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A BEGINNING




PROLOGUE


PALMYRA, c. AD 385




‘There is no crime for those who have Christ,’


St Shenoute






The destroyers came from out of the desert. Palmyra must have been expecting them: for years, marauding bands of bearded, black-robed zealots, armed with little more than stones, iron bars and an iron sense of righteousness had been terrorizing the east of the Roman Empire.


Their attacks were primitive, thuggish, and very effective. These men moved in packs – later in swarms of as many as five hundred – and when they descended utter destruction followed. Their targets were the temples and the attacks could be astonishingly swift. Great stone columns that had stood for centuries collapsed in an afternoon; statues that had stood for half a millennium had their faces mutilated in a moment; temples that had seen the rise of the Roman Empire fell in a single day.


This was violent work, but it was by no means solemn. The zealots roared with laughter as they smashed the ‘evil’, ‘idolatrous’ statues; the faithful jeered as they tore down temples, stripped roofs and defaced tombs. Chants appeared, immortalizing these glorious moments. ‘Those shameful things,’ sang pilgrims, proudly; the ‘demons and idols . . . our good Saviour trampled down all together.’1 Zealotry rarely makes for good poetry.


In this atmosphere, Palmyra’s temple of Athena* was an obvious target. The handsome building was an unapologetic celebration of all the believers loathed: a monumental rebuke to monotheism. Go through its great doors and it would have taken your eyes a moment, after the brightness of a Syrian sun, to adjust to the cool gloom within. As they did, you might have noticed that the air was heavy with the smoky tang of incense, or perhaps that what little light there was came from a scatter of lamps left by the faithful. Look up and, in their flickering glow, you would have seen the great figure of Athena herself.


The handsome, haughty profile of this statue might be far from Athena’s native Athens, but it was instantly recognizable, with its straight Grecian nose, its translucent marble skin and the plump, slightly sulky mouth. The statue’s size – it was far taller than any man – might also have impressed. Though perhaps even more admirable than the physical scale was the scale of the imperial infrastructure and ambition that had brought this object here. The statue echoed others that stood on the Athenian Acropolis, well over a thousand miles away; this particular version had been made in a workshop hundreds of miles from Palmyra, then transported here at considerable difficulty and expense to create a little island of Greco-Roman culture by the sands of the Syrian desert.


Did they notice this, the destroyers, as they entered? Were they, even fleetingly, impressed by the sophistication of an empire that could quarry, sculpt then transport marble over such vast distances? Did they, even for a moment, admire the skill that could make a kissably soft-looking mouth out of hard marble? Did they, even for a second, wonder at its beauty?


It seems not. Because when the men entered the temple they took a weapon and smashed the back of Athena’s head with a single blow so hard that it decapitated the goddess. The head fell to the floor, slicing off that nose, crushing the once-smooth cheeks. Athena’s eyes, untouched, looked out over a now-disfigured face.


Mere decapitation wasn’t enough. More blows fell, scalping Athena, striking the helmet from the goddess’s head, smashing it into pieces. Further blows followed. The statue fell from its pedestal, then the arms and shoulders were chopped off. The body was left on its front in the dirt; the nearby altar was sliced off just above its base.


Only then does it seem that these men – these Christians – felt satisfied that their work was done. They melted out once again into the desert. Behind them the temple fell silent. The votive lamps, no longer tended, went out. On the floor, the head of Athena slowly started to be covered by the sands of the Syrian desert.


The ‘triumph’ of Christianity had begun.




AN ENDING




INTRODUCTION


ATHENS, AD 532




‘We see the same stars, the sky is shared by all, the same world surrounds us. What does it matter what wisdom a person uses to seek for the truth?’


The ‘pagan’ author Symmachus


‘That all superstition of pagans and heathens should be annihilated is what God wants, God commands, God proclaims!’


St Augustine






They must have been a melancholy party. In AD 532, a band of seven men set out from Athens, taking with them little but works of philosophy. All were members of what had once been the most famous of Greece’s philosophical schools, the Academy. The Academy’s philosophers proudly traced their history back in an unbroken line – ‘a golden chain’1 as they called it – to Plato himself, almost a thousand years before. Now, that chain was about to be broken in the most dramatic way possible: these men were abandoning not just their school but the Roman Empire itself. Athens, the city that had seen the birth of Western philosophy, was now no longer a place for philosophers.


Their leader, Damascius, must have been some comfort to them as they set out on this trip into the unknown. By the standards of the time, he was old, elderly even – almost seventy when their journey began – but he was formidable. Damascius was a brilliant, densely subtle thinker who peppered his writings with mathematical similes – and he did not suffer fools gladly. An acerbic ‘who’s who’ he wrote on his fellow philosophers is full of crushing comments on anyone whose intelligence or courage he considered wanting. In life, he could be as immoderate as in his writings: he had once almost drowned in a river when, too impatient for a boatman to take him across, he had decided to swim instead and nearly been swept away.


