also do | pray to fight the wild beasts? |

529Magn 4.
530Trall. 3.1. Emphasis mine.
53bid, 7.2.

532bid, 9.2.
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am then dying in vain and am, even more, lying about the.&5¢dt seems that this

Christological dispute manifested itself in rival ritual performances, something Ignatius

condemns in hiketter to the Smyrnaeans iLet no one do anything i n\
the bishop. Let thasucharistbe considered valid that occurs under the bishop or the one to
whom he entrusts iteéelt is not permitted eithe
meal] withou the bishopr** Likewise, in writing to the Philadelphians, Ignatius emphasizes that
his readersinify in the exclusion of competing Christian factions:

Do not be deceived my brothers; no one who follows someone creating a schism will

inherit the kingdom bGod; anyone who thinks otherwise does not agree with the

PassionAnd so be eager to celebrate just one Euchafst there is one flesh of our

Lord Jesus Christ and one cup that brings the unity of his blood, and one altar, as there is

one bishop togaer with the presbytery and the deacons, my fellow skive
|l gnatiusé contention that there be only one E

among Christians in the Philadelphian community; Ignatius responds by emphasizing the unity
of the flesh and blood of Jesyserhapsndicating that the dispute stems from rival
Christological interpretations. This problem se¢mbave alsmccurred among Trallian
Christians:
Therefore | am urging younot I, but the love of Jesus Christnake usenly of
Christian food and abstain from a foreign plant, which is hei&ggn though such
persons seefo be trustworthy, they mingle Jesus Christ with themselves, as if giving a

deadly drug mixed with honeyed wine, which the unsuspecting gladly tateswli
pleasure, but then dié¥

533bid, 10.
534Smyrn.8.2.
53%hil. 3.3-4. Emphasis mine.

536Trall. 6.1-2.
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According to Ignatius, those who practice rival Eucharists do not actuallyreceit he fAbr ead
Godowhi ch I gnatius el sewhere specifies as the f

brings about their demi$é’

For Ignatius, thensuchChristological disputesonsolidate and solidify ritual
performance: those who have a deficient Christology likewise practice a deficient Eucharist.
Such a dispute seems to be at the root of issues among the Smyrnaeans, wiesetjea that
his opponents fAabstain from the Eucharist and
Eucharist is the flesh of our savior Jesus Christ, which suffered on behalf of our sins and which
the Father raised in his kindng8&® For Ignatius,te se Chr i sti ansd i mproper
Eucharist entails eschatologicamifications Ignatius insists that the resurrection of Jesus, and
thus his followers, consists of fleshand spiffThos e who deny the fl eshly
resurrection, thefere, disqualify themselves from the opporturidy resurrectiorat the
Parousia. Ignatiusiaintains firThosewho dispute the gift of God perish while still arguing the
point. It would be better for them to engage in Agape meals that they mighsalspr [ or , A be
r e s ur rod@Accerding fo Ignatius, then, those who disagree with him over the Eucharist
(At he gi ft o bdwn&tvatian)theid anly gppottumity forr reconciliation rests in
rejoining the orthodox Eucharistifi Agape mealrgd@)k.i nBg)y of oHhehéafl es

themselves would be able to have fleshly continuity in death and resurrection. Those who

537Eph.5.2. Interestingly, th€optic Apocalypse of Petemay likewise hint at rival Eucharists being held among

parties who ascribed to divergent Christologies. In condemning heretical Christia@ig\Rheot es t hat fot her
among them endure suffering and think they will perfect the wisdom of the brotherladadréady exists, the

spiritual fellowship with those united in communion, through which the wedding of incorruptibility will be
reveal-®@do (78

538Smyrn.7.1.

539bid, 12.2.

540bid, 7.1. Translation amended from Ehrma@he Apostolic Fathers,303,
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practice the Eucharist apart from Ignatiusdo f
through Jeswisd foleeshndamaed .t withatheii deficidnicyiot ss o e
flesh, such Christians will ultimately lack thequisite bodyor a fleshly resurrection. With no
prospects for resurrectiptnel gnati us® acepa@amenmnslesirabl e end:
prepared even for the heavenly beings, for the glory of the angels, and for the rulers both visible
and invisible, if they do not believe in the blood of Cha®éfl gnat i usé opponents,
condemned, bereft die opportunity for salvation due to their bodiless state.

By emphasizing this direct connection between fleshly salvation and the observance of a
Afl esh and swhile simuttabeolsly aommdanmningshis ppponents to the incorporeal
life of a demon, Ignatius utilizes demonological rhetoric to map out a particular ritual ideology
thati s directly tied t onetdi dhis tittmbidbaogmatei@lizesiinghe ol o gi ¢ «
ritual bodies of Christians who participate or abstain from the Eistlaaminiseéred by
| gnat i usadl leicecsl.eslinals um, l gnatiusd demonol ogi ca
ritual combine to map out and constrain Christian ritual performianceeating ritual spaces
wherethe performance of a particular ritudeology publically inscribes the bodies of Christians
as either fAorthodoxo or fher eanparceptilehodies bfn t he |
demons help make visible the bodies of Christians, and thus manifest the complex ways in which
ideologral discourse and ritual dispositions work tandem to mold the contours of Christian

corporeality.

54Smyrn 2.
542bid, 6.1.
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Conclusion

As explored at lengthere Ignatius of Antioch and th€optic Apocalypse of Peter
present two strikingly different portrayals of the demdyody. Whereas Ignatius portrays
demonsas bodiless, and thus ultimately foreclosed from fleshly communion with the divine, the
CAPdepicts the demonic body as closely connected with the materiality of the lower realms, and
especially with the corruptiblflesh of humanityThese divergences are reflectiverofle-
rangingdiscrepancies between these two texssyell adroader quarrslwithin early
Christianity ove the significance of the flesh and body. As demonstrateshingrnaeanand the
CAP, some early Christian writers articulated their positions on such issues through

consideration of the interconnected bodies of Christians, the risen Jesus, and demons.

This comes into particular relief in the juxtaposition of the resurrection traddfons
Ignatius and th€AP.While both feature several common elements, such as the appearance of
the risen Jesus and the mention of demonic corporeality, they exhibit widely divergent
approaches to the issues of Christology, cosmology, and demonologyh la say, then, the
discrepant demonologies of Ignatius and@#d” mirror concomitant diversigis in Christian
thought of the second and thrdnturies. Whewe considethe bodies of demons closely, we
encounter one of the ideological lenses throwglch early Christian disagreements are

refracted.

As was the cas@ Chapter Twphowever, the demonic body was ooty reflective of
its broader ideological contexiut alsopropagative of particular forms of Christian corporeality.
By informing the artulation of proper (and improper) modes of embodiment, the demonic body
helped to generate a vedcorporeal paradigm thah turn, informedspecific ritual ideologies.

Thisisnotablee speci ally in the c¢cl ose i nandspirit wi ni ng be
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ant hropol ogy and his practice of the Eucharis
spirit. Inshapingthe practice of this ritual meandin serving as a kind of litmus test for proper

Christian ritual ideologies, the anthropology ghatius, informed in part by his understanding of
demonic bodies, came to play an important role in the public performance of Christian

corporeality in Asia Minor.
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CHAPTER FOUR

Dining with Demons: Early ChristiaDemonologies and the Beginnings of Sacrifice

In contrastwithte ear |l y Gospelsdéd and Il gnatius of An
bodiless, many early Christian authors perceived the demonic body as rather corporeal
fattened, weighed down with matertgjisubject tahebodily passions familiar to human
experience. One of the main instances where
early Christian discussiomd animal sacrificeJ esus 6 ear |l i est foll ower s,
heritage, often eschewed participation in traditional GrBmnan sacrifice. Because of this
disregard for religiouscustam Chr i sti ans i ncreasingly faced c
respect for the gods, from Romiatellectualsand administratorsn respamse, Christians crafted
a rather sharedged critique of thé p a graigiaus system: GreeBoman traditional rites did
not pay homage to the GreBoman pantheon, but to evil demons, who trick foolish Romans
into worshipping them so that they can partakihe sacrificial fumes that succor their
(pneumatic) bodies. The present chapter uses this broader Christian critique eRGmeso
ritual, to which I will refer as the Adiscour
Christian demonoldgs crafted the bodies of demons, Gr&aman traditionalist? and

Christians through particular forms of ritual ideology and praxis.

%3 wuse this term in part to avoid the negative connot af
distinguished Grec®oman practitioners from Jews, Christians, and other groups of worshippers in the Ancient
Mediterranean: their attachment to local and regional traditional cults, which did not typically embrace

universalizing mythologies or ideologies, but focused on the importance of local ritual performances as part of the
maintenance of beneficial relatidrigs with the gods. Christian apologetic discourses would come to group these
cultic traditions under one umbrella term, ipagani sm, 0
the GreceRoman cult.
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The chapter proceeds in four parts: (1) an examination of &teaman animal sacrifice,
with special attention tphilosophical critiques of the practice, (2) an overview of the Second
Temple Jewish condemnation of Gentile sacrifi
Christian discussions of demonic sacrifice, with particular consideration of its raroifis&tir
the corporification of demonic and human bodies, and (4) a more focused exploration of the
function of the discourse of demonic sacrifice in Clement of Alexandria, an author whose
surviving writings showase a thoroughgoing inter@stthe involvenent of demons in Greeo

Roman sacrifice.

Ultimately, this chapter demonstrates thatly Christian writers constructed the bodies
of demons, Grec&Roman traditionalists, and Christians in tand&he demonic body, for
exampleemergeds gluttonous, fattex, and tethered to the lower realms of the cosmos.
Because Grec®oman traditionalistparticipated in dememspired ritual activitytheir bodies
likewise took on excess material h&hristian writers contrasted the grotesque bodies of
d e mons an with itgakbChristian corporeality chaste, thin, and concerned with
heavenly contemplation rather than material goods. This vision of the Christian body
materialized in the ritual i1 deologies of Chri
detactmert from demonic materiality as a prerequidie participation in Christian ritual
performances. In such a wdlge ancientdiscourse of demonic sacrificemonstrates how the
Agluttonouso demonic body, i n si previomwsly,camays t o

to reflect and reprodudée constructive performance of Christian corporeality.
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Sacrifice and its Discontents in Ancient Rome
In the GreceRoman world, one of the primary methods of establishing and maintaining a
relationship with tl divine realm was through the routine offering of plant$ animals. Such
sacrificeshelped maintain eelationship of generalized reciprocitythe deferred return of goods
and blessings in exchange for routine religious patronhdgiween gods and hams>** The
ritualized slaughter of domesticated animals and the distribution of the sacrificial meat
maintained a prominent place in the ancient Mediterranean, stretching as fas ltaek

Neolithic period (ca. 800 BCE)>*° In the GreceRoman context, catilwere the most valued

5440n this, see especially Robert Patkeri Pl easi ng Thighs: Reciprocity in Gree
Norman Postlethwaite, and Richard Seaford, d&iscjprocity in Ancient Greed®&lew York: Oxford University

Press, 1998), 1685; John ScheidAn Introduction to Roman ReligidBloomington: Indiana University Press,

2003), 23; idemOn Greek Religiorfithaca: Cornell University Press, 2011), x, 95. See also Richard Seaford,

Reciprocity and Ritual: Homer and Tragedy in the Developing Siate(Oxford: Clarendon Press, 1994); Joseph

W. Day, Al nteractive Offerings: HBavardStudesire@aksicdbedi cat ory
Philology96 (1994), 3774; JanMa ar t en Br emer, fAThe Reciprocity of Givin
in Gill et al., eds.Reciprocity in Anient Greece1271 37 ; Zeba A. Crook, fAGener al Reci
and their Geareptualising Canwtrsion; Patronage, Loyalty, @odversion in the Religions of the

Ancient MediterraneafBerlin: Walter de Gruyter, 2004), 9. For GecaRoman religion more broadly, see

Ramsay MacMullenPaganism in the Roman Empiildew York: Yale University Press, 1981); Jean Rudhart,

Notions fondamentales de la pensée religieuse et actes constitutifs du culte dans la Grece (Passqiécard,

1992); Jan BremmeGreek Religion(Oxford: Oxford University Press, 1994); John A. NoRoman Religion

(Oxford: Oxford University Press, 2000); Jon D. Mi kal s
Hel |l eni sti c Per i odhedCambrnidgedompamon ® the Heliegistic Wd€dimbrjdge:

Cambridge University Press, 2006), 2ZB8; idemAncient Greek Religio(Malden, MA: Wiley-Blackwell

Publishing, 2010); James Rivéligion in the Roman Empi(®alden, MA: Blackwell Publishing2007); idem,

iAGr aRcman Religion in the Roman Empi r @iurren®in8iblicas sumpt i ons
Researcl8 (2010), 24e299; Jorg RupkeReligion of the Romar(€ambridge: Polity, 2007); idem, ed,

Companion to Roman Religighalden,MA: Blackwell Publishing, 2007); Daniel Ogden, ed.Companion to

Greek Religior(Malden, MA: Blackwell Publishing, 2007); Clifford And@he Matter of the Gods: Religion and

the Roman EmpiréBerkeley: University of California Press, 2008); John A.tN@nd Simon Prigeeds.,The

Religious History of the Roman Empire: Pagans, Jews and Chrigi@atferd: Oxford University Press, 2011);

Julia Kindt,Rethinking Greek ReligiofCambridge: Cambridge University Press, 2012).

>4Daniel Ullucci, The Christia Rejection of Animal Sacrifig@lew York: Oxford University Press, 2012), 15.

Ullucci notes that earlier scholarship placed the beginnings of animal sacrifice in the rituals of Paleolithic hunter

gatherer groups. More recent studies, however, have rfadddk of archaeological evidence for this position, and

also pointed out that our earliest evidence of sacrificial victims is limited to domesticated (rather than wild) animals,

which would seem to indicate that the ritual has its roots in agrariarstargla rather than huntgatherer, groups.

On sacrifice in the ancient Gregbo man wor |l d, see Edward Kadletz, AAni mal
Religion, 0 (Ph.D., Washi ngtlldomoNknansyThe Anthropplpgy df Anciény ; Wal t e
Greek Sacrificial Ritual and Mytftr. Peter Bing; Berkeley: University of California Press, 1983); Marcel Detienne

and JeasPierre Vernant, edsThe Cuisine of Sacrifice Among the Gre@gksPaula Wissing; Chicago: University of

Chicago Press, 1989); Folkert van Stratéiera Kala: Images of Animal Sacrifice in Archaic and Classical Greece

167



sacrificial victims, though the typical animal sacrifice entailed thedesty offering of sheep or
goats>*® While the ostensible purpose of sacrifice was the establishment and maintenance of
favorable relations with divine entiseseveral scholars have notedithplication of sacrifice in
broader societal issues such as kinship, gender, class, and econompé’status.