Many of Damascius’s greatest risks were run in the service of his beloved philosophy. He had already sheltered a wanted philosopher in his own home, embarked on perilous thousand-mile journeys into the unknown, and braved the risk of torture and arrest himself. No man, he felt, should do any less. ‘Men tend to bestow the name of virtue on a life of inactivity,’ he once wrote, with scorn. ‘But I do not agree . . . the learned, who sit in their corner and philosophise at length in a grand manner about justice and moderation, utterly disgrace themselves if they are compelled to take some action.’2


This was no time for a philosopher to be philosophical. ‘The tyrant’,3 as the philosophers put it, was in charge and had many alarming habits. In Damascius’s own time, houses were entered and searched for books and objects deemed unacceptable. If any were found they would be removed and burned in triumphant bonfires in town squares. Discussion of religious matters in public had been branded a ‘damnable audacity’ and forbidden by law.4 Anyone who made sacrifices to the old gods could, the law said, be executed. Across the empire, ancient and beautiful temples had been attacked, their roofs stripped, their treasures melted down, their statues smashed. To ensure that their rules were kept, the government started to employ spies, officials and informers to report back on what went on in the streets and marketplaces of cities and behind closed doors in private homes. As one influential Christian speaker put it, his congregation should hunt down sinners and drive them into the way of salvation as relentlessly as a hunter pursues his prey into nets.5


The consequences of deviation from the rules could be severe and philosophy had become a dangerous pursuit. Damascius’s own brother had been arrested and tortured to make him reveal the names of other philosophers, but had, as Damascius recorded with pride, ‘received in silence and with fortitude the many blows of the rod that landed on his back’.6 Others in Damascius’s circle of philosophers had been tortured; hung up by the wrists until they gave away the names of their fellow scholars. A fellow philosopher had, some years before, been flayed alive. Another had been beaten before a judge until the blood flowed down his back.


The savage ‘tyrant’ was Christianity. From almost the very first years that a Christian emperor had ruled in Rome in AD 312, liberties had begun to be eroded. And then, in AD 529, a final blow had fallen. It was decreed that all those who laboured ‘under the insanity of paganism’ – in other words Damascius and his fellow philosophers – would no longer be allowed to teach. There was worse. It was also announced that anyone who had not yet been baptized was to come forward and make themselves known at the ‘holy churches’ immediately, or face exile. And if anyone allowed themselves to be baptized, then slipped back into their old pagan ways, they would be executed.


For Damascius and his fellow philosophers, this was the end. They could not worship their old gods. They could not earn any money. Above all, they could not now teach philosophy. For a while, they remained in Athens and tried to eke out a living. In AD 532, they finally realized they could not. They had heard that in the East there was a king who was himself a great philosopher. They decided that they would go there, despite the risks of such a journey. The Academy, the greatest and most famous school in the ancient world – perhaps ever – a school that could trace its history back almost a millennium, closed.


It is impossible to imagine how painful the journey through Athens would have been. As they went, they would have walked through the same streets and squares where their heroes – Socrates, Plato, Aristotle – had once walked and worked and argued. They would have seen in them a thousand reminders that those celebrated times were gone. The temples of Athens were closed and crumbling and many of the brilliant statues that had once stood in them had been defaced or removed. Even the Acropolis had not escaped: its great statue of Athena had been torn down.


Much of Damascius’s writing has been lost, but occasional phrases remain; certainly enough to discern his feelings. His entire way of life, he wrote, was being ‘swept away by the torrent’.7 The writings of another Greek author from some years earlier show similar despair. We are, he wrote, ‘men reduced to ashes . . . for today everything is turned upside down’. In another bleak epigram this same anguished poet asked: ‘Is it not true that we are dead and only seem to live, we Greeks . . . Or are we alive and is life dead?’8


When modern histories describe this period, this time when all the old religions died away and Christianity finally became pre-eminent, they tend to call it the ‘triumph of Christianity’. It is worth remembering, however, the original Roman meaning of the word ‘triumph’. A true Roman triumph wasn’t merely about the victory of the winner.9 It was about the total and utter subjugation of the loser. In a true Roman triumph the losing side was paraded through the capital while the winning side looked on at an enemy whose soldiers had been slain, whose possessions had been despoiled and whose leaders had been humiliated.


A triumph was not merely a ‘victory’. It was an annihilation.


Little of what is covered by this book is well-known outside academic circles. Certainly it was not well-known by me when I grew up in Wales, the daughter of a former nun and a former monk. My childhood was, as you might expect, a fairly religious one. We went to church every Sunday, said grace before meals, and I said my prayers (or at any rate the list of requests which I considered to be the same thing) every night. When Catholic relatives arrived we play-acted not films but First Holy Communion and, at times, even actual communion. A terrible sin (and not a wonderful game, either), this was at least an opportunity to glean extra blackcurrant juice from adults.


So there was a lot of God, or at any rate of Catholicism, in my childhood. But despite having spent a combined twenty-six years inside monastic walls, my parents’ faith was never dogmatic. If I asked about the origins of the world, I was more likely to be told about the Big Bang than about Genesis. If I asked where humans came from, I would have been told about evolution rather than Adam. I don’t remember, as a child, ever questioning that God existed – but equally as a teenager I remember being fairly confident that He did not. What faith I had had died, and my parents either didn’t notice or didn’t mind. I suspect that, somewhere between monastery and world, their faith had died too.