Modern classics and religious studies scholarship has often understood sacrifice to be the
central riteof theGreceRo man A r e | i YMorarscéntlys howevee, several scholars
have begun to emphasize the relative raritgromal sacrificen comparisorboth to other
(smallerscale) offerings and tHeroader range of GredRoman religious activitie¥'® Offerings
to the godsfor exampledid not primarily consist of animal mea#iyt often entailedibationsof
wine, milk,andhoney,as well as offerings of grasrand plant matter. Sacrifice wagt the only

GrecoRomanreligious ritua] moreover, but stood alongside other practices, such as divination,

(New Yor k: Brill, 1995); Stanley K. Stower s, AGreeks WI
Anthropol ogy of Greek Religion, 0 in L.TheMBodahVéodd of ttwWlriist e and
Christians: Essays in Honor of Wayne A. Me@kmneapolis: Fortress Press, 1995), 2333; George Heyman,

The Power of Sacrifice: Roman and ChastiDiscourses in ConfligiVashington, DC: Catholic University of

America Press, 2007); Mariéoe Petropouloudnimal Sacrifice in Ancient Greek Religion, Judaism, and

Christianity, 100 BCAD 200(Oxford: Oxford University Press, 2008); Jennifer Wright Kihand Zsuzsanna

Varhelyi, eds.Ancient Mediterranean Sacrifig®xford: Oxford University Press, 2011); F.S. Naid8moke

Signals for the Gods: Ancient Greek Sacrifice from the Archaic through Roman Ré&idded: Oxford

University Press, 2013). Farore on sacrifice as a scholarly category, see Henri Hubert and Marcel

Mauss,Sacrifice: Its Nature and Functioftr. W. D. Hall; Chicago: University of Chicago Press, 1964); Jonathan Z.
Smith, AThe Domesticati on eKelly 8d,YiglentfOrigng WalterBurkerRBemée r t G.
Girard, and Jonathan Z. Smith on Ritual Killing and Cultural Format{8tanford, CA: Stanford University Press,

1987), 191205; Jeffery Carter, eddnderstanding Religious Sacrifice: A Read@dew York: Continwm, 2003);

Kathryn McClymondBeyond Sacred Violence: A Comparative Study of Sac(Biakimore: Johns Hopkins

Uni versity Press, 2008) ; David Frankfurter, AEgyptian |
in Knust and Varhelyi, edsincient Mediterranean Sacrificel06 2 8 ; Fritz Graf, fiOne Gener a
and Girard: Where are the Great Theor i@eeRandRomanChr i st op|

Animal Sacrifice: Ancient Victims, Modern Observ@ambridge: Cambdge University Press, 2012),-52.
548Ullucci, Christian Rejection of Animal Sacrific40.

54For kinship, see especially Nancy B. Jajroughout Your Generations Foreyghicago: University of Chicago
Press, 1992). See also Stowers, fAGreeks Who Sacrifice

0n this, see especially Frankfurter, AEgyptian Religi

54%0n this, see especially Naidesmoke Signals for the Gods
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communal andhdividual prayer, mythistorytelling, ritual meals, dances, hymns, processions,
and festival$2° This diversity of religious praxis leads DdvFrankfurter to conclude théthe
religions of the ancient world in their local or regional contexts were about much more than
sacrifice (as this term is generally conceivei@ind it seems the height of simplification to put
sacrifice at the center, however we defin@it.
Frankfuteris correct to emphasize tirecongruity betweethe prominace of sacrifice
in religious studies theorizatio@d its relative infrequency in ancient religious praxis.
Nevertheless, sacrifice did at times play an outsized role in the religious livescgRoman
cultic practitioners and intellectuals. James Rives points out, for example, that in the first few
centuries of the Common Efiat he pr acti ce of ani mal sacrifice
greater cultural significance than it had in earlierimad dev el op menthespread d e n c e ¢
of largescale civic animal sacrifices as a form of euergetism and the role played by animal
sacrifice in defining the relationship between the Roman emperor and the inhabitants of the
empire °& Intensification intheimportance of sacrificlgpractice in the early imperigleriod
ledto robustdebates ovets meaning and functiott® Thesedisputesbuilt on the enduring
GrecoRoman intellectual tradition of debating the nature of the gods and the rites apptopriate

them.With regard tccustomaryreligious practices, most intellectual traditions took an approach

500n the diversityoRoman r el i gi ous practice, see especially Stanl
Of ferings Versus the Religion of Meanings, FAsceetnces, al
Mediterranean Sacrifice35-56.

SlFrankfurteri Egy pt i an Religion, 0 86.

% ames Rives, fAThe Theology of Animal Sacrifice in the
Knust and Vérhelyi, edsAncient Mediterranean Sacrific&87-202 [197].

55%Rives notes that the intensification of delsate this issue surfaced in part due to the rise in importance -of neo

Pythagorean intellectual traditions, which emphasized abstinence from animate food and thus forced reflection on
the animal sacrifice and the consumption of sacrificial meat (Ibid).
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of appeasementhe Epicureans and $ts, for example, critiquetfaditional anthropomorphic
depictions of the gods, but nonetheless condoned continugdgadion in traditional cultic
rites>>* Jon Mikalson argues that this conciliatory approach by intellectteatsnsedfrom the
GrecoRoman distinction between tligeologia fabuligideas regarding the gods of popular
myth) and theheologia civilis(ideas and practices garding the gods of local cult). Mgn
GrecoRoman intellectualcriticizedthe gods, theyypically had in mindhe gods of the poets,

rather than the gods of the cifyy.

Nevertheless]org Ripke notes thatven amidst this general spiritr@ligious
conciliation certain practices including and especially animal sacrificevere often on the
receiving end of pointed critiques from GreRoman intellectualz®® The Peripatetic
philosopher Theophrastus(8™ century BCE), for example, argued that while paying the gods
proper respect was honorable, animal sacrifice should be avoided because it was expensive,
ostentatious, and theologibamisleading?®’ Satirists such as Lucian of Samosata and
Oenomaus of Gaota,moreover fidiculed traditional worship practices as nonsensiéal.

Intellectuals in the Orphic and Pythagorean traditions, furthermore, opposed animal sacrifice as

Harold W. Attridge, fAThe Phil osophi Austieg@hd Ni¢gdergpouge o f
der rémischen Welt.16.1 (1978), 4578.

55%5Jon MikalsonGreek Popular Religion in Greek Philosopt@xford: Oxford University Press, 2010),-18.

5%6)6rg RupkeReligion of the Romar(€ambridge: Polity, 2007), 1223. Rupke points out that the representation
of the divine with material images also came under attack by &teoman intellectuals.

55"Theophrastus, fr. 584A (FHS&G; ap. Porphy®n Abstinence.32.3). For the fragments of Theophrastus, see

W.W. Fortenbaugh, P.M. Huby, R.W. Sharples, and D. Gutas,doophrastus of Eresus. Sources for His Life,
Writings, Thought and Influence 2 vol s. (Lei den: Brill; 1993 [1992]).
Porphyry, see MikalsorGreek Popular Religion64-66.

Rel

F

%8S ee especiMAmTrdeptopudi ahésfragment s OdtectiOreohDecevar@. of Gadar

Euseb us of Crepamston fer thé Gospé&.1836 and 6.7).
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part of a more general opposition>{Manyconsumpt
philosophergreferred less extravagant alternatives to animal sacrifice, a position reflected in the
writings of Plato, Aristotleand Empedoclesmong others®°

As this brief survey demonstrates, sacrifice was at tinkey point of disputen Greco
Roman intelletual debates regarding religious pietyth the result thatnany writers construed
it asoutside the bounds of proper philosophical practiteistopher Faraone and F.S. Naiden
note that this is particularly true of the early imperial penelden many philosophers began to
conceptualize sacrifice as fAcentr adcurréedo r el i gi
primarily as part of broader attempts to condemn traditional religious pratidé=e dual
centralization and negation sécrifice by early imperial intellectuals positioned sacrifice as a
synecdoché a part for a wholé& for GrecoRoman religious practic&hat is, despitéhe

prevalence of other Gred®oman rites (e.g., festivals, prayer, oractBgination), sacrifice

55%0n Orphic opposition to sacrifice, see Plataws782¢d and EuripidesHippolytus952-4. For early evidence of

Pythagorean opposition, see Eudoxus fr. 325 (Lasserre; ap. Porpifgryf Pythagorasr), Mnesimachus fr. 1

(KasselAustin; ap. Diogenes Laertius 8.37), Antiphanes fr. 133 (Ka&sslin; ap. Athenaeus 4.161a); Alexis fr.

223 (KasseAu st i n; ap. Athenaeus 4161b) . For discu8lsi on, see

560See esp. Plath,aws4.716e2717a3 and Aristotle\icomachean Ethic8.1163b1318. For discussion, see

Mikalson,Greek Popular Religion62-77. It is important here to note, of course, the limited impact of philosophical
discourses on broader GreBoman religious ideology and practice. Only a very small portion from the most elite

strata of society had the resources and leisure to pphélesophical instruction, and so most GrdRoman

practitioners of cult would have pursued their rites detached from the intricate theologizing of the philosophical

schools. Nonetheless, it is important to keep in mind that those figures who are thefftimucurrent study (i.e.,

Christian writers who helped produce and maintain the discourse of demonic sacrifice) were themselves members of

the upper echelons of Roman society, a fact perhaps best indicated by their advanced literacy and (as will be

discussed) their familiarity with GreeBoman philosophical traditions. In this way | follow James Rives, who notes

that Athe fact that these [critiques of religion] occul
educated classes,atugh we shoul d be cautious in assuming that ev
(Rives,Religion in the Roman Empira8).

%flt is only in this period, the early Common Era, that
distinct practice, and as central to religious identity. Yet the distinctiveness and centrality of animal sacrifice are

both negative traits. Ani mal sacr i fGreekand Romandneat hi ng t o
Sacrifice 5).
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became the central category through which GiiRoman intellectuals defined their relationship
to theoverarching Grec&koman religious system.

This broader discourse serves as an important precedent and intellectual wellspring for
early Christian discoues of demonic sacrific®? By turning a critical eye on their own
tradition, GreceRoman intellectuals establishadynecdochal, critical discourse, wherein
debates and critiques of sacrifice played important roles in continuing reflections on Greco
Romanreligious practice. Christian critiques of sacrifice, in turn, drew upese critiqueseven
while altering themplications of such discussions by arguing that the inadequacies of animal
sacrifice necessitated tkempleteabandonment of GredRoman trditionalist practicePut
simply, GreceRoman philosophical traditiondespite notable differences fraheir Christian
successorsielped provide an intellectual atmosphere in which the Christidre moniaf at i on o

animal sacrifice was comprehensible, aven, in some ways, rather familiar.

AncientJudai sm and the Sacrifices of the
GreceRoman writingsare not the only places where Chrissanll have encountered
condemnations di p a gaaimad sacrificeRatherancientJewishwritings cortain many
denunciation®f foreign culticr i t es, ai med especially at #dAidol a

Texts from early Israelite history, fexample, aien contrasthe idolatrousmageworship of

Antracingput t his connection, | depart from Daniel Ullucci
between Grec®Roman and Christian critiques of sacrifice. Ullucci correctly notes that whereas Eoetan

literary traditions allowed and encouraged ttontinuance of traditional forms of piety, Christian critiques of
sacrifice outright rejected sacrificial practice altog:¢
take their cue from these [GreBbo ma n ] t e x Chsistian Reddtidn vfAkima) Sacrifices3). | argue, by

contrast, that Christians certainly drew upon GfBoonan debates about the propriety of sacrifice, even as they
fundamentally transformed those intellectual traditions for their own purposes.
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competing cults withisraeliteaniconic cultic traitions®®® The prohibition against image
worshipis buttressethy attendant bans on making sacrifices to other gfd@slopting foreign
cultic customs?® mentioning the names of foreign god%and cultic exogamyf’ The
Pertateuch, moreover, requirdse destruction of any images, altarsptireridolatrousritual
structures discovered in Israelite territd#yIn tandem with this prohibition against idols, the
Hebrew Bible contains severansure®f foreign deities that, when translated into Graslpart

of the Septuagintacme t o b e k n cWDeuteranoniy doaderons 3esharun and the

Israelites, for example, becausé¢ hey sacri ficed to demons and

know.0*’°Psalm 106 (LXX 105), moreoverpndemnsvayward Israeti e s f or sacr i

n

Ci

sons and their daughters to the dem®?sl s ai ah descri bes the future

by noting its inhabitance jemons and a v a g e a n i ncantaars willfdWetl thdres gnd

the houses will be filled with noise:dfe sirens will rest, and there demons will daivéeln

563See especiallfxod 20:46, 32. For aniconism in Jewish cultic practice, see Exe#2B4; Lev 19:4; 26:1; Deut
4:1520, 5:813:618, 17:27, 27:15.

564Exod 22:19, 34:16.

563 ev 18:21, 20:5; Deut 12:30ff; 16:21.
56%Exod 23:13.

56’Exod 34:1516; Deut 7:24.

568Ex0d 23:2434:13; Deut 7:5, 12:2.

569For more on Old Testament demonology, see Blxrdemonising the Old Testament Ki t z, @A Demons

Hebrew Bible and the Ancient Near East . o

ST9XX 32:17 (NETS). Here and throughout | cite the Septuagint tradition, as | amripyimgerested in Jewish
interpretative practices of the Hellenistic and Roman eras, when Second Temple Jewish critiquesRb@eero

cults would have been taking shape. This interest in later material, of course, is occasioned by my ultimate concern

with the ritual practices and ideology of Jesus and his earliest followers.
571 XX 105:37 (NETS).

572 XX 13:21 (NETS).
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Trito-l sai ah, the prophet warns the |Israelites: A
mountain and prepare a table for the demon and fill a mixed drink for Fortune, | will deliver you
overto the dagger; all of you shall fall by slaughte?® As seen in this sampling of passages, the
Septuagint otn condemnghe worship of foreign deities among Israelites as a form of
demonolatry. As pointed out by J.Z. Smith, such terminology construesitsworship of
foreign gods not just as a foolibheaking of the covenant, but therilousworship of evil
spirits>™4

The close identificat i oappearfsaldmdecend emplelei t i e
Jewish literature. ThBook of the Watcherfor example, claims that primordial fallen angels are
the ones who Il ed Israelites to>fPeeudeanielsacr i fi
(4Q243) Il i kewise chastises the Achildren of |
andsacrif ci ng t heir c¢chi |l ®fleJubiléeepNodhdeserohessGodtd reseuer o r .
his people from the @de md whl®Abmatamimploresthé eadi ng
| sraelites not t o i mheiradeedscate defiled; amd aba theirivdyease b e c a
contaminated, and despicable, and abominable. They slaughter their sacrifices to thediad,

the demons they bow dowti® Other Second Temple Jewish texts stress the drastic

573X X 65:11-12 (NETS).
S%%Smith, fATowards I nterpreting Demonic Powers. o

1 ENn.19:122. Annette Reed points out that while the Watcher
the original enumeration of their illicit teachindsEn 6-11), it nonetheless comes to play a major role in later

exeget esd di ssoolthleMatohars. Acodrding th Reeds Jewish and Christian interpreters frequently
interpretedl En.6-11 through the lens dfEn.1 9: fANot only do they add idolatry
teachings in 1 En. 8, but some even cite this idr&n. 19:1] to underline the causal connection between the fall of

the angels before the Flood and t he FalenAngelspl)ed act i vi ti

5764Q243 13.2, 4Q244 12.2.
577jub10:1-14.

58bid, 22:1619. Emphasis mine.
174



consequences thathavedlesue d f r o m dinspireal apostasPBamich fooexample,

draws a connection between | srael 6%kewor shi p o
courage,§ peopl e, wh osname Ipwad notdor destriicson that yod were sold

to thenations, but you were handed over to your enemies because you angered God. For you
provoked the one who made yby sacrificing to demons and not to Gwd° In the Testaments

of the Twelve Patriarchs mor eover, Judah bemoandgisdrdaats chi | d
my children, on account of the licentiousness and witchcraft and idolatry that you practice
contrary to the kingship, following VvV®&ntrilogq
Finally, theTestament of Solomamcludes multiple deman who st ate their desi

among human beings again with theée¥result that

As seen in this bef surveymany ancient Jewish texts asserthdt competing ancient
Near Eastern and Gre¢doman cults comprised theorship of impotent idols and mischievous
demons®2 It is from this cultic milieuhat the Jesus movement of the fashtury emerged. As
wi || become clear in the next section, -Jesusbo
Jewish cultic saifices were in fact dedicated to evil demons, a claim that would come to have

major ramifications for the shaping and ritualization of the Christian body.

5Baruch4:5-7 (NRSV). Emphasis mine.

580Testament of Juda?B:1-2. All translations of th&estament of the Twelve Patriarclr® from H.C. Kee, tr.,
ATestament of the Twel Ol TRtament®sewdapgraphtoliln Char |l eswort h,

S8ITestament of Solomdn2. See alsdestament of Solomaié.
582t should be noted that not all Jewish condemnations of idolatry featured the connection of foreign cult with
demons. Philo, for example, routinely highlighted the foolishness of worshijgatsgwithout implicating demons

in the perpetuation of f or ei gnDewWecal65%66, 5476, thamgelsahdi | o 6s st
demons, see especialle Gigantibudl.6-7.
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Early Christians and the Discourse of Demonic Sacrifice

Based on our early Gospel sources, Jesdshes disciples continued to observe
traditional Jewish cultic practices, which presumably included participation in the Passover
festival and its attendant sacrificial offering and nméaDue to thedestruction of the Temelin
70 CE and the increasing@entiledemographic makeup of the early churglnesvever,
Christians largelybandonedacrifice as a central religious ri®.Despite their discarding of
Jewish sacrificiapractice Christians perpetuatettmeaspects of Jewish sacrificidiscourse
Christians continued tcondemnGreceRoman religious practice, for example, based on its

polytheistic underpinnings.

Many early Christian sources suggest that Roman citizens and administrators did not
respond kindly to Christiadisregard fotraditional rites.The Acts of the Apo$ts, or example
tells ofthesec al | ed 6 Revol t of artisénefthe iTdmpleaf Artemigirns , 6 wh e
Ephesus rioted against followers of Jesus (including Paul) because their negligence of the cult of
Artemis wasdamaging Temple financé® Christian apologistanoreoverrepeatedly claim that
Romansaccuse Christians of atheism based on tfis@ain fortraditionalcults. In Minucius
F e | Dotadigs for example, the character Caecilius, representing GRecoantraditionalist

sensibilities, cl ai ms t hlaeingnGmaord tisamn Seulchses, theye s pi s

5835ee Mark 1:46015; Luke 2:24, 17:144; Matt 5:1718 for instaaces where Jesus (or the Gospel writer) ostensibly
participates in or recommends traditional Jewish rites and Temple sacrifices. For the Passion Narratives and their
connections to the Jewish Passover, see Matt PB7366; Mark 14:2615:47; Luke 22:3623:56; John 18:119:42.

584t should be noted that while the official early Christian stance was decidedkaarifice, there nonetheless

seem to have been various Christian groups who saw no problem in reconciling sacrificial practice with a
commitment tahe Christian cult. For this, see especially 1 Gdr 8 , Rev 2, Dialogue with Triphor t yr 6 s
IrenaeusAgainst All Heresies a nd @On phe Lliapsedd provide just a few examples. The heresiological

nature of many of these sources, of coucs@itions against presuming that they accurately reflect Christian practice.

585Acts 19:2340.
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spit after our gods, they sneer at our ri¥€ According to Lactantiusurthermore the mother

of the Roman Emperor Galerius (r. 3851) wasoffended because Christians in the imperial
household refused to attend banquets that served meat from sacrificed affiftadse

Chri sti an wsaf Romanamdnoydneepat Chitisiiao cultic laxity may not be faheff t
mark.Pliny the Younger,ite Romanprovincial governoof BithyniaPontus, complainthat the
influence of Christian neparticipation in sacrificéed to a lack of business fcal meat

markets>88

In response to these criticisiog their traditionalist neighbors, Christian intellectuals
attempted tqustify their lack of participation in Roman cultic practices. One rejoinder entailed
the revival of the ancient Jewish motifiofd e mo n i ¢ T haallagatidrihattieedsacrifies
of GreceRoman cultic sygims were actually dedicated to eddmons. Among extant literature
from the earliest followers of Jesdsa u 1 Gosnthiangrovides the most famous abhobadly
citedpassage thdorwards this chargdn this letter, Paulesponds to the positions of the so
called AStrongodo in Corinth, who apparently be
part of GreceRoman cultic ceremonies was inconsequential. Papbreis by acknowledging
thati i d ol s 0 ardii e m dnétfi® udteckmims that nodewish sacrificesonstitute
demonolatryii I i mply t hat what pagans sacrifice, the

not want you to be partners with demons. You cannot drink the cup of the Lord and the cup of

5860ctavius8:4 (LCL, Rendall).
587_actantiusOn the Manner in Which the Persecutors Didd
58Pliny, Letters10.9697.

5891 Cor 8

177



demons. Yowannot partake of the table of the Lord and the table of detit}By asserting

that animal sacrifice includesd e mo ni ¢ fi ¢ u pPaul imptied thdt somdform of 0
demoniciidiningd takes place at sacrificial ceremoni€antemporary biblical interpters have

analyzed this passage extensively, and yet few have given due attention to its implications for
understandings of the demonicbo®Thi s i s perhaps due to Paul 6s
i ssue; how exactly woul di dlkemohsofmetheéi atcup®ei .

metaphors for demonolatry, or do they imply some kind ofe a | 0 cqn$ummione a |

The text of 1 Cdnthiansyields little to help in answering these inquiries, but later
Christianexegetesvould have plentytosaypao ut demons 6 recei pt and co
sacrificial offerings. Through these | ater in
feeding of demons became a common motif in early Christian denunciations ofFEneem
ritual.>®2 In what bllows, | focus my discussion diive authors or texts that showcase
particularly detailed discussions of demonic sacrifice and corporeality: the apockgidhaf
AndrewandActs of Thomgsand thewritings of Athenagoras of Athens, Tertullian of Carthage,
and Qigen of Alexandria. Meseworks/authors providdistinctive details regarding the makeup
of the demonic body, but nonethelessexhib a ¢ o mmo n maansurhptionbfh e de mon
sacificial elements haked to their bodies taking on excess corporeal adfich, in turn, has

perpetuated thegntanglement with the materiality of the lower cosmic realms.

59bid, 10:2621.

59The secondary scholarship on 1 Ceit@® especially regarding idols and sacrifice, is extensive. For a more recent
bibliographical overview, see John Fotopoulespd Offered to Idols in Roman CorinfRiibingen: Mohr Siebeck,
2003), 148.

52pye findthis¢ aim in a diverse range of Christian texts, incl
Apologies T a Address o she Greeks N o v ®h Jewish deatdyli n u ¢ i u Octavieslthe &hdistian
Sibylline Oraclesand the Pseud@lementineHomilies among others.
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We encounter the discourse of demonic sacrifice most oftemiiimgs associated with
the Christian f(Gnea theoegriest and deartest examplesiappaars in
At henagor aBmbas$y foAthelCaristg@n apologetic treatise ostensibly addressed
to the Emperors Commodus and Marcus Aurelius in the 17383@Esimilar fashion to other
early Christian witers, Athenagoras explains that demons are the souls of the gigantic offspring
of mortal women and fallen angéfé.Since they no longer possess gigantic bodies, demons take

alternative measures tpuenchtheir desire for material pleasures. This attachrtematerial

goodsrevealsitselfit he demonic diet, which consists pri
sacrifices®The demonsdé gluttonous desire | eads ther
from the sacrifices ankitk all around theno®®Notablehe e i s At henagoraso cl :

are flengrosseaod ) e URiuth habioaithatdsdpilléd on the altar as

part of animal sacrifices, as well as his ass
altars. Here Atenagora uses the Greglarticiple” U} 9 a9 gftomth&hew sU) s s e Ya e U:
(Al i ck @3 withiniGeek titerature, this verb and its cognatgscally refer to

animals who use their tongues to lap up food or lick wounds, as well as for humans who lick

dishes clean out of gluttony or hung&tin graphic fashion, therefore, Athenagoras asserts that

s d e monol og yRomang@sydhdlogy, seeoDragéndrdi Gidea,s wi t h Gl

%0n At henago 0
er Wh Legagtia25,1s3:and AhtBloeorka godr & shées Wat che61s3, 6 Vi gi |

fiThe Watch
(2007), 258281.

ra
s 0
5%For more on this, see Chapter Two.

S%Embassy27.2. All translations of thEmbassy for the Christiarsse from William R. Schoedel, tAthenagoras:
Legatioand De Resurrectione (Oxford: Oxford University Press, 1972).

5%bid, 26.1. Emphasis mine.
97 iddell-Scott s.v. "~ UjsesceyYaeeUs.
% nterestingl y,Cha&dctaristits ofifsimalgeal thira aentusydCE) uses the term with reference to

a cultic context in Egypt, where snakes fAlap,up0 human
creeping out from different quarters, and as they encircle the table, while the rest of their coils remain on the floor,

179



the recipients of GreeRoman sacrifice are animalistic demons, rather than the heavenly gods.
David Frankfurter hasoted how ancient writers often portraygEmons as hybrid, monstrous
creatures:
The demonic is often imagined not only in terms of animals, but also as having an
intrinsic affiliation with the animal world, often manifest in the polymorphic appearances
attributed to demons: monstrous combinagiof woman and horse, degs and human
body, wolf's head and man's torso. While presenting a horrible picture of the monstrous
the marginal, the unclassifiable, the pervergese demons are at the same time fixed

and located by reference to partaruanimals and therefore, tentatively, organized into
the comprehensible worf?

Athenagoras builds upon this broader tradition by depicting demons as hybridized animals who,
despite possessing invisible bodies, nonetheless have animalistic tonguagcthatisly

consume the blood of sacrifice. This depiction underscores the grotesque and gluttonous nature
of the demonic body while providing an explanation for its corpulence and continued

inhabitation of the lower cosmic realms.

What is more, Athenagosaontends thattbe mons fAdrag humans to t
g o d ¥%whiah ultimately results in the infection of the human soul with excess materiality:

A soul experiences [corruption] especially when it attaches itself to the spirit of matter
and blends with it, when it does not look up to heavenly things and their Maker but down

they rear their heads @gmd lick thefood gently and by degrees they take thei

LCL,Schof i el d; emphasis mine). In a similar manhthifpf, and ev
Pyrrhusc | ai ms t hat a strange instance of cultic bovine #dali
gener al Pyrrhus: i Moreover, Pyrrhus himself had a signi
they already lay apart from thdies, were seen to put out their tongueslishkdip theirowngoré ( 3 1 ; LCL,

Perrin; emphasis mine). These two examples, drawn from authors fAdroftebrackets the proposed dates of

At henagoras (second century Clajacterigihodanimaigiebetadowwithin i ¢ ki ng
early imperial l'iterature. Even more striking, both pa:
case of Plutarch, sacrifice gone wrong. This is suggestive in excavating the textuallogi At henagor asd dc¢
of the demoni c #Rbman $acrificg. Byapributirg tthis &ctiod to demons, it undermines Greco

Roman cult through its association with foreign, animalistic-deities, and thus positions the rite as an inefifact

cultic practice mistakenly dedicated to bestial spirits.

59% rankfurter Evil Incarnate 114.

500Embassy26.1.
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to earthly thingg i . e . , Amat eri al 0,of imgeges ®rmg whkenic ul t i ¢
becomes mere blood and flesh and is no longer pure.%pirit

Thus, the souls of GredRoman cultic practitioners will come to resemble the elements of their
cultic system: bloody like the sacrificial offerings they perform, tied to naditgrin a manner

similar to the demonic beings they worship.

Tertullian of Carthagsimilarly implicates he demonic body in Gredeoman ciltic
practicesln his Apology Tertullianargues that demonsak humans into offering animal
sacrificebecauseltisritei s er ves t o secure for themselves [
smell and bloodgabula propria nidoris et sanguinig®®? An alternative translation fohe Latin
nounnidori s A v a pa° The tesn teera likely refers to the smoke theaults from the
steaming or roasting of medtertullian claims that his audience should know that demons
consume this sacrificial ifsteamo and Thlegyod fr
tell you that they are unclean spifitas ought to havieeen uderstood even from their diét
the blood, the smoke, the stinkibgrnt offeringsof dead beas’* Here we see an explicit
connection between the unclean nature of the demonic bndyfdos spiritusand the food
they consumes@nguine et fumo etuditis rog), likely basedon the common ancient idea that

s ome f or mspiifus) Wias prasent irt both lood and smoke

We see this c¢onne cdiscussion ef gnanalsacrifice @Tldotattyu | | i an

where he characterizes sacrificsahokeas aspiritus vilissimi nidoris alicuiug d@nexhalation of

80%bid, 27.1.

802Tertullian,Apology2 2. 6 ( LCL, Gl over). | hayv eApalogghereandthratighour er 6 s t
for inclusiveness and readability.

603_ewis & Short s.vnidor.

504bid, 23.14 (LCL, Glover).
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avil e sacr i®Becciaauls ev atphoirsdo )ihbvapor 0 or fAsmokeo gi
sustenance, Tertullian accuses GfBawnan traditionalistsdiei ng t he evi |l spiri
through their Asacrificingo of Christian mart
Christians. So they would not wish to lose you, when you are so profitable, so obsequious, to

them °8° Participation indemonic satfice, Tertullian claims, presents a grave danger to
humanity, as it is through sacrifice that #dAth
of the mind in foul bursts of furg”m@Gnd i nsani
Idolatry, Tertullian emphasizes that Christians who call on the names of (Reem@n deities

Adraw to themselves the demons and tebodghbyy i mpu

c o n s e c ¥%Aartullianncomplains, moreover, that Christians who help manutaidals

ot

apply to the Lordédés body those hands which g

individual demonic pollution can easily corrupt et within the communit§P®

Outside the apologetic tradition, we also encounter the discourse of demoifiicesacr
theActs of Andrewan earlythird century apocryphal text that purports to tell the travels of its
title apostle®’® According to theActs whenChr i st i ans do not sacrifice,

does not have its bloagd nourishment, nor drawstine sustenance that comes from it, since

5050n Idolatry6.3. All translations oOn Idolatryare from J.H. Waszink and J.C.M. van Winden, €s.,
Idololatria (Leiden: Brill, 1987).