What never, ever died in our family, however, was my parents’ faith in the educative power of the Church. As children, both had been taught by monks and nuns; and as a monk and a nun they had both taught. They believed as an article of faith that the Church that had enlightened their minds was what had enlightened, in distant history, the whole of Europe. It was the Church, they told me, that had kept alive the Latin and Greek of the classical world in the benighted Middle Ages, until it could be picked up again by the wider world in the Renaissance. On holidays, we would visit museums and libraries where the same point was made. As a young child, I looked at the glowing gold of the illuminated manuscripts and believed in a more metaphorical illumination in ages of intellectual darkness.


And, in a way, my parents were right to believe this, for it is true. Monasteries did preserve a lot of classical knowledge.


But it is far from the whole truth. In fact, this appealing narrative has almost entirely obscured an earlier, less glorious story. For before it preserved, the Church destroyed. In a spasm of destruction never seen before – and one that appalled many non-Christians watching it – during the fourth and fifth centuries, the Christian Church demolished, vandalized and melted down a simply staggering quantity of art. Classical statues were knocked from their plinths, defaced, defiled and torn limb from limb. Temples were razed to their foundations and burned to the ground. A temple widely considered to be the most magnificent in the entire empire was levelled. Many of the Parthenon sculptures were attacked, faces were mutilated, hands and limbs were hacked off and gods were decapitated. Some of the finest statues on the whole building were almost certainly smashed off then ground into rubble that was then used to build churches. Books – which were often stored in temples – suffered terribly. The remains of the greatest library in the ancient world, a library that had once held perhaps 700,000 volumes, were destroyed in this way by Christians. It was over a millennium before any other library would even come close to its holdings. Works by censured philosophers were forbidden and bonfires blazed across the empire as outlawed books went up in flames.


Dramatic though all this was, far more destruction was achieved through sheer neglect. In their silent copying-houses the monks preserved much, but they lost far more. The atmosphere could be viciously hostile to non-Christian authors. In the silence in which monks worked, gestures were used to request certain books: outstretched palms and the mimed turning of pages signified that a monk wished a psalter to be passed over to him, and so on. Pagan books were requested by making a gagging gesture.10


Unsurprisingly, the works of these despised authors suffered. At a time in which parchment was scarce, many ancient writers were simply erased, scrubbed away so that their pages could be reused for more elevated themes. Palimpsests – manuscripts in which one manuscript has been scraped (psao) again (palin) – provide glimpses of the moments at which these ancient works vanished. A last copy of Cicero’s De re publica was written over by Augustine on the Psalms. A biographical work by Seneca disappeared beneath yet another Old Testament. A codex of Sallust’s histories was scrubbed away to make room for more St Jerome. Other ancient texts were lost through ignorance. Despised and ignored, over the years, they simply crumbled into dust, food for bookworms but not for thought. The work of Democritus, one of the greatest Greek philosophers and the father of atomic theory, was entirely lost. Only one per cent of Latin literature survived the centuries. Ninety-nine per cent was lost. One can achieve a great deal by the blunt weapons of indifference and sheer stupidity.


The violent assaults of this period were not the preserve of cranks and eccentrics. Attacks against the monuments of the ‘mad’, ‘damnable’ and ‘insane’ pagans were encouraged and led by men at the very heart of the Catholic Church.11 The great St Augustine himself declared to a congregation in Carthage that ‘that all superstition of pagans and heathens should be annihilated is what God wants, God commands, God proclaims!’12 St Martin, still one of the most popular French saints, rampaged across the Gaulish countryside levelling temples and dismaying locals as he went. In Egypt, St Theophilus razed one of the most beautiful buildings in the ancient world. In Italy, St Benedict overturned a shrine to Apollo. In Syria, ruthless bands of monks terrorized the countryside, smashing down statues and tearing the roofs from temples.


The attacks didn’t stop at culture. Everything from the food on one’s plate (which should be plain and certainly not involve spices), through to what one got up to in bed (which should be likewise plain, and unspicy) began, for the first time, to come under the control of religion. Male homosexuality was out-lawed; hair-plucking was despised, as too were make-up, music, suggestive dancing, rich food, purple bedsheets, silk clothes . . . The list went on.


Achieving this was not a simple matter. While the omniscient God had no trouble seeing not only into men’s hearts but into their homes, Christian priests had a little more difficulty in doing the same. A solution was found: St John Chrysostom encouraged his congregations to spy on each other. Enter each other’s homes, he said. Pry into each other’s affairs. Shun those who don’t comply. Then report all sinners to him and he would punish them accordingly. And if you didn’t report them then he would punish you too. ‘Just as hunters chase wild animals . . . not from one direction but from everywhere, and cast them into the net, so too together let’s chase those who’ve become wild animals and cast them immediately into the net of salvation, we from this side, you from that.’13 Fervent Christians went into people’s houses and searched for books, statues and paintings that were considered demonic. This kind of obsessive attention was not cruelty. On the contrary: to restrain, to attack, to compel, even to beat a sinner was – if you turned them back to the path of righteousness – to save them. As Augustine, the master of the pious paradox put it: ‘Oh, merciful savagery.’14


The results of all of this were shocking and, to non-Christians, terrifying. Townspeople rushed to watch as internationally famous temples were destroyed. Intellectuals looked on in despair as volumes of supposedly unchristian books – often in reality texts on the liberal arts – went up in flames. Art lovers watched in horror as some of the greatest sculptures in the ancient world were smashed by people too stupid to appreciate them – and certainly too stupid to recreate them. The Christians could often not even destroy effectively: many statues on many temples were saved simply by virtue of being too high for them, with their primitive ladders and hammers, to reach.


I had originally conceived of this book as a travelogue: it would be interesting, I thought, to follow Damascius as he zigzagged across the Mediterranean – a pagan St Paul. Syria, Damascus, Baghdad, parts of Egypt and the southern border of Turkey, all places that he had travelled to, were by no means easy to reach but they were, just about, achievable. However, in the years between coming up with that idea, and writing this book, the reality of doing so became impossible.


Since then, and as I write, the Syrian civil war has left parts of Syria under the control of a new Islamic caliphate. In 2014, within certain areas of Syria, music was banned and books were burned. The British Foreign Office advised against all travel to the north of the Sinai Peninsula. In 2015, Islamic State militants started bulldozing the ancient Assyrian city of Nimrud, just south of Mosul in Iraq because it was ‘idolatrous’. Images went around the world showing Islamic militants toppling statues around three millennia old from their plinths, then taking hammers to them. ‘False idols’ must be destroyed. In Palmyra, the remnants of the great statue of Athena that had been carefully repaired by archaeologists, was attacked yet again. Once again, Athena was beheaded; once again, her arm was sheared off.


My imagined journey had become impossible. As a result, this book has become a sort of historical travelogue instead. It travels throughout the Roman Empire, pausing at certain places and certain times that are significant. As with any travelogue, each of the places I have focussed on is a personal choice and, in a sense, an arguable one. I have chosen Palmyra as a beginning, as it was in the east of the empire, in the mid-380s, that sporadic violence against the old gods and their temples escalated into something far more serious. But equally I could have chosen an attack on an earlier temple, or a later one. That is why it is a beginning, not the beginning. I have chosen Athens in the years around AD 529 as an ending – but again, I could equally have chosen a city further east whose inhabitants, when they failed to convert to Christianity, were massacred and their arms and legs cut off and strung up in the streets as a warning to others.


This is a book about the Christian destruction of the classical world. The Christian assault was not the only one – fire, flood, invasion and time itself all played their part – but this book focuses on Christianity’s assault in particular. This is not to say that the Church didn’t also preserve things: it did. But the story of Christianity’s good works in this period has been told again and again; such books proliferate in libraries and bookshops. The history and the sufferings of those whom Christianity defeated have not been. This book concentrates on them.


The area covered is vast and so this is a piecemeal history that darts about through geography and time. It makes no apology for that. The period covered is too long for a linear crawl through the past and the resulting narrative would be, quite simply, too dull. This is also narrative history: I have tried to give a sense of what it felt like to stand before an ancient temple, what it smelt like to enter one; of how pleasing the afternoon light was as it fell through the steam in an ancient bathhouse. Again, I make no apology for that, either. This approach has its problems – who can really know what an ancient temple smelt like, without visiting one? But not to try to recreate the world is an untruthfulness of another kind: the ancients did not move through a world delineated merely by clean historical periods and battle dates. They lived in a world where the billowing smoke of sacrifices filled the streets on feast days; where people defecated behind statues in the centre of Rome; where the light glistened on the wet, naked bodies of young ‘nymphs’ in theatres. Both dates – and bodies – are essential to understanding people of this period.


Any attempt to write about ancient history is fraught with difficulty. Hilary Mantel once said that ‘history is not the past . . . It is what is left in the sieve when the centuries have run through it.’ Late antiquity offers slimmer pickings in the sieve than most. The little that does remain there is therefore often hotly contested, and some of it has been argued over by scholars for centuries. Something as simple-sounding as an edict can attract years of disagreement between those who consider it seminal and those who relegate it to the status of a mere letter. I have footnoted some of the most significant controversies but not every one: it would have been impossible – not to mention unreadable.


What remains – whether quarrelled over or not – should be treated with caution. As with all ancient history, the writers I quote had limited viewpoints and their own agendas. When St Chrysostom gloated that the writings of the Greeks had been obliterated, he was more voicing a hope than stating a fact. When St Martin’s biographer wrote glowingly of how Martin had violently burnt and demolished temples throughout Gaul, the aim was less to report than to inspire. Propaganda, we would call such writings now. Every point these authors make is arguable, every writer I quote is fallible. They were, in short, human – and we should read them with caution. But we should still read them, as their tales are still worth telling.