50%Apology23.19 (LCL, Glover).
507 bid.

60%0n Idolatry15.5. Cf. LactantiusDivine Institutes2.17, where it is stated that the demons hide in temples and
attend sacrifices in order to attach themselves to people.

60%0n Idolatry7.1-2.

1% or dating of theéActs of Andrewl followHansJ o s ef Kl auck, @A The TheApocryphal Andr e w,
Acts of the Apostlg®Vaco, TX: Baylor University Press, 2008), 1130.
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animals are not slain, it is weak and comes to nothing, being wholly dead. But when it has what

it desires, ibbecomes strong and expands and rises up, enlarged by things it delididéls in

Notable hereisthAct c¢cl ai m regarding demonsd dependence

Anouri shmento for its strength. When the demo

strength and expands. When it does not, i1t fic
TheActs of Andre@ s pidafian of the demonic diet aligns well with another apocryphal

text, the third centunpcts of Thoma$!? Thelattertext includes an exorcism narrative where the

possessing demon reveals to the apostloe Thoma

are refreshed by your prayer and good works and spiritual hymns, similarly | am refreshed by

murder and adulteries asdcrifices made with wine at the altai¥3 Regrettably, théctsdo

not reveal whether demons prefer red or white wine, though thegngbasize their fervent

oenophilia. Laterinthé&cts f or exampl e, a drectmethatdpmomst est s Th

di scontinue demanding offerings from humans:

us<é>For those who have madetiahyoe and theanguititadesr e j o i

worship them<.>and do their wikacrificing to them and bringing food and libations <of> wine

and water %" The demon here emphasizes Gk&co man tradi ti onal i stsd co

the demonic appetite for culticoffemgs, a r i t ual practice that ai

611Acts of Andrevb3. Translation fromJeaMar ¢ Pr i eur and Wil heAamt Schifnefmed & W ,ed
idem and McL. WilsonNew Testament Apocryphéol. Il. Emphasis mine.

512HansJosef Klauck dates the earliest version ofahts of Thoma® 22062 40 CE ( Kl auck, #AThe Act
Thomas, 0Apocryphal Actshd1-179).

613Acts of Thanas76. All translation of thécts of Thomaar e fr om Hans J. W. Drijvers, t|
in Schneemelcher and R. McL. Wilsdwew Testament Apocryphdol. Il. Emphasis mine.

84 bid, 77. Emphasis mine. Andrew McGowan suggests that
subtle condemnation of the use of wine in the EucharistAtteof Thomasndorses the use of water as a liquid

alternative to wine in Christian aél meals, a practice typical of rigorist ascetic Christian communities (Andrew
McGowan,Ascetic Eucharists: Food and Drink in Christian Ritual Md&xford: Clarendon Press, 1999], 193).
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meddling in the human realm. The pious Christian, by contrast, brings about the end of demonic
tyranny by eschewing sacrifice and thus robbing the demons of their necessary sustenance. The

Acts of Thanasunderscores this relationship between Christian ritual practice and the demonic

body through its portrayal of Thomasd ulti mat
the evil spirit, Thomas decl ar eesr twhiatth dtehneoinrs w
After this pronouncement , i ST ldedasol Thomgshe de mon
therefore, contrasts the &Remmoaulticpraditomers®ith i nvi g

its complete eradication by the followers of Jesus.

Origen of Alexandria provides our final example of the connections between sacrifice
and demons within early Christian |iterature.
sacrifices in part by duping t lsé®®T e nthenmasruspdp
greed for sacrifice results from the fact that thieyist have the nourishment of the exhalations
and, consequently, are aws on the lookout for the savof burntsacrifices, blood, and
incensed®!’ This is in part due to the nature of the demonic body, which, according to Origen,
Afdoes not resemble this gross and visible bod
formed of aird®®Ther jiai body of t he de sRoma® cliicpracticesl i ant u
for its existence. If the sacrifices ceased, Origen claims, the demons would perish, since they

wouldbefl wi t hout t h enowishiment canside@ahvital ta their bodi€¥ For the

9% bid. Transl ation adapted from Drijvers, f@dActs of Thol
618Against Celsus8.64.

617Exhortation to Martyrdon#5. All translations of th&xhortation to Martyrdonar e fr om John Joseph
tr., Origen: Prayer, Exhortation to MartyrdortNew York: Paulist Press, 1954).

6180n First Principles Pref. 8. For more on this passage, see Chapter One.

51%Exhortation to Martyrdon#5.

184



time being, however, Gred®oman cultic practicesoatinued A f att endo t he demoni
that demons are forced to abide infhbe e avy at mospher eartht®i ch encirc
According t o OrAgarsttCeélsushdse demons talsadistic delight in
this smoky feast:
[The &2 mo nbedie§, nourished by the smoke from sacrifices and by portions taken
from the blood and burrdfferings in which they delight, find in this, as it were, their
heart's desire, like vicious men who do not welcome the prospect of living a pure life

without their bodies, but only enjoy life in the earthly bodyaese of its physical
pleasure$?

Here Origen characterizes the demonic body by
that are associated with fAeard hwiytoth chemomeal a
of cultic meal s may iThngs stramgled,evithdhe bland undrawiadb i t at i
which they say is the food of demonmbko feed on its exhalatioiighese the Word forbids, lest,

if we were to partake of things strangjleve should feed on the food of demons, eating together

with the spirits ight next to us % Sacrificial meat and libations, in fact, remain the primary

method by which Christans may eat wi tahnotdeastwithenons éxeeptpye r s o n
eating wihat are popularly called sacred offerings, and by drinking the wine of the libations made

to thedemors.0°2 Origen claims thatthisassia c r i f i ci al itleka cfhoirn galhiisl dtrhee
Cor 3:2) that is taught to Christian youth and new conyé&ttsforts which have resulted in

Christian abstention from sacrifice and the physical wearying of demonic 5&dies.

520bid.

621Against Celsu$.5.

622bid, 8.30. Emphasis mine.
623 bid, 8.31.

5244omilies on Ezekiel.10.

52%Exhortation to Martyrdom#5. Cf.Commentary on Matthet3.23.
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Sacrificial Pneumand Demonic Sustenance

Despite their distinctive featurebe preceding authors and writingsnwverge in claiming
that he blood angmoke of sacrifice arstaples in the demonic di#€ This claimlikely draws
upon ancient medical and philosophical i deas
points outthat around the secoreéntury CE, when the Christian discaid demonic sacrifice
was taking shape, Gred®oman intellectual traditions heldatpneuma i s p flowdadt 0 )
alongside blood in the veins of humans and ot
like smoke and water vap8t’ Medical writers suh as Galen asserted that this enlivening
substance initially entered the body as regular airt buta tomg@ex Process of refinement and
elaboration within the body turned it into a substaniiep s y pnéumai that was responsible
for (or critical D) thought, emotion, and sensation no less than the preservation of lifé®#elf.
Becauseneumacontributedto psychic vitality,ancient thinkers believed thaheumatiozapors
nourishedbther cosmic entities whose bodies consistgahetima?® According to Porphyry of
T y r ©mtle Cave of the NympHer example, Stoics heldthatn e umat i ¢ fAex hal at i

3 UdgesasyYGUsd) from t heprowided sustenancedestialtbadiessoci i e s 0

626The GreceRoman philosopher Porphyry exhibits a position on animal sacrifice very similar to these Christian

authors. On this tradition within the writings of Porphyry, see Heidi M#olf, Spiritual Taxonomies]3-37. | have

argued elsewhere that the reasfanghese overlaps can be attributed to the intersecting intellectual circles between
GrecoRoman philosophers (such as Porphyry) and their Chri
Pl atonic Mimicryo).

2Gr egory Smith, fAHMWow9OTThin is a Demon?

528 pid. For further discussion, see Gerard Verbéké, ® v ol ut i on de |2061@o0ctrine du Pnet

As noted by Smith in his anal ysphesmaos &Hmal e@axkcamadied so f
bl ood, while arterial blood itself is especially Afine
and other kinds of pneumaodo (Smith, fAHow Thin is a demol
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as tie sun, moon, and stef¥ Plutarch of Charonea similarlyalleged that oracular springs

emittedi pr oph Bt geodtyhiaditsghad the ability®to fAinspir .
In several texts of the early imperial period, this process of vapor consumption comes to

be associated in particulaittvdemonic spirit€32 Porphyry of Tyre, for exampléhoughtthat

demons fArejobééernngbeaadadr smbki ng meat, 60 in

part gr ows f aondftiesasrificiat ntateriaf®mHe ddmanicibody, moreover,

li ves on vapors and exhalationséand it draws

f | e%*Tmhe Greek Magical Papyri (PGMpntain severadpellswhere practitioners summon

the presence of a god or demon atcg. Avotedl®eyr i ng a

HansJosef Klauckpractitionersoften accomplishethis taskby preparinga cultic meal and

Adi ningd with the demon:

man einen D2mon dazu bringt, daC er Amit d
und Gebet ladt man den Damoneimr fABenut zung von Speise un
hi ngestelltem Gericht. o Der Geist ist, wen

geraten unanuf fiir ihn Dienste verrichtéd®

6300n the Cave of the Nymphs$. Ford scussi on, see Smith,-9How Thin is a De

8310n the Obsolescence of Orackkd . For di scussion, see Smith, fAHow Thin
here seems to build on the idea that the human soul was made of pneuma (or perhapsl possesmatic vessel).

632The idea that demons feed on exhalations potentially draws upon the related concept that tRe@Gascgods

fed on the vapors of sacrifice. We can see this in the
comment t hat the gods are satiated by Dishoarsefl8AaldB),Bss r i si ng
we l | as in Lucian of Samosataédés satirical guip that t h
leaning downto seeiftheycane e f i re being | ighted anywheOn&acrifiopes st eam

9; LCL, Harmon).

5330n Abstinence.42.3. All translations d®n Abstinencare from Gillian Clark, tr.On Abstinence from Killing
Animals(New York: Oxford University R¥ss, 2000).

4 bid. For discussion, see Laura Nasrallah, @AThe Embar
Sacrifice, War, and Rat i on alAndenotMsditerrgneand Sacriicé42t66st and V8§
[150].

63%HansJosef KlauckHerrenmahl und hellenistischer Kult: Eine religionsgeschichtliche Untersuchung zum ersten
Korintherbrief(Mlnster: Aschendorff, 1982), 15
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Among the instances of such Ademoni desmeal s0O i
wherethe incantation alleges that demonic beings desirprthemaof a sacrificial victim PGM

XIl, a spell designed to solicit the assistance of Eros for various magical tasks, instructs the

readerto sacrifice seven birds.ater than immolatinthe birds, as mighte expected, the spell
enjoinsiDo not make a burnt offering of any of th
choke them, all the while holding them up to your Eros, until each of the creatures is suffocated

and their breatfpneuma enters hind®3® Thus Eros, a figure sometimes characterized as a
Aidemono i 4RomamteditiGm, keie appears & ma g isgirihWwho desires pneumatic
offerings®3” We likewise encountggneumatidi s a ¢ rin AFGM XI#,avhere the spelhstructs

the reader fAto sacrifice one pigeon and | eave
from whichever he prefex$®The same spell enjoins the magici
the god may receive lots of spirifeuma 3%Both ofthese sets of instructions build on the

idea that thggneumas an enlivening substance, carried in both the breath and blood, which

sacrificial practicesreleaseforhne pur poses of Afeedingd0 demons

This broader sacrificialidcourse provides an important backdrop for early Christian
discussions of demongacrifice At henagorasé6é depiction of demo
Tertullianbds claim that demonsanddesQOrriegetnhdes fbl

comments thatdemonstak parti cul ar fAphysi caHeblooghagrots ur e i r

63pGM XI11.32-3 4 . For discussion, see Smith, AHow Thin is a De

80n Eros as a [(SYyemeiam2)2ide. @ @isclRdion, see Timotlra démonologie
platonicienne37-52.

638X111.371-2.

63% 1 11.378. For a discussion of sacrifice in the Greek I
Greek Magical Papyr i ]MireckiredsMadent Magic ke Riwal Powdralder Brill,
1995), 34458.
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been drained are albmprehensiblevhen contextualizedithin a corporeal systn where the

demons 6 padiesuakeapteasare in thaeumahatresides in the blood of animals and

the smoke of sacrifice Addi ti onally, the idea that the dei
to its consumption of sacrificial vapadepends upon the widespread ancient view that demonic
corporeality, while often difficult to discern with human sensesetheless does consist of a
certain kind pneumatic substance. When the de
consume too mucpneumatheir bodies accumulate excess material heft that keeps them bound

to the lower material realmAs will becomeclear in the ensuing section, this image of the
Afattenedo demonic body c¢came tpngof&wigiani mpor t an

corporeality in the writings of Clement of Alexandria.

AThe Demond:c Gluemaennt dkmoAid Sactifecenahd Ghidstian Bodies
Titus Flavius Clemendi(C| e ment 0) waSecdndtentory (canl4@50 e mi d
CE), perhaps in Athens or Alexand?fdpurportedly to norChrisian parents. By the end of the
century, Clement had settled in Alexandria, where h@edithe philosophical lectures ofeth
Christian philosopher Pantaesf*! and later pursued his own pedagogical program. Eusebius

claims thatClement inherited from Pantaemleadership of the catechetical school in

Eusebiusd and Epiphaniusd6 testimonies disagree. Eusebi
Epi phanius pl aces Cl e me n tEélesiabtical Histornpilly) Epipharivdiamadon i a ( Eus e b |
32.6). Annewies van den Hoek argues that, based on CI el
At heni an provenance is more | ikely. Tisérstattestedinpti on of |
Eusebius, and so this moniker does little in resolving
Al exandrian was Clement of Alexandri a? ReThdHeyxthtopon on CI

Journal31 (1990),179-194 [179]).

841For this claim Eusebius citesarerx t ant p as s a gHypofyposesn €3 ewnelnlt 6&s Cl ement 6
hisStromateis o a teacher fAfrom Egypt o0 a mobHcdesidstical Higtdns.11)o sop hi c al
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Al exandri a, t hougTendéhrasts doibtion theeracjiyof trosgepdrti? ¢

Recent studies have tended to place Clementds
small, informal philosophical circles that typically centered on frequent lectures by a main
instructor®® Clement left Alexandria around 202 CE, perhaps due tthtteat of persecution

and settled in Palestine until his death in 215/2164¢Eusebius claims that Clement authored

at least ten treatis@®, though only seveareextant®*® None of these works can Hated with
precision, but Eusebiusd chr onorihgthelastgecadec e s Cl

of the secondentury®4’

64FusebiusEcclesiastical Histor.101 1, 6. 5. I n this | follow David Dawson
establishing continuous lines of orthodoxy in every major Christian center leads him to insert Clement into an

institutional context that doesot seem t o f it wi t {positiomieg akdiwetirgaWhidler i ands o wn
Clement occasionally alludes to ecclesial leadership, he never provides specifics and never indicates that his own
instructional approach is taking place within such churalcsires (David Dawsomllegorical Readers and

Cultural Revision in Ancient AlexandriBerkeley: University of California Press, 1992], 2292). For further

di scussion, see van den Hoek, AHow Al exandrian?0 181.