My narrative opens in Egypt, as monasticism is born, then moves to Rome as this new religion is beginning to make an appearance there. It then travels to northern Turkey, to Bithynia, where the very first record of the Christians by a non-Christian was written. It goes to Alexandria in Egypt, where some of the worst desecration of all took place; and it goes far into the deserts of Syria where some of the strangest players in this story existed: monks who, for the love of God, lived out their entire lives standing on pillars, or in trees, or in cages. And it travels, in the end, to Athens, the city where Western philosophy may be said to have really begun and where, in AD 529, it ended.


The destruction chronicled in this book is immense – and yet it has been all but forgotten by the modern world. One of the most influential Church historians would describe the moment when Christianity took control as the moment at which all oppression ceased, a time when ‘men who once dared not look up greeted each other with smiling faces and shining eyes’.15 Later historians would join in a chorus of agreement. Why would the Romans not have been happy to convert? They were, runs this argument, sensible people and had never really believed their own religion anyway, with its undignified priapic Jupiters and lustful Venuses. No, runs this argument: the Romans had been Christians-in-waiting, ready and willing to give up their absurd and confusing polytheistic rituals as soon as a sensible (for which read ‘monotheistic’) religion appeared on the scene. As Samuel Johnson would put it, pithy as ever: ‘The heathens were easily converted, because they had nothing to give up.’16


He was wrong. Many converted happily to Christianity, it is true. But many did not. Many Romans and Greeks did not smile as they saw their religious liberties removed, their books burned, their temples destroyed and their ancient statues shattered by thugs with hammers. This book tells their story; it is a book that unashamedly mourns the largest destruction of art that human history had ever seen. It is a book about the tragedies behind the ‘triumph’ of Christianity.


A note on vocabulary: I have tried to avoid using the word ‘pagan’ throughout, except when conveying the thoughts or deeds of a Christian protagonist. It was a pejorative and insulting word and was not one that any non-Christian at the time would have willingly used of themselves. It was also a Christian innovation: before Christianity’s ascendancy few people would have thought to describe themselves by their religion at all. After Christianity, the world became split, forevermore, along religious boundaries; and words appeared to demarcate these divisions. One of the most common was ‘pagan’. Initially this word had been used to refer to a civilian rather than a soldier. After Christianity, the soldiers in question were not Roman legionaries but those who had enlisted in Christ’s army. Later, Christian writers concocted false, unflattering etymologies for it: they said it was related to the word pagus, to the ‘peasants’ and the field. It was not; but such slurs stuck and ‘paganism’ acquired an unappealing whiff of the rustic and the backward – a taint it carries to this day.


I have also, where possible, generally avoided ascribing modern nationalities to ancient characters and have instead described them by the language they chiefly wrote in. Thus the orator Libanius, though he was born and lived in Syria, I describe not as ‘Syrian’ but as Greek. This was a cosmopolitan world where anyone, anywhere from Alexandria to Athens, might consider themselves to be a ‘Hellene’ – a Greek – and I have tried to reflect that.


I have, at times, for sheer ease of reading, used the word ‘religion’ to refer to the broad spectrum of cults worshipped by Greco-Roman society prior to the introduction of Christianization. This word has its problems – not least the fact that it implies a more centralized and coherent structure than what, in practice, existed. It is, however, more elegant than many of the cumbersome alternatives.


One final note: many, many good people are impelled by their Christian faith to do many, many good things. I know because I am an almost daily beneficiary of such goodness myself. This book is not intended as an attack on these people and I hope they will not see it as such. But it is undeniable that there have been – that there still are – those who use monotheism and its weapons to terrible ends. Christianity is a greater and a stronger religion when it admits this – and challenges it.




CHAPTER ONE


THE INVISIBLE ARMY




‘Behold, I give unto you power to tread on serpents and scorpions, and over all the power of the enemy,’


Luke 10:19





Satan knew how to tempt St Antony. One day, in a far corner of the Roman Empire, in Egypt, this prosperous young man caught the attention of the Evil One when he did something that was at the time very unusual. Aged about twenty, Antony walked out of his house, sold his possessions, gave all his land away and went to live in a pigsty.1


The Roman world of AD 270 was not one that usually celebrated the simple life. Indeed, if he had looked out across this realm at this time then Satan might have allowed himself a satisfied glow that his work had been well done. The sins of lust, gluttony and avarice stalked the land. Where once the aristocrats of Rome had prided themselves on wearing simple home-woven tunics, now the wealthy strode about sweating under scarlet fabrics that gleamed with embroidered gold. Women were even worse, wearing jewel-encrusted sandals and expensive silk dresses so diaphanous that every curve of their bodies could be seen even when fully dressed. Where once upon a time Roman noblemen had boasted of enjoying fortifyingly cold swims in the swirling Tiber, this generation preferred to go to the baroquely decorated bathhouses, taking with them countless rattling silver bottles of ointment.


The behaviour inside those steamy rooms was said to be wanton. Women stripped naked and allowed slaves, their fingers gleaming with oil, to rub every inch of their bodies. Men and women bathed together, each one ‘divesting themselves of their modesty’, as one observer put it, ‘along with their tunic’.2 That writer, in his embarrassment, only managed to chunter in abstract nouns about the ‘lust’ and ‘licentious indulgence’ that might brew in those humid rooms. The frescoes in Pompeian bathhouses were rather more precise. In one changing room, above a shelf where bathers left their clothes, was a small painting of a man performing oral sex on a woman. Indeed, above each of the shelves in that room was a different image: a threesome above one, lesbian sex above another, and so on. A rather more memorable method, it has been speculated, of marking where you left your clothes than a locker number.


Had Satan looked at the empire’s dining tables then he might have concluded with satisfaction that the behaviour here was little better. Centuries before, the emperor Augustus had (somewhat ostentatiously) relished a simple diet of coarse bread and handmade cheese. Such parsimoniousness didn’t last: soon, gourmands were supping one-hundred-year-old wines cooled with snow water out of jewelled goblets and sourcing their oysters from Abydos. All this, while many starved. Though not even those at the best tables could be sure of the best food and drink: in this showy, hierarchical world, hosts stratified the wine they served their guests, giving the worst wine to the least important diners; the mediocre wine to mediocre men and the best wine to the best men.


The young Antony, before he set out to that pigsty, had been the sort of man who could, in time, have earned the finer wines at dinner. He was a provincial, true, but he was also youthful, handsome, fit and healthy; he had been offered a reasonable education (even if, in the time-honoured way of privileged young men, he had declined to make the most of it), and he was wealthy: he had recently inherited hundreds of acres of enviably good farmland. He was at just the age when a man ought to start making his mark on the world.


Instead, Antony abandoned it all. Not long after his parents’ deaths, he had been in church when he heard a chapter from the Gospel of Matthew being read. ‘If thou wilt be perfect,’ it said, ‘go and sell that thou hast, and give to the poor, and thou shalt have treasure in heaven.’3 And he had promptly done so. Fifteen years later, Antony – soon he would become so famous that he could be known by this name alone – decided to go even farther, setting out to live in a deserted Roman fort on the edge of the Egyptian desert where he stayed for twenty years. Later, he would go farther still, making his home on a mountain by the Red Sea. He would stay there until he died in AD 356.


Antony was not one of the empire’s gourmands. No Sicilian lampreys for him; instead he ate only bread, salt and water – and precious little of that, eating only once a day, after sunset. It can’t have been a meal to look forward to: while he was in the fort, bread was brought to him only twice a year. Little about his life would have whetted the appetite of an aesthete. Antony slept on a simple rush mat, covering himself with a goats-hair blanket. Often he didn’t sleep at all, preferring to spend the whole night awake in prayer. While other young men daubed themselves with expensive perfumes and ointments, and plucked their hair so assiduously that (the moralists muttered) it was impossible to tell the jawlines of young men from those of women, Antony scorned his body. He assaulted it on a daily basis, refusing to use oils to anoint and clean it, and instead wore a hair shirt and never washed. He only cleaned the mud from his feet when he happened to cross a stream. It was said that no one saw his body naked until he died.


His was a life devoted to isolation, humility (or, to give it a less Christian gloss, humiliation) and self-abnegation. Yet just a few decades after his death, Antony became a celebrity. The story of his life, written down by a bishop named Athanasius, was a literary sensation, devoured by readers from Egypt to Italy, and remained a bestseller for centuries. Young men read this account of punishing self-denial and, inspired, headed out into the desert in imitation. So many men went, it was said, that the desert was made a city by monks. Centuries later, Antony would be revered as the founding father of monasticism; one of the most influential men in the history of Christianity. A few years after his death, people had already started to recognize his importance. When St Augustine heard the story of Antony’s austere life he was apparently so moved by its power that he rushed out of the house into the garden, tore his hair and beat his head with his hands. Such simple men, he said, were rising up and taking ‘heaven by force’.4


Not everyone was so delighted. According to Antony’s biographer, Athanasius, Satan looked on the hair shirt-wearing, sleepless saint and was revolted. This was intolerable virtue in one so young and so the Prince of Darkness had to act. He was in no doubt what form his attack should take: Antony was a man who scorned the pleasures of the flesh and so it was with the pleasures of the flesh that he would be tempted. Unclean thoughts were, Athanasius explains, Satan’s standard weapon for tempting youths, and so he began sending seductive dreams to disturb the young innocent by night. Alas, the holy Antony was a match for this: he pushed them away with the power of constant prayer.


The Devil was forced to move to a second-tier temptation. One night the thwarted Satan turned himself into the form of a beautiful young woman omitting, adds Athanasius – a master of the intriguing aside – ‘no detail that might provoke lascivious thoughts’. Antony struggled but stood firm by calling to mind ‘the fiery punishment of hell and the torment inflicted by worms’.5 Satan gnashed his teeth with fury; but he wasn’t done yet. He decided to send his trump card: an apparition in the form of a young black boy who prostrated himself at Antony’s feet. As he lay there the demon announced that he was the ‘friend of fornication’ and bragged about how many chaste souls he had led astray. Antony responded by singing a psalm, an act that was, even then, so anaphrodisiac that the boy instantly vanished.6