643Dawson Allegorical Readers21922. Conparable instructional circles were purportedly operated by Justin

Martyr and Valentinus in Rome, as well as Origen in Al
Phil osophy: Probl ems and Per s pe&/igitiae Cheissianacd4.2 @OL0)AB0C i ent | n i
188; Annewies van den Hoek, AThe 6Catechetical d School

Harvard Theological Revie®0.1 (1997), 587.

4The Bishop Al exander of Jreasutsyatleernd rvelfeerr sditsoc uCd seinregn t C lae
bi shop in transmitting a |letter to the Antiochene chur
possible roles in the Jerusalem churctkCl Eome nimdse Usre OIf
Aristotle: The Aristotelian Contri but i(dewYdrloE. Méllenment of
Press, 1977), 894, Eric OsbornClement of Alexandri@Cambridge: Cambridge University Press, 2005271

Dawson Allegorical Readers219222.

645EusebiusEcclesiastical Histor.13

546The seven extant works incluéshortation to the Greek®rotrepticug, Christ the Educato(Paedagogus
Miscellanies (Stromatei¥ Excerpts from TheodotExcerpta ex TheodofoExtracts from the Propheid&clogae
Propheticae) andOn the Rich Man Who is Savexs well as fragments from the rextantHypotyposeisThere is
also a short piece titletio the Newly Baptizeattributed to Clement. The naaxtant treatises, mentioned eittby
Eusebius or Clement himself, inclu@a Fasting On the PaschaHypotyposeisOn SlanderandAgainst the
Judaizers| have excluded from discussion here ltkeéter to Theodoregpurportedly discovered by Morton Smith at
the Mar Saba monastery, duethie ongoing dispute over its authenticity.

4This i s based on Ed&lesagitalHis®rd.5)cwhaereoEusemius notegthat Clement ends his

own chronological table iBtromateisl.21 with the death of Commodus, and thus likely indicatéate of

composition under Severus (r. 19311 CE) . Two of CilteRretregticdusandReedagogus wo r k s
stand as the first two parts of a planned trilogy originally designed to convert, instruct, and edify Christian readers,
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Cl ement 6s r i cextensiwdispuassn daf thecplace dfelamons within the
Christian cosmo&In line with the Chistian intellectuals examined earli€@lement asserts that
the secalled gods of the Greeg®oman pantheon are in fact wicked demtf&receRoman
practitioners, therefowersai @p@etdi)fhrbime Og t h
demonworshipdeveloped originallyClement claims, in the deception of primordial humans by
idel usive fancieso that |l ed to the P¥Sucenti on
specious religious practisedevolved, Clement asserts, into the mfdtieted GecoRoman
religious system of his day, as evidenced esp
publ i ¢ $°AcaoordifigitocCementdthe centralaceof sacrfice in GreceRoman

demonolatrys not incidental, but reflects tliecttha de mons are fiall ured by

respectively. Th@lanned third installment of the trilogythe Didaskolosi remained unwritten, while the

Stromateistands uneasily in its place as an intricate collection of disparate edificatory notes intended primarily for
advanced Christians (on the planned trilogy,Raed.1.3.3; for discussion see Dawseétllegorical Readers183).

Cl ement 6s wr iptint af thesrichbingelectualtresaurcds and atmosphere of Alexandria, especially in

their interaction with and utilization of a vast array of literary resources, including those drawn frorrR@reaq,

Jewish, and Christian cultural lineages (on thisxseen den Hoek, AHow Al exandrian?0 1

40n Cl ement 6s demonol ®gEngetsnd Baménenleere des Ktemendvom Alegasdrien
(Freiburg: Herder, 1926).

64%Protrepticus2, 4. My translations of thBrotrepticusfollow that of G.W. Butteworth (Clement of Alexandria

Loeb Classical Library 92 [Cambridge, MA: Harvard University Press, 1919]), though | amend his use of
Afdaemon(s)o to my preferred Ademon(s). 0 For more on thi
where appropate for purposes of clarity and inclusiveness.

®%Protrr2. | here opt for awbtiskeirpd tathet atham bheficmemenus
of Clementds e x pillosclistii (cacensnselkdt iwoint ho fc ismu i ti pudet ot ede thed
elsewhere in therotrepticus(e.g.,Protr.3, see note 652, bel ow) . Cl ement seem

etymology of the Greek word for fAsuperstition, o and so

subtext of Clementods discussi omworQ@mi ge adneestieqa Marfis mper s |
Superstition

851protr. 3.

5% We must not then be-wershp@UiUskeall Dhadzad)nclead esnomewher e
became a fouain of insensate wickedness. Then, not being checked, but ever increasing and flowing in full stream,

it establishes itself as creator of a multitude of demtiradfers great public sacrifices; it holds solemn festivals; it

sets up statuesand buildsfeilnes. These t e mp l-somndng naeneschatlinlrealdy theyarea f ai r
tombs. But | appeal to you, even at this late hour, forgetdemorr s hi p, feel i ng ashamed to &
emphasis mine).
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s mo k e 0 oofferingst°f Bisewlhere in th@rotrepticus Clement citesiomeric literature
as evidence for the fact thatt deenors themselves admit this gluttony of theirs, when they say
6Wi ne and oflomr otulsatstwea mr, ecei v edPserhapsibecaupecof t i 0 n ¢
the demonsé Agluttony, o their bodies have com
How then can shadows addmors any longer be gods, when they are in reality unclean
and loathsome spirits, admitted by all to be earthy andvieijhed down to the ground

and Aprowling round gravespaedrtambégbowheé
appari®ionso?

Cl e me n ttiébnsof thit @gmiordc body here is significant for its correlation between impurity

and cosmological positiont he demonsé sordid body forces the
cosmos that are notable for theisoppl dndewhiaaol
also happen to be sites where they can obtain sustenance frorR®raaa cultic offering§>®

Because demons loiter aroundg@esacrificial places and ingeke ritual residue, their bodies

take onsurplusmaterial heft and thus becortezheredo the lower cosmos.

ADemoni co Hama ntsRoman@ody ¢ o

553 bid, 2.

654bid. In the same chapte€,| e ment similarly cites Zeus0O6 appearance at
iLater on Zeus appeared [after the sacrificing of Dion
the steam of the flesh that was cooking, whichypads admit t hey o6receive as their

559bid, 4. Emphasis mine. CExcerpts from Theodotds. 14: #fiThe demons are said to be
they have no bodies (for they have even shape and are, therefore, cafeddlagppunishment), but they are said to

be incorporeal because, in comparison with the spiritu:
of theExcerpts from Theodotase from Robert Pierce Casey, rhe Excerpta ex Theodoto of @lent of

Alexandria(London: Christophers, 1934).

858\/orship of ancestors at tombs, often conflated with and related tenloeship, was a popular practice in Greco

Roman antiquity. For discussion, see Gunnel Ekrbitle, Sacrificial Rituals of Greek Hef@ults in the Archaic to
the Early Hellenistic Periodf.iége: Centre international d'étude de la religion grecque antique, 2002).
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Clement 6s perpetuati on o fplaystasignificarg olenotr se o f
only in his articulation oflemoniccorporeality, but also ihis discussioof proper andmproper
humanembodimentAccording to Clement, the human body is a dual entity composed of an
eternal divine spirit and a mortal fleshlyvesgelT hi s [ body ] abuwdusfromor m t hr
without for the purpose of our entrance into the world, thatnag be able to take our place in
this universal school; but hidden within dwells the Father, and His Son whiodiesiand rose
wi t h®’The human bodyClement asserts,er ves as the soul és fAcons
through which the soul direcits path toward heavei?® What is moreGod designed thouter
fleshly formofhumans o decei ve fideath and the devil, 0 st
soul remain invisible t%T hheu nsaonu Itdysd si nwi ocrksepdi caudc
howeverdoes not entail incorporeality:

Why even the soul I's a body, for the Apost

body of spirit.o And how can the souls whi

are not bodi es ? arQienwhoaalfter degth, is able so@xastsoul aidF e

body into hell. 0o Now that which is visible

But, from the story of Lazarus and the Rich Méme soul is directly shown by its
possession of bodily limbs te a body®°

For Clement, theaute to proper piety lies in properdyscerning the existence of these two
bodiesi the psychic andthefleshiyand di recti ng oneos thhtedifye t owar

the former while eschewing the pleasures oflfier.

870n the Rich Man Who is Savad (LCL, Butterworth). On this, see alStrom.5.14.94.34. For discussion, see
Andrew C. Itte, Esoteric Teaching in the Stromateis of Clement of Alexarfde@en: Brill, 2009), 149.

55%paed.1.13.102. For more on the theme of the interdependence of the body and sStripises.26.
85%0n the Rich Man Who is Savad (LCL, Butterworth).

660Exc. Theodl.14.
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GrecoRoman cultic practitioners err in performing activities, such as spectacles,
sacrifices, feasts, and sexual immoralitigsijch service fleshly pleasures and so in turn corrupt
the inner psychic body. In imitation of their demonic panthdwrefore, Grecd&Roman
traditionali stsd bodies come to be associated
scolds hidi p a gaadiencebased orheir supposed attachment to material enjoyments:
Anot hing el se but madieeaevees it dpends itdelbvktieso myrlo s ses si o
earnestness upon mattéf! By entangling themselvesith mundane activities, ne@hristians
sever the natural ties between the human body and the divine realms:
there was of old implanted in humanéycertain éllowship with heaven, which, though
darkened through ignorance, yet at times leaps suddenly out of the darkness and shines
forthéBut opinions thHatomaneéemirstgdhk e&n uamae dd

human the heavenly plant, from a heavenlgmner 6 life, and stretched humans upon
earth, by inducing thero give heed tehings formed out of earfy?

Ani mal sacrifice is chief among the fAignorant
splendor of the human bod@lement arguedor examplethat GreceRoman customs, including

ani mal sacrifice, fAare the sl i phetauthydraggng h ar mf
humanitydownfrom heaven and overturning thento the pitd®®® By repeatedlyvalking such

Asl i ppeGnrecoRomantraditianai st s i nvite demonic intercol
faced by deadly and accursed demons, you do not turn aside nor avoid them, although you have
already perceivedéthimarth att kee s amef* vihatdtnom,ry e r &P d

GrecoRoman dnage@rand fAvain opinionod regarding th

561Protr. 10 (LCL, Butterworth).
62bid,2. On humanity as aTimaeuiOGAi ne pl ant, o see Pl ato,
56%Protr. 2 (LCL, Butterworth).

564 bid, 3.
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thedemors, and stamped the mark of a lasting death upon those who followed its guitfance
The stamp of demonic death manifests itself in the weighing down of Re&wan
traditioralist®divine element, as the soul within their flesbiydybloatsthrough the ingestion
ofsuperflotus Aexhal ati onso:
As the exhalations which arise from the earth, and from marshes, gather into mists and
cloudy masses; so the vapours of fleshly lustgyton the soul an evil condition
scattering about the idols of pleasure before the soul. Accordingly they spread darkness
over the light of intelligence, the spirit attracting the exhalations that arise from lust, and
thickening the masses ofthepass® by persi stency in pleasur
the powers of the devil, and the unclean spirits, sow into the sinner's soul, requires no
more words from me, on adducing as a withessthesap o | i ¢ vBaspeaksltina s é
t hese wor ds: iiB®&add,dhe dwelinglade ef bur leeartevds unstable,

truly a temple built with hands. For it was full of idolatry, and was a house of demons,
through doing what was opposed to @8t

Clement builds here on the motif of sacrificial exhalations, explor@dqusly in the writings of

early Christians and early imperial philosopherswhi ch connects the Afatt
bodies €.9.,demons, souls) with thednsumptiorof pneumatic exhalations (e.g., sacrificial

offerings, fleshly passiondpue t o t hei r i nge sitamamesionfiart@thee u mat i

demonsthe soulof GreceRoman traditionalistds t hi ckeno and so become d

GrecoRoman Sacrificand Demonic Meat
According to Clementlemons infiltrate&GrececRoman sacrifice in part through the
sl aughtered ani mal meat t hGQ@ltemeomprdisteals thaulro:

in 1 Cor 810 for support in this connection:

569bid, 10. On this, cfProtr.3, wher e Cl ement sarcastly inquires, AKindl
howcanthedemewor shi ppers help being holy i nPro&. 1@, whereespondi ng
Clement asserts that GreBmman traditionalists become moreand r e | i ke their demonic pan
that can be seen, and the motley multitude of these created things, the human who worships and consorts with them

is far more wretched than the very demons themselveso |

a
I

566To the Newly Baptizeid. 222 (Stahlin) (LCL, Butterworth). Emphasis mine. Clement here citeSpitstle of
Barnabag(16:7).
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But | et wus turn our attentidafhewedpotherdf
command enjoining us to avoid it. These foods | consider a sacrilege and an abomination:
from the blood of them fly oO0t&édasddessf Ue
Us U oas ‘yafjeybUgd 3 Usai ¥v3 ®Bdndudhordiadlyeu bEcome) .
associates of demons, 0 the Apostle says. T
salvation, and the other proper to those who perish. We should abstain from this last sort,

not out of fear (for there is no power in thelm); to keep our consciences pure and to

show our contempt for the demons to whom t
for those judged worthy of partaking of di
de mo®es . 6

Following Paul, Clemertterehe s i t at es t o c¢cl ai m t hahemaite mons dApt
consumed by GreeBoman dinersNevertheless, later in the same work Clement cites 1 Cor 5 in
arguing that Christianshouldnot associateiith idolaters either in conversation or in communal

meds,if or es e e iemegn tt heef dsedhH cont act , %¥Christmist h 0t he
can avoid this polluted Atabled by abstaining
associated with GreeBoman sacrificefid t i s gcecatthéaapnptd bhot to drink

[Rom. 14.21)°7°

With this line of argumentation, Clement adapts a rigorous interpretation of the dangers
of idol meafi demons have infected teéementf animal sacrifice to such axtent that
Christians shouldot only avoid sacrificial feasts, but steer cleamefat(and wine)
consumption altogethelf. Christians joindemons atheir table, Clement warns, they leave

themselves vulnerable to invasion by demonic spirits:

567The reference here is @dyssey 1.37, where Odysseus summons the presence of the seer Tiresias through a
sacrificial offering. After Odysseus spills the bl ood i
Erybos, 0 the place i n t hdyd&easee konguegatedsometimes ahlledvTagaru®. t he r «
The passage makes clear that the deceased spirits desire to consume the sacrificial blood, and Odysseus must use

force to hold them at bay until Tiresius arrives.

56%paed 2.1.8.

569 bid, 2.1.10.