Antony might have won these early battles but his war with evil was far from over. Over the following decades, as he moved about the emptiness of the desert, he faced repeated demonic onslaught. He was beaten so severely by demons that he was unable to speak. He saw the rules of nature flouted: thin air turned into silver that then disappeared like smoke; walls turned into air and scorpions, lions and vipers streamed through and mauled him. He even saw Satan himself: he appeared to Antony just as he had appeared to Job. His eyes were like the morning star, his mouth poured forth incense, his hair was sprinkled with flames, his nostrils fumed with smoke and his breath was like a glowing coal. Antony, his biographer recorded, found it ‘terrifying’.7


Today, the story of how Christianity came to conquer Rome is told in reassuringly secular terms. It is a tale of weakened emperors and invading barbarian armies; of punitive taxation, gruesome plagues and a tired and weary populace. Where religion is mentioned in these narratives, it is often given a psychological role. This, runs the argument, was an age of anxiety. Disease, war, famine and death, not to mention the equally unavoidable horror of the tax collector, prowled the empire. During one fifty-year period in the third century, no fewer than twenty-six emperors and perhaps as many, if not more, usurpers claimed power. The barbarians, though not yet quite at the gate, were certainly massing nearby, launching raids on Britain, Gaul, Spain, Morocco and even Italy itself. Just when things seemed as though they couldn’t get any worse, a terrible plague descended in which victims’ intestines were ‘shaken with a continual vomiting’, their eyes were ‘on fire with the injected blood’; the feet and parts of the limbs were ‘taken off by the contagion of diseased putrefaction’, not to mention other, even less savoury afflictions.8


Who, argue traditional narratives of Christianity, would not search for reassurance at such a time? Who would not be drawn to a religion that reassured its followers that, if not in this life then perhaps in the next, things would be a little more pleasant? Who would not long to be told that someone, somewhere, had a plan – and that this was all part of it? As one twentieth-century historian put it: ‘in an age of anxiety any “totalist” creed exerts a powerful attraction: one has only to think of the appeal of communism to many bewildered minds in our own day’.9


But, continues this line of argument, the old religions of Rome did not offer such comfort. Far from it. The Greco-Roman underworld was a place where Tantalus was tortured by thirst and where Sisyphus spent his days rolling a stone uphill only to have it roll back down again. Hardly the sort of place one might wish to retire to. Nor did the Greco-Roman religious system offer much guidance to the living. These cults did not provide a moral handbook for everyday life. They issued no commandments or catechisms or creeds to guide the souls of the uncertain between birth and death. There were broad rules and demands for sacrifice. Admittedly, where the ambit of religion petered out then philosophy might step in to provide some solace – but given that the grin-and-bear-it philosophy of Stoicism was one of the most popular of the age, this was a cold comfort at best. ‘The world’s a stage and life’s a toy,’ as one Greek poet later wrote, bleakly:




Dress up and play your part;


Put every serious thought away


Or risk a broken heart.10




Then, into this chilly, nihilistic world burst Christianity. Not only did the new religion offer comfort, companionship and purpose in this life, it also offered the promise of eternal bliss in the next. And as if all that wasn’t tempting enough, it wasn’t long before Christianity had even more to offer its converts. In AD 312 the emperor, Constantine himself, proclaimed himself a follower of Christ. Under his auspices, the Church was soon exempted from taxes and its hierarchy started to be richly rewarded. Bishops were paid five times as much as professors, six times as much as doctors – as much even as a local governor. Eternal delight in the next life, bureaucratic preferment in this. What more could one wish for?


So runs the traditional argument. And indeed there is a great deal of truth in it. No doubt the lure of money, wealth, status, as well as the thought of eternal life (quite apart from the sheer good sense and kindness of many of Jesus’s teachings) must have had an effect on the numbers wishing to join this relatively young religion.


But that was not how Christianity was sold in the fourth century. The Church was not marketed as a way to improve a tax bill, or as a balm for anxiety. Christianity was not offered to the Roman Empire as ecclesiastical comfort blanket against the ills of the world. This was not a lifestyle choice. This was not even about life and death. It was far more important than that.


This was a war. The struggle to convert the empire was nothing less than a battle between good and evil, between the forces of darkness and those of light. It was a battle between God and Satan himself.




CHAPTER TWO


THE BATTLEGROUND OF DEMONS




‘My name is Legion: for we are many,’


Mark 5:9






This period was, for the later Church, an age of heroes. In those days the great giants of the Church still walked the earth; this was a time when St Augustine might go to speak to St Ambrose or write a letter to St Jerome. Many of their names, even today, are well-known. We have heard of the emperor Constantine, of St Martin and of St Antony – or at least of his monastery. We might even know the occasional humanizing detail about them: that Constantine founded Constantinople; that (less appealingly) he boiled his wife in a bath. We might well know that Augustine had an overbearing mother; or that as a young man he wished for God to make him chaste – but not yet.1 This is a period that can seem familiar.


We should not be deceived. This was another country and they did things differently there. It was a time when a monk might talk personally with Christ, walk with John the Baptist and feel the tears of a prophet fall from heaven onto his skin. The world then still glimmered with miracles: the blind were still healed, the faithful still resurrected from the tomb, the holy still walked on water. It was a strange, ethereal place; a William Blakeish world where the doors of religious perception lay wide open; a world in which a holy man might transform into a flickering flame, travel on a shining cloud or single-handedly lay low a host of barbarians, armed solely with a flaming sword.