579%bid, 2.1.11.
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Those who hunch over overloaded taptesurishing their own passions, are ruled by a

most gluttonous ddmorscaBhdisdgUdahdm 1 sh
call t-demébel (ge89e9acuUae¥y3), [who is] the
demons. As such, he absolutely resemifiest one who is call ed the

demomd UG UNFlei d

Clement here constructs a taxonoofylemonsvho share connectionstoeth ibel | y. 0 He w
hisreadersn t he one habdgaSeeék terntieat typicatlysened as a

mockingh sul t of smekesagnde owh ot Kffdri this instanteClgmentclaims

that a speci-demork,imdr atfhdirbettHan t hatihwmas 0st or
gluttonous human&2 Clement argues that this demon is even worse thamtheU G U) ae gde d

(i o n eo diwrtizes with the belly, ventriloquigt®’* This termappearsn LXX 1 Kings 28:58,

where King Saul seeks t healhledp Wi tachiveintEnd @r
can summon the departed spirit of Samuel and seeddiice regarding the upcamg battle

with the Philistines. Mch to the chagrin of later Patristic interpreters, this necromancy is

successful and Samuel counsels Saul on the forthcoming $agkeveral early Christian

authors, including Justin Martynd Tertullian of Carthage, citbis passag as evidencfor the

57bid, 2.1.15. Translation my own.

62 jddeFScott s.v. o69ascliUaeys. Thistedefimawasi oesénwappbkhi
parties uninvited because of their insatiable appetites. For a similar motif (though witly slifjbtent

terminology), cf. Paulés comments in PhildilfappeamslU)fiThe:
and their glory is in their shame; their minds are set

873For other instances of Jewish®@h r i st i an di scussi on oTestainenpafReub@® 0 and t h
andSentences of Sext88.1021.

For a di Wewd gii dimapaftigsity) see Robert Wighewski,iLa consul tation des p
| 6Antiqui t®st ardigast rpynyiRémee d6®budeptaocgusdldi nni ennes
(2005), 1271 5 2 . For a history of the use of this term for fAv:
entertainment, see Lei gh donto®agis shbwnVedttilQquisinFRelmion, ddeétheon P o s ¢
Enl i ght @houroheHistbry6d.2 (1998), 274804.

or an overview of the Patristic commentaries on this
Samuel 28 in Rabbinic and Christian Exegss T i | | VBila® ChAstiaDae33.2 (1979), 16/9; Patricia

Cox, AOrigen and the Witch of BnmglitanmheoldgicahReviaB6.2an | conoc |
(1984), 13747.
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N\~

existenceod c er t ai emtriloqyigidee noof n Of vt Hesdasedi lsiman posls and,
through necromantic rites, trickigsing human2’® For his partClement posits a new kind of
demonthes @ 5 &9 ¢, WHodilkethéd o o U G U, is copribaed with the human bellydan
usurps human souls. Unlike the 9 U G U}, theagedasags @ altatks sinman souls whileep

are still attached to tHsodyand uses this connection to satiate its desires for human food.

Clement concludes this discussion by contrasting the bodily sta@wisfians and

GrecoRoman traditionalists Al t i s muchUb®aot)santbthaveademohappy (
living withinu s®7’@Greeks peaker s usuall yllUpdesatiobd theet e
happiness because it signaled that one had be

3t

god. 0 Clement retort 8§iUb olmeeausdtheydvdavoidgd Chr i st i
Ademonso and t heir ,andsomare nobafflctedsvithddemonicapollytiorh a b i t s
The bodies of GreecRoman traditionalistsyn the other handire indeed afflicted by demons,

but not ones that make them Ahappyo!

With demons intll control of their stomach, Gred®oman meaeaters and gluttons will
begin to take on the bodies of their demonic pantheon: fattened and tethered to thwe tharth.
Paedogogus Cl ement argues that abstainingndfrom wi
drinking is the occugion of animals, anthe fumes rising from therheavy and earttaden,

cast a s hado%fThosyas seert earker vatiotiielpnedmatic bodies of demons, the

578Justin Martyr Dialogue with Tryphd 05.45; Tertullian of Catiage,On the Soul8.
6""Paed.2.1.15.

578bid, 2.1.5. Emphasis mine. See aRaed.2.1.17, where Clement claims that a sparse diet paradoxically leads to

better nourishment: flt is saidé[that] tryaredbetbi es of t|
grow because they are somewhat lacking in nourishment; the tifé¢ nci pU® @wha t&h fosters grow
encumberedon t he contrary, an excess of PaeddllWoul d bl ock tI
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pneumatic vessel of the soul stands in danger of consumimgagony Af umes o and t hu

becoming heavy and sluggish. Teresa Shaw note

seems to be the consensus of ancient medicine and moral philosophy: a light and dry diet is good

for the soul. Heavy and moist foods and dsinkspecially meat and wine, obscure and

icorporifyd the soul, make it ®eavy and dul I,
According to Clement, the corporification of the smanifests irthe fleshlybodies of

meate at er s and gl ut t o iegtself for the plehsareseof tie dally, creeping e d 1 |

upon their bellies, beasts that merely resemble humanity, made to the likeness of their father, the

raveni "PfYClbemesnt 0here criti que snaterinlgoodgbyut t ons o i

equating thenwith no less than the originator of evil itself, the Serpent from the Garden of Eden

(Gen 3:14)Elsewhere, Clemerstimilarly emphasizes the earthbound punishment of Greco

Roman traditionalists byl ickoempwa rnidn gngthbhb¢hearn ds taasts

Afenemies of the Lord shal ltoiinddhle punishementoitleet [ Ps .

Serpentin Genesf¥!By r el egating the human iltegungntsand sou

GreceRoman traditionalists have ruined their divineménti You sink in the ear

incorruptible existence, and that which is stainless and holy you have buried in the tombs. Thus

you have robbed the diFore OCFfemeést r eial saems

e a r t hnot amaamirable cracter trait.

57%Teresa Shawlhe Burderof the Flesh: Fasting and Sexuality in Early Christiar{¥inneapolis: Fortress Press,

1998), 51. On this,see alB@ed.2 . 2. 29, where Clement asserts that the sc
l ightsome, 0 and that fwa sseo waln dt hPasd.2?.29).0Mhih sleedattsf ptaasd, i ght v e
Clement quotes MusoniuBjscoursesl8A. Musonius refers to Heraclitus for his concept (cf. Heraclitus, fr. 74). For
discussion on these citations, see StBwvden of the Flestbl.

580paed.2.1.7 (LCL, Butterworth).
881protr. 10 (LCL, Butterworth).
582bid, 4.
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Ultimately, Clement asserts that those who partake in activities associated with demons
will indeedbecomeii d e mo ni ¢ 0 fitbhye ncshed ovseisnng t he same t hi ngs
being unstale, and light, and fickle in thedesires, like a demofthe GreceRoman
practitioner]becomes a demonic hum&f*Cl e ment argues that in this
demons, like two rotting corpses chained together, will experience their downfall side by side:

For the wicked, crawlig wild beast makes slaves of humdwyshis magical arts, and

torments them even until now, exacting ven

are said to bind their captives to corpses until both rot together. Certain it is that wherever

this wicked tyrant ash serpent succeeds in making humiissown from their birth, he

rivets them to stocks, stones, statues, and suchlike idols, by the miserable chain of

demonworship; then he takes and buries them alive, asalyiag goes, until they also,
humansand idolstogether, suffer corruptiof#*

In short, the traditinal cultic practices of the &cRoman world have intermingled their
practitioners with a wicked demonic pantheon that is intent on their ruin. As a result, the Greco
Roman body has taken on the queditof the demonit fattened, weighed down, tethered to this

lower cosmos, and destined for miserable putrefaction.

In ways similar to the Christian authors surveyed eatherefore Clement utilizes the
di scourse of demoni c <Ranean ritualiamd elinirig praciicdse As panti z e 0
of his broader goal of promoting dietary restraint among his Christian readers, however,
Clement 6s citation of awamezmbroadercsapertharpmanyofrhis c o me
coreligionists. I n Clementés understanding, t
that which has been dedicated to idols, but also extends to all foods that are consumed

indiscriminately.In effect,C| e ment has rel ocated t heRofanabl e o1

683Strom.6.12. Emphasis mine. All translations of thgomateisare amended from Roberts et @he AnteNicene
Fathers Vol. Il., unless othwerise noted. Where appropriate, | have updated the translation for readability and
inclusiveness.

584protr. 1 (LCL, Butterworth).
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temple precincts to the triclinium of Christian homémus Christians, thereforate called to
avoid all gluttonous dietary activities that may occasion the infiltration of the Chriichn

wi th i nsi-dédmarss .fidbel |y

The Christian Gnostic and ATrue Sacrificeo

For Clementthe avoidance of meat consumption and its attendant demonic corruption
was important primarily for its role in preparittte body and soul for the pinnacle ofrStian
ritual practice: divine contemplatio@lement held that the ultimate goal for humans thas
ascent of their soul to the divine realms andiitdicationwith the Christian Godheath
discussing theleansingoenefits of Christian baptism, fok@mple, Clement argues that
Christians must seek after pwwfThismascentonilentaht t he
the joining of Athat which is mortal of wus wi
which serves as t he .C°8Hsewheré, Clartent characerizesithimmor t a
contempl ation of t hcenvedse and fallewskipswithithe hgotf/ whech r upt e d
provides a kind of %%Bddonsinnng thi§ corgednplagd dirf otolde 0s d thle
AGnostic, 0 or <Lhristinncauld eoind toyview tthevdavinecireachew light:

| affirm that gnostic sals, that surpass in the grandeur of contemplation the mode of life
of each of the holy rankséreaching pl aces

689 bid, 10.
686Strom.4.6.

687pid, 7.3.13. See alsdtrom.2.80-81, 2.97101, and 2.131.36 for additbnal discussions about assimilation to
God (fiapotheosiso).

588paed.2.1.9. Emphasis mine.
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divine vision not in mirrors or by means of mirrors, but in the transcendently clear and
absolutely prre insatiable visions which is the glage of intensely loving soGF®

In hisProtrepticus Cl ement ¢l aims that the human by its
contempl ation of heaven, and is in truth a he
iheavenlyo nature ( i%%Ritual coritemplatiatben represenis hohthet h e d
transferal of humanity to an alien world, but thstorationof the human body to its original
purity, free of the entanglement of the material costhbs.

According to Clementhis psychic restoratiois a key aspect of ritual practice for
GnosticChristians:

Our philosopher holds firmly to these three thingst, contemplationsecond, fulfilling

the commandments; third, the formation of people of virtue. When these come together

they make the Gnostic Christidhany one of them is missing, the stat&aoostic
knowledge is crippleff?

While Clement presumably held that canfdationshould bemportant for all Christians, he
called on advanced Christians in particular to pursue this ritual practice:

|l f, then, Athe milkod is said by the apost|l
of the fullk-grown, milk will be urlerstood to be catechetical instructiothe first food,

as it were, of the soulnd meat is the mystic contemplation; for this is the flesh and the

blood of the Word, that is, the comprehension of the divine power and e$8ence

By positioning contemplato n  a s t hfief dilmie \&hrigtiard Glementsituateghis

practiceasthédt el os o of th® Christian Gnosti c.

689Strom.7.3.13.
0pProtr,. 10 (LCL, Butterworth). On the assi mBtiom5.i462. of t he 7
59tter, Esoteric Teachingl49-150.

692Strom.2.10.46.1. Translation from Fergus@lgement of Alexandria,90. Emphasis mine.

3 bid, 5.10. Emphasis mine. Clement here quotes Ps. 34.
¢)duUfRd.
99 | ari a SR@mateidV1 1 , and Cl ement 6s Hints at the Theory of A

and Jana Platova, edshe Seventh Book of t&éromateisProceedings of the Colloquium on Clement of
Alexandria (Olomouc, October 223, 2010)Leiden: Brill, 2012), 23257 [243]. On this topic, see also G.W.
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Clement was not alone among ancient intellectualgemwing divine contemplatioas
essential to a pr op e)life.Theipractice gopstback®ato®®@mir A r el i
appears n several of @hilosaplcairedesessons and succastdes.

Clementplaces a particularly interesting twist on this ritual ideology by framing it in terms of the
dichotomy between Clgiian and GrecRo man fAsacr i fices. 0 According
As ac renthilsacbesdt r acti on from the body: ANow the sa
unswerving abstraction from tb®e UbeidysaeandUdt s
2e DURqUed cryolehd). Td&Tshei sittriuee rpd aeltlyy torfu e ap
t h e landsytadfruitiorthrough bodily exercises that bring about the abandonment of all

sensory inputs in favor of psychic contemplation:

For the person who neigr employs theieyes in the exercise didgught, nor draws aught

from theirother senses, but with pure mind itself applies to objects, practices the true

philosophy. This is, then, the import of the silence of five years prescribed by Pythagoras,

which he enjoined on his disciples; thabstracting themselves from the objects of sense,
they might with the mind alone contemplate the Céfty

Butterwort h, iThe Dei fi cat iJournalofThedlagital $tudiesS.I12InfO16), of Al e
15716 9 ; Cuthbert Latty, iThe Deification adbunfiigdn i n CIl e me
Theological Studie$7.67 (1916), 25262.

59N theTheaetetus f or example, Plato states, #Ait is impossible
always be something opposed to the good; and they cannot have their place among tha gacs,inevitably

hover about mortal nature and this earth. Theref@®ught to try to escape from earth to the dwelling of the gods

as quickly as we can; and to escape is to become like God, so far as this is pasdilidebecome like god is to

beome righteous and-b2)lcCL, Fowkemamphasissnne). SéelaBuaeddB1B-D, which

contrasts the ascent of the good soul with the lingering of bad souls near the earth.

5%%C| ement 6s Al exandrian Pl at oisihissugportrfoe doeteanplativelpriadticelle f or e x
fugaetinventiof 6 2) . For Cl ement ds use o fCleldntof Ablexandsizeaad Histysee wi e s
of Philo in the Stromateis. An Early Christian Reshaping of a Jewish Mdidélae Christiarae Supplement 3

(Leiden: Brill, 1988). For the reception of this idea within early imperial Platonism, see Elizabeth DePalma Digeser,

A Threat to Public Piety: Christians, Platonists, and the Great Persec(ltlmaca: Cornell University Press, 2010),

100.

697Strom.5.11.

% bid. Emphasis mine. For Clemento6és ideas regarding sil
of Silence i n ClJeumaloffTheoldgicaAStudiesia(10d3), 192020
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For Clement, then, ritual contemplation involves the divestrfnent the body through particular
ritual practicege.g., prolonged silence), whereby thedStic Christiarcan contemplate the
divine. Clement compares teemration from the fleshly limb® the ritual dismemberment of
sacrificial victims commanded in Mosaic Law:

It was from Moses that the chief of tBeeeks drew these philosophical tenets. For he
commands holocausts to be skinned and divided into parts. For the gnostic soul must be
consecrated to the light, strippefithe integuments of matter, devoid of the frivolousness
of the body and of all theggsions, which are acquired through vain and lying opinions,
and divested of the lusts of the fl&Sh

Through this allegorical reading of Mosaic law, Clement positions Christian contemplation as a
phil osophical #Asacr i f iptoasioftheMebtew dovehafifilnioldes t he r
to follow the appropriateacrificial procedure t he Chr i st i ahebowmdsof Astrip
matterfrom the Gnostic soul through analytical negation:

We shall understand the mode of purification by confessimhttzat of contemplation by

anal ysis, advancing bysd&dmaligdstifscaOosdghexydir
U0 U323y 3 "@968i eUses), beginning with the pr
from the body its physical propertiesi(U & f 3 £ Udia £ U Ud di ddu s o
"89fhUqUUYg), taking away the dimension of d
length. For the point which remains is a unit, so to speak, having position; from which we
abstract position, there is the conception of unityhlnt abstracting all that belongs to

bodies and things called incorporeal, we cast ourselves into the greatness of Christ, and
thence advance into immensity by holiness, we may reach somehow to the conception of

the Almighty, knowing not what He is, but ahHe is not°!

699Strom.5.11.

Cl ement 6s osdstwhamihepositoak theMountainhead for Greek philosophy, fits well within ancient

Jewi sh and Christian claims regarding Moses6 purported
more on this, see Daniel Riding&he Attic Moses: The [pendency Theme in Some Early Christian Writers

(Goteborg: Acta Universitatis Gothoburgensis, 1995).

Mstrom5. 11. For other examples of fdcontemplPtQuaest. by anal )
100E1002; Sextus Empiricugdv. Math.10259ff.; Nicomachuslntrod. Arithm.2.6.7. For discussion see John
Whittaker, ANeopyt hagor e3ymhbolaen®sleensdg.INZIPp 10826e~orT heol ogy, O
di scussion of this process ComaisS€ahoe relgieusbherméneutickle cheze e Rao ul
Cl ®ment d {Lader Bral,19r3),125.
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In this passage Clement constructs an analyticadel of thevia negationisthe progressive
contemplation of the divine through the negation or denial of corporeal attriBtites.
Clement, then, the fnentaie ds & chrei fpirroegdbeasfsm éviete 0f Cidi f

the physical body in orderenablet he pr oper finegativeodo contempl ¢

I n order to underscore the diandicsGrechce bet w
Roman counterparClement returns totheme explored previously: the porbgdiesinvolved
in the GreceRoman ritual systemnlthis case, Clement highlights h@&veceRoman sacrifice
entailsthe comminglingwi h and ¢ o n s u mpanimasnWeax#n sde ths espeeiallg d 0
in Clementds discussion of swine as a particu

The divine | awédisciplines uestraint®ofoosryelththonlts )t

by forbidding us partake of such things as are by nattref@ “ a3 U) , as t he b
whichisfullf | e s hield o(fWUUUG3) . For such a use is a:
accordingly said that one of the philosophers, giving the etymologwof[ ( isowod) , s
that it was [thus], as being fit only for slaugle r  ( d i G 9 oy lifeavasdgiventol | i n g ;
this animal for no other purpose than that it might swell in figshU e OUdJ et ¥y a Ud

adgy »9°

We see here howWlementconstructsa dichotomy between Gred®oman and Christian ritual
performanceWhereaChristiancontemplative practices ent#ile divestment from the body,
GreceRoman sacrificeplungethe body into the thick materiality tfie lower cosma&* This
is evident especially in the elementsthatrcs t i t ut e t hfeme alt ®gsbthewlkrspea t |

Gnostic Christian fAf eeds 0cRomantraditianalistseconguemetbef t h e

™As noted by John Whittaker, this contemplative practi
day, including Albinus, Celsus, Plutarch, Sextus Empiricus, and Nicamsch ( Whi tt aker , fANeopyt ha
Negative THh8ol ogy, o 112

7035trom.2.20.105. Emphasis mine.

7040n this theme, see al&votr. 4, 9.
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meat of an ani mal n ot a mbkuppon of thiyadfersativei t s fAswol |
construction, @®eépebicent cites Pl atoods

Wherefore also Plataygs, in the second book of tRepubli¢ It i those that sacrifice

not a sow, but some great and difficult sacrifio®ho ought to inquire respecting God

And the apostle writes, AChrist our Passov
procurein truth, the Son of God consecrated for'{s.

Through a creative synthesis of Platonic and Pauline textual witnesses, therefore, Clement
positions the crucifixion of Jesus as the #dgr
his Republic In imitation of this paradigmatggacrificial ritual, Christians are called to conduct

their own. But for Clement, this entails neither Gresmman animal sacrifice nor the ritual

comme mor at icouaifixionf(e.gJtleamighlristian Agape or Euchsgtrmeal$. Rather,

Clement calls his reader s fAd{ppsdthanthey mightmakes p e ct

afigreat and difficulto sacrifice through divir

Those who continueto o mmi ngl e wi th t he fAQreadReman al i st i c
religion, howeverwill only deepertheir connectiorio the demonic:

Who is there that flees from God to live wdgmors?...But there are some who, after the

manner of worms, wallow in marshes and mud, which are the streams of pleasure, and

feed on profitless and senseless delightese are swinish méret us not be made

slaves, nor become swinish, but as true fAc
upward towards the light, lest the Lord prove usdrastas the sun does the eadf®

GreceRoman corporeality is characterized, therefore, by its entwinement with entities that are
engrossed in the lower material realm: worms, swine, and, most of all, demons. Christians,

however, arexhorted o be fAchil dren g ft tehier | g agzhet oA Wbpyw adri o,

7955trom.5.10. Emphasis mine. Clement here cites 1 Cor 5:7.

7%%protr, 10 (LCL, Butterworth). Emphasis mine.
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constructs the Christian body as a direct negation of the gross materiality of itsRereen

past and demonic fo&’

Wi t h CI| cemmeemts oéCkristian and Greec® 0 ma n i s weencouhtetlree , 0
construction of aange of bodiedyoth pious and impious, human and nonhun@ement
positions Grecdroman bodies, on the one hand, as reflections of the demonic patiibgo
worship and the animals they sacrificéattened, weighed down to the lower cosmos, unduly
coneerned with material goods and pleasures. The ideal Christian body, however, is fashioned as
a direct repudiation of this mode of corporeality. Looking up to the heavens, the Christian body
takes up practices that eschew material gdadsludingabstemios diets and contemplative
regimend and so refashion the Christian body as light, buoyant, and poised for assimilation to

the divine.

It is important to recognize, moreover, that the demonic body comes to shape not only the
idealconstructionf Christian corporeality, but also its performatimaterialization As
emphasized by Clement, proper Christian corporeality entadldtcorrect ideas about thmdy
and thesuitablep er f or mance of Christian c¢ompionrot ment : f
the Gnostic in this world is twofoldine contemplative and epistemic, the other pragiical( Uy a6 d
9} e8Us oBea 0 Ubhe@@IU U sWaBh a)d UyRd®aUdesaés ote,

"139®Yhe i mportance of the fdApractical o di mensi

7070On these points, see alBootr. 1, 4, 10.

strom7 . 16. 102. Translation and emphasis my own. For mor e
Walther Volker,Der wahre Gnostiker nach Clemens AlexandrifBisrlin: AkademieVerlag, 1952) and Andrew

Itter, Esoteric Teachingl942 1 4 . Kat hl een Gi bbons notes that one of
Clement | ays on the Gnostic is her/hisd responsibil]i
Statesman and Philosopher: The Plufiscal Background of the Ideal of Assimilating to God and the Methodology

of Cl ement @&fromédise Ngiimd Christadast9 (2015), 157185.

t he
ty

207



the fore in his insistence on appropridietaryregimens and the pursuit of apotheosis through

particular ritual practices (e.g., ritual silence).

Cl ement 6s eopepdctevites in tarmaem withr proper philosophical orientation
aligns nicely with what Pierre Hadot has call
According to Hadot, ancient philosophical systafivergefrom contemporary analytic
philosophichk di sci plines by the formerds coupling w
practice’®® Ancient philosophical traditions, Hadot emphasizes, stressed the importance of
certain fAspiritual 06 exercises (e. gsfoomtheont emp]l
outer and inner bodies so that they were most amenable to the philosophical life and its telos
(which most often entailed apotheosig}erestingly, Hadoh ot e s h o wdisGuksomfe nt 0 s
mysticcontemplatioris a particularly good example dife philosophical integration of psychic
and practical concerns. Clementds constructio
deat h, 0 fparallelsspracticep fouad otherGrecoRoman intellectual circles:

On retrouve [cette tradition]gli chez Cleppent * Alexandrie qui comrend cet exercice de

lamort dans un senstout ~ fait platonicien: il faut sgaarer spirituellement I me du cor

La connaissance parfait, lagnose, est une sorte de mort qui sggarel6 ©me du c o :'a ﬁ is

promeutaung i e consacr ®e enti re@mpptiguebi
contemplation des regites vefitables avec un esprit purifigj©

p s
at
Clement s portrayal of Christian contemplatiyv

obscures the fact thd@twas actually a part of a much broader corporeal program. In order to

prepare the Christian body for contemplation of the divine, Christians must first rid themselves

"O%pierre HadotWhat is Ancient Philosophy@ambridge, MA: Belknap Press, 2002).

"Hadot,Exercise spirituels 72. On these points, see also Peter BrGwie, Body and Society25-6. For more on

Clement ds moral system, see Jean Dumortier, fLes idees
Mélanges de science religieuse (1954), 63/0,as wel | as Pierre Guilloux, ALG6asc:
d6Al ex Redmuiee ddascet i39ip22),28B8300de mysti que
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of the encrusted layers of demonic materiality that they had accrued in th@€hgséan past, in

part by taking up the practices appropriate to the Christian odym, we should see

Clement 6s practical prescriptions and corpore
but pars of a broader philosophical and practical sgstbat emphasized the close

psychosomatiintegration of the Christian body*

I n this respect, Clementds phil osophical p
contemporaries. What distinguishes Clemsithe important role that demons come to ity
this constructionThroughout his writings, the demonic body serves Clement as shorthand for
the corporeal attoutes that are unbecomingmbus Christians. Through its excess engrossment
in this material cosmos as well as its gluttonous consumefisacrificial elementthe demon
represents theadir of corporeal existence. Clement calls on his Christian readers, therefore, to
avoid any activities that might invite demonic corruptiancluding and especially animal
sacrifice and the consumptioh meat. If Christians succeed in doing so, they can fashion their
bodies such that they are poised for contemplation of the divine, the pinnacle of ritual life for

Christians.
Conclusion

This chapter has traced the contours and functions of the discduiseonic sacrifice
in ancient Christian literature. Early followers of Jesus were notorious among Roman writers for
eschewing Grec&Roman sacrifices and the meals that accompanied them, an avoidance that they

shared with their Jewish forebedtaie to he apparent novelty of their religious practices,

"I'n a similar vein, Teresa Shaw points out that Cl ement
extent to which mediae and philosophy converge in the arena of ethics. Their practical advice and reflections
demonstrateéthat it is simply artificial and somewhat ¢

psychology to the ancient formulatiohsit leastwithat car ef ul dBufdénmfithe Flesib?). ( Sh a w,
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however, followers of Jesus did not enjoy the same protections afforded to their Jewish

neighbors, and were thliable tocriminal prosecutionTo defend their nosparticipationin

traditional cultsChrigiansalleged that the gods whoBreceRoman traditionalists projpated

with their sacrifices wera fact wicked demonic spirit3.he implication of this move for early

Christian demonologies was immense: unlike parallel traditions that constrwizhtbaic body

as ephemeral, Christian discussions of demoni
heavily weighted, sinkingear the earth, glutted with the fumes and blood of animal sacrifice.

This served Christians well in condemning the uagielenents of sacrificé blood, smoke, and

ani mal meat all came to be viewed as fidemonic

they carried out their devious agenda.

The discourse of demonic sacrifice, moreover, reflgand ritualizel congructions of
the human body. Demonic corporeality served as an inverse reflection, on the one hand, of ideals
concerning early Christian anthropology and bodily comportment. Whereas demons are
characterized by their gluttonous appetites and grotesquenddtbodies, Christian writers
exhorted their readers to abstain from gluttonous and othecarsgpting bodily habits so as to
transform their bodies into the lightweight, thasychically purevessels that could lead to
heavenly ascension and salvati®uch ideologies ritualized the Christian body by informing
Christian bodily habits and ritual practice. We can see this most pointedly in Clement of
Al e x asimricdateac@dnnection between ascelirtary habits and Christian contemplative
performanceClement exhorted his readers to follow a vegetarian lifestyle, in part based on
avoiding demonic corruption through idoie at , but al so due teatingCl e men
would reshape the Christian body indém entity resemblinthe demonid fat, heavy, and tied to

this materi al COoOS mos. This issue comes to the
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contemplation, where he warns his readers that pollution by demons and attachment to the
material realm will encumber their mystical union with the miyiand so prevent their

attainment of Christian salvation.

Clement undergirds this ritual prescription by tracing out an adversative relationship

between Grec&Roman ritual bodies and those of their Christian counterparts. R@oan

traditionalists, ot he one hand, sacrifice nAnfattenedo swi
own bodies withdemeh nf est ed meat . Christians sacrifice
Christians did not entail the sl augftheering of

material body. The pious Christian did not offer this sacrifice to materialistic, wicked demons,
but to the Christian God whose transcendent qualities could only be grasped through negation.
The fAifoodo of Chri st i anmanized mealandwene busthedi d no't

mystical experience of immersion in the divine.

At each turn, then, Clementdés construction
a repudiation of the demonic body and the material entities it infected. For Clémeeefore,
the demonic body serves as both an important site of articulation for corporeal ideals as well as a
significant fAvessel o through which to | ay out
sum, was not just a nuisance to the Christiarypbdt part of the very ideological and

performative foundations that constituted its coherency.

It is in such a way that | suggekatC| e me nt 6 s d e mbicalplograniwork | and
in tandem taonstruct a broader vision of the Christian cosmasiticludes a plurality of bodies
that impinge upon, penetrate, and shape the Christian body, constantly informing the
constructions and performances of Christian corporeality. The demonic body serves as an

important point of negotiation and articulation @ement outlines a holistic bodily repertoire
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that ritualizes Christian corporeality in its repeated repudiation of demonic habits and
embodi ment. As such ritual procedures were en
and fellow Christiansthey wil have served to shape the materialization of Christian idertity a

an embodied thwarting of demonic corporeality.

Viewed from thisside of thethirc ent ury, it i s easy to dismi:
program of dietary habits and ritual contemplatsran aberration within Christian ritual
history. It did not become the norm for Christians to eschew meat entmdlptlaer types of
Atrue sacrif i c eandyartcipatidninshe Eucharistt egligs@loenme nt 6 s
preferred ritual contemplam.Nonet hel ess, Cl ementés articul ati
the opposition between proper and improper saciifieepressethrough a particular vision of
the demonic body stands within an emergent early imperial intellectual tradition thatavas
have enormous ramifications for the history of the Roman and Byzantine Empires.
Beginning around the time of Clement, in the second and thedturies of the Common
Era, sacrifice grew in importance as an index for Roman citizenship and loydieyEonperor.
This becomes most obvious with the Decree of Decius in 249 CE, only a few daftades
Cl ement 60s tHeeEmpelor Deciub requieed all Roman citizens to sacrifice to their local
gods under the auspices of imperial regulation as a deratos of loyalty to the EmpireAn
empirewide religious regulation such as this stamdstarkcontrast to previous Gred@oman
sacrificial ideologies, where offerings were primarily tied to local temples and the undergirding
of local kinship (rathettan empirewide loyalty).J a mes Ri ves has argued th
r equi rceatem teligidus obligatidretween the individual and tiemp i jwhich]

helped to weaken the old tradition of collective local cults that linked the individual with his or
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hercity, and put an increased emphasis on the ties between the individual and the Roman
Empireo’!?
This centralization of sacrificial cultitensified theongoing debate among Roman elites
over the proper contours of readly).ThefChristen ( and fr
discourse of demonic sacrifipdayeda signficant role within thidispute, and garnered
consideration and occasional endorsement from cert@oc®oman intellectuals such as
Porphyry of Tyre’!? In similar ways to earl\Christians, then, some Gre&oman intellectuals
fashioned hei r own phil osophical and religious end
sacrifices thatliverged fromthei p r i mi t i v e 6Romantraditionadidts. EBzalett o
DePalma Digeserds noted that this unexpected ideological alliance between-R@oan and
Christian intellectualslpyed an important role in the fourtlentury ascent of Constantine, the
first Christian emperor. According to Digeser, Constantine seized on the growsgnesas
among (Christian and ne@hristian) Roman elites by affording imperial favor to religious and
intellectual movements (such as Christianity) that favored these alternative sacrificial practices,
over and against traditional GreBmman animal sacide, which lost much of its imperial

support’**When viewed through the lens of the Decree of Decius and the increasing

centralization of ritual | rantdsderdicergualipdligyisi mper i a
significantnotonly initspresagg of t he eventual c¢creation of a
its catalyzationod fi-eaaccrr i f i ci al 0 Empire by according i my
abandoned traditional forms of sacrifegce in f

"James Rives, fdADecree of D®&heioursal o RothantStudied @%99),i186i54 n of E mj
[152].

“On this development, see my fiDaemonic Trickery, Pl atol
"“Digeser,Threat to Public Piety164-191.
213



martyrdom, spiritual exercises, syolic meals, apotheogisAs entities whose purported

invol vement in sacrificial ritual aided in Ch
practice, demons playedh importantole in shoring up the intellectuandergirding of the

Roman imperial abandonment of the sacrificial cult. In this way, the bodies of demons ultimately
served a variety of religious and political constituencies in articulating a vision of the ritual body

that did not sacrifice, and so lmght together Christian and Roman intellectuals for the creation

and materialization of new Roman imperial bodigsus, while it may be accurate to connect the

Ade moni zG@decéRoman saorifice with its ultimate demise, it is nonetheless appropriate

to note the way in which the Christian discourse of demonic sacrifice also contributed to the
Abeginningso of new ritual discourses that sh
owed to the gods. In this way, the evil spirits of Chriswatings in this early period will have

continued to havanimmense impact on late antique and medieval religious pradoogsafter

JesusoOo earliest foll owers stepped away from t
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CHAPTER FIVE
Birth in the BaptismaFont, Death in the Arena: Tertullian, Demons, and the Abject Body

Thesurviving writingsof Tertullian of Carthage displaan intense and thoroughgoing
interest in articulating the nature and proper performance of Christian corporeality. Born ca. 170
CE, Quintus Septimius Florens Tertulliandd értulliand) wasraised in the Roman colony of
ColoniaConcorda | ul i a Car t h aegved a$ dildy ;eadermaig lecal Christiand
community/*®which was set amidst a city that, in the words of TimothgnBs,ficould vie with
Alexandria for second place after the imperial cagitdlCarthage maintainedsaellar
intellectual reputatiomand remained aosmopolitan city well into the fourth and fiftenturies
of the Common Er&'’ Tertullian was not born inta Christian family, but was an adult convert,

and later married a Christian wif& Despite his lay status, Tertullian produced several treatises

Contemporary scholars have | argely dismissed the trad,i
Tertullian's lay status is solidified by his own sedference as a lay persongrhortation to the Chastity.3 and

On Monogamyl2.2. For discussion, see T.D. BarrBsstullian: A Historical and Literary Stud§Oxford:

Clarendon Press, 1971), 11. For additi orrertulliadthescussi on
Puritan and His Influenc€Dublin: Four Courts Press, 1993); Eric Osbdrertullian: First Theologian of the West

(Cambridge: Cambridge University Press, 1997); David Rafldrtullian and the ChurcfCambridge: Cambridge

University Press, 1997); David E. Wilhit€ertulliantheAf r i can: An Ant hropol ogi cal Rea
Context and Identitie@Berlin: Walter de Gruyter, 2007).

"%Barnes,Tertullian, 67. As noted by Barnes, Carthageds dual stat
Tertullian's relationship withit a g u e . I't is entirely possible that Tertul
Carthage, and may have been born, raised, and active in a city or town other than the colonial capital. For more on

Tertullianbés remar ks r e gmTeduillian{NevCYork:tRoudeglge,200d)ede Geof fr ey |

7170n Carthage in late antiquity, see Anna Ledites End of the Pagan City: Religion, Economy and Urbanism in
Late Antique North AfricgOxford: Oxford University Press, 2013) and Liliane Ennabérthage: ure métropole
chrétienne du IVe a la fin du Vlle siég¢karis: CNRS Editions, 1997). For a discussion of Christianity in Carthage
during the time of Tertullian, see Eric Rebilla@hristians and Their Many Identities in Late Antiquity, North
Africa, 200450 CE(Ithaca, NY: Cornell University Press, 2012).

“18Dunn, Tertullian, 4-5.
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(in both Latin and Greek) thattempted to intervene in the administration and adjudication of

issues in th&€arthaginian Christian communit}? Therearethirty-two extant treatiseom his

pen,with proposed dates ranging frai86-212 CE!?° and that covesuch diverse genres as

apologetic, polemic, homiletic, and personal lettins difficult to gaugehe exent of
Tertullianbds infl uence wi wrtingshgaited greatlpapualaity ¢ o mmu

amonglater Christian itellectuals such aSyprian of Carthage and Augustine of Hip3b.

In contemporary scholarship, Tertullian's works have been niiamexdformation on
second and thirdentury Christianity, especially developments regarding Trinitarian theology,
ecclesiological organization, Marcionism, and the New Prophecy. Moeatly, the increased
attention paid to the body as a cultural ertiég returned Tertullian to a prominent place of
interest among scholars of early Christianity. EEsgéy prevalentopics includehe body of
Jesus, the resurrection of the flesh, bodily adornment, the relationship between body and soul,

and issues of geler and sexuality?? In this chapter| contribute to this broadeliscussion by

"%As suggested by Barnes, a plausible context for Tertullian's outspoken exhortations and instructional boldness on

these topics can be found in Carthaginian Christian worship: Tertullian's description of the Christian Agape meal

includes atime where memiser of t he | ai ty c¢ outedcaheed Iiiicta.l,| edt do ediomr g/ rteheei
based on fiwhat he knows of t heApdlogy39.18 BCL; Glqver]u Tedgudlian or f r o
might have found an audience for his expositiberéfore, as part of Christian weekly gatherings, which could

explain his occasional composition in the style of sermons or public orations (Beertedljan, 117).

"29bid, 58.

2Jerome De Vir. 53) claims that Cyprian even refers to Tertullian as fnagter,” though this appellation is not

found in Cypriands extant writings. By the time of Jer
Christian readerd_gtter5.2). For more on Tertullian's influence, see W.H.C. Fré&he, Rise of Chriganity

(Philadelphia: Fortress Press, 1984),-352.

”2S5ee, for example, F. Forr est erHa@dduirheolbgical RegGied® (1995),d Sal v a
83101; EIlizabeth Car nel | EwgologydRT11689) 313b6;ILynra nH .a n@o Hieark ,n i f5\M, rog |
Unveiled: Tertullian's Veiling of Virgin#&ndewmd Hi storic:
University Seminary Studid$.1 (2007), 18 4; Cat herine Conybeare, ATertullian
Simon Swairet al., eds.Severan CulturéCambridge: Cambridge University Press, 2007),-439; Geoffrey

Dunn, fAMaryds VirginitsyDolcretRam u narbe Tearr tnieurh@ilod n 's¢ i A rRteic
Theological StudieS8 (2007), 467484; Brad Windon fiThe Seducti on of Weak Men: Tel
Construction of Gender and Anci enMapplDdGendertiniAacientfi Her esy, 0
Religious Discoursegl57-4 7 8 ; Dyan EIlliot, ATertulliabh, 0the Abgshi . L
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focusing onTertullian's construction of the human baalyan entity entangled with its
nonhumarcounterparts, especially demonic spiritsace this entwining of human and

nonhuman bodies through an interpretive jJuxtap
Christian, Roman, and demonic bodies, especially as found in his tréatisee SoylOn
BaptismandOnthe Shows | begin by explori hgmaertybbki doma
flesh-andspirit body inOn the Soylwherehe emphasizes the pervasive attachment of demonic

spirits to the human saurhis demonic corruptiostems, Tertulliamssertsfrom inadvertent

participation in demonolatry via Roman religiouse s . When Tertul l i ands ar
in concert with his comments on demon®in Baptismit becomes clear thae understands the

Christian baptismal rite to be an essential step in removing attendant demonic spirits from the

soul as part of thereation of a new, Christian bodyicorporating theoretical insights from

cultural theorists Judith Butlemd Elizabeth Grosz argue that the demonic body functions

within Tertullian's writirgs as a kind of abject entityonethat is foreclosed frorthe Christian

body and yet loitex as a threatening embodiment of theleenents unbecoming of Christian
corporealityThe | i ngering threat of the abOnthet demon
Showsa treatise that warrtg the demonic corruptioof myriad activities. Christian

participation in such activities, Tertullian avers, will invite demonic commingling and the

pollution of the Christian soulhe only way to ensure tipurityof oneds Chri sti an
Tertullian argues, is by maintang Christian habits in daily life and eschewing all activities

infected by Roman demonolatry.dnchaway demons in Tertutobathands w

and Felice Lifshitz, edsGender and Christianity in Medieval Europe: New Perspec{iRésladelphia: University

of Pennsylvania Press, 2008);383 ; Jenni fer Glancy, fAThe Law of the Open
Henoch30.2 (2008), 267288; Carly DanieHughes,The Salvation of the Flesh in Tertullian of Carthage: Dressing

for the ResurrectiofNew York: Palgrave MacMillan, 2011); Benjamin Dunnigpecters of Paul: Sexual

Difference, Creation, and Resurrection in EarlgrGtian Though{Philadelphia: University of Pennsylvania Press,

2011), esp. 12450.
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reflect and reproduce Christian modes of corporeality, underscoring the blurred boundaries

between human and nonhuman in the Christian cosmos.

Excursus: Tertullian and the New Prophecy

Before considerin@ertullian's views on the human body, it is important to atteruisto
notoriousassociatiorwith the New Prophecy movement, both &g step in cotextualizing
Tertullian's broader anthropology aasl a necessary methodological prolegomeAsns made
clear in several of Tertullian's writingst some point in his career he became involved with the
New Pr ophe ansmo?dThiseisMiic propetic movementriginated in the teaching
and prophecies of the propidbntanusandtwo female prophetesses, Prisc(ill)adiaximilla,
duringthe midseconccentury CE in the Phrygia region of Asia Miréf By the time of
Tertullian, the mogment had spread widely across the Mediterranean, including Rome,

Alexandria, Antioch of Syria, Gaul, and CarthdgaMembers of the New Prophecy believed

The heresiological moni ker AMontani smo has a rather |
of Cyril of Jerusalem (d. 386Tatecheses illuminalorum18.6). Members of the movement seem to have referred

to themselves si mpl y Edestidstidaldistenp.b6pCemgntoof Alekandsi&trom. u s ,

4.13).

Antti Marjanen, fAMontanism: Egal iafjapen and RetriEwmanentedsc, [ Ne w
A Companion to Secoffdentury Christian Hereticf_eiden: Brill, 2008), 185212 [191]. Marjanen notes that the

movement remained rather popular in the second and third centuries, but began to weaken in the fourth and fifth

The New Prophecy encountered persecution under the emperor Justiniaa?d6§&hd under John, Bishop of

Ephesus (50689) (Ibid, 1934). For more on the New Prophecy, see Pierre de Labiiokes sour ces de | d6h
du Montanisme: Textes Grecs, lretj SyriaquegParis: Ernest Leroux, 1913); Ronald E. Heiflege Montanist

Oracles and Testimoni@acon, GA: Mercer University Press, 1989); Christine Trewtmtanism:Gender,

Authority, and the New Prophe¢yCa mbr i dge: Cambri dge University Press, 1
O6Montani st 6 Or acl e s StadiaBatriBtica®l19%7), 12&85; Williaanol hbbegngdyl@ntanist

Inscriptions and Testimonia: Epigraphic Sources lllustrating the History ait@hism(Macon, GA: Mercer

University Press, 1997); idefRake Prophecy and Polluted Sacraments: Ecclesiastical and Imperial Reactions to
Montanism( Lei den: Brill, 2007); ReTkhe New Prdphetylamdr'New Yidibast:t ani s m, ¢
Evidence oMontanism inThe Passion of Perpetua and Felic((&shington, DC: Catholic University Press,

2011), 943.

Marjanen, fdAM@ntanism,o0 191
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that tie Holy Spirit, or Paraclete, was inundating contemporary Christian communities with

spiritual prophecies, many of which called Christians to lead a more stringent ethical life in
anticipation of the worldodés i mminent end. The
championing of ecstatic prophecy, a practice that Tertullian himself valued hightyilian

held thatprophecy helped gradually reveal divine ordinances for proper Christian behavior, as he

lays out inOn the Veiling of Virginsi When t he Lord sent the Paracl
human inferiority was not able to grasp all thingsrace, teaching may be guided and arranged

and brought to perfection gradually by that substitutbat Lor d, t H2® Holy Spi r |

In addition tohis valuation of ecstatic prophecy for ethical edificatiiere are other
indications within Tertullian's vitings that he maintained a strong connection with the New
Prophecy. Several times haotes prophecies that stemmed from New Prophecy cifélasd
three timesexplicitly quotes Prisca, one of theo v e m donnidibgprophetesses (see abo¥d).
Tertullian refers explicitly to Montanus, Prisca, and Maximilla in his tre&tgsenst Praxeas
where he critizeshis opponenPraxeagor influencingthe Bishop of Rome to revoke the

admission of the New Prophecy into Eucharistic fellowship with th@d® churcH?®

7260n the Veiling of Virgind.4 All translations oOn Veilingadapted from Dunrfertullian, unless otherwise

notel. Anne Jensen notes that Tertul | ieqgulafidg)dwhithfiser ent i at es
immutable, and the ecclesiastical regulation of the conduct ofligeiplina), which under the influence of God's

grace experiences progressiegd r ove me nt 0 & Ad & odideht Baaghterflouisville:

Westminster John Knox Press, 1996], 1416).

27See, for example)n Modesty21.7 andOn Flight in Persecutio.4.
720n Modesty21.7;Exhortation to Chastitit0.5;0n the Resurrectioaf the Flesh 1.1. Besides these positive
citations of Prisca, Tertullian also approvingly cites a prophetess within his own community regarding the nature of

the soul On the Sou®; see discussion below).

72%Against Praxeag.
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