This was a world of evil apparitions, too, not just holy ones: a place where Satan might walk past you in the road and a demon might sit down next to you at dinner; a world in which your immortal soul was in perpetual peril. The barbarian hordes that were beginning to nibble at the edges of the empire paled in comparison to the hideous army of demons that, according to Christian writers, was already swarming, slithering and loping across it. My name, the demon had announced in the Gospel of Mark, ‘is Legion: for we are many’.2 This, to many Christian writers of the time, was no mere metaphor. Demons and the threat they posed were real.


These demons may have been all but forgotten by modern historians, who tend to pass over demonologies with a silence that speaks eloquently of embarrassment, but such fiends obsessed, perhaps even possessed, some of the greatest minds of early Christianity. Demons stalk through the pages of Augustine’s City of God – or to give it its full and often forgotten title, The City of God Against the Pagans – and they are a fearsome foe. They were, Augustine wrote, ‘teachers of depravity, delighting in obscenity’.3


Faced with such a multifaceted threat, Christian writers mobilized. With the care of Victorian naturalists, the historians, theologians and monks of the late fourth century began to observe and record the habits of this breed. In writings of Linnaean specificity, one monk divided all demonic thoughts into eight main categories: gluttony, lust, avarice, sadness, anger, listlessness, vainglory and pride. If this list feels familiar it is because it would form the basis of the medieval world’s concept of the deadly sins (listlessness, perhaps true to form, was subsumed into another sin to give the final total of seven).


These demonic descriptions were not, or not merely, done for their own interest – though some monks did admit a tendency to linger a little too long over the thoughts of the more pornographic apparitions. Instead, such precise accounts were seen as serving a valuable purpose in the Christian fight against evil. Knowledge, it was felt, was power. If you knew the demons’ distinguishing features, habits and methods of attack then, just as a soldier might read Caesar’s Gallic Wars before setting out to fight in northern Europe, so you would be better able to face down this frightening foe.


Complex demonologies appeared that explained everything from how these creatures were created (a Miltonian fall from grace), to their stench (revolting); their geography (Rome was a favourite haunt); the feel of their skin (deathly cold) and even their sexual habits (varied, imaginative and persistent). Everything was considered, including the ways in which the demons planned to overcome the logistical and linguistic difficulties involved in world domination. ‘We should not think that there is one spirit of fornication that seduces a person who, for example, commits fornication in Brittany,’ wrote one ancient observer, ‘and another for the person who does so in India.’ Instead, he explained, there were innumerable spirits, a whole ‘abominable army’ that, under its leader, Satan, harasses the entire world enticing it to sin.4


Part of the demons’ power was their astonishing swiftness: they could appear almost anywhere, at any time. Like the angels that they had once been, these demons were winged and so able to travel astonishing distances at great speed to do their evil work – and generally alarm the populace. One man awoke to find a swarm of demons flying in his face like a flock of crows. ‘They are everywhere in a moment,’ wrote one ancient chronicler. ‘For them, the whole world is but a single place.’5 Demons, warned other writers, made terrible noises: they might shriek, howl, hiss or even (most insidious of all) speak. They could beat, punch, bite, burn, and make marks on the skin ‘as if made by a cupping glass’. Most foul of all was these creatures’ aim: nothing less than ‘the subversion of mankind’.6


The methods of demonic attack were numerous, and varied according to the person being attacked and the demon doing the attacking. Demons could and did appear as a flamboyant spectacle – though in general, they saved their most hellish displays for their holiest enemies. To Antony they appeared as wolves and scorpions. At other times, to less holy foes, they might appear as apparently innocuous, even pleasant, forms: as a fellow monk or as beautiful women, as naked boys or even as angels. One elderly monk found himself ‘beset’ by naked women sitting next to him at dinner; while another found a demon sitting on his lap in the form of an Ethiopian girl he had once seen as a young man. Another monk was visited in his monastery by a particularly timeless apparition: a middle-ranking government official. The official then grabbed the monk, who started to wrestle him. As the struggle progressed, the monk realized that he was in the presence not of bureaucracy but (the distinction seems to have been a fine one) of pure evil. This, he realized, was a demon.


Some of the descriptions of demonic attack have an almost Proustian precision. One monk recorded the working of what he called the ‘noonday demon’ that struck between the hours of 10 a.m. and 2 p.m. At this time the monk was supposed to be working, but this particular demon would thwart him and make ‘it seem that the sun barely moves, if at all, and that the day is fifty hours long. Then he constrains the monk to look constantly out the windows, to walk outside the cell, to gaze carefully at the sun to determine how far it stands from the ninth hour’ – the hour of dinner. The demon might then force the monk to poke his head out of his cell to see if any other brethren are about. Then, in the warmth of the noonday sun, the monk finds that he ‘rubs his eyes and stretches his hands, and he takes his eyes off his book and stares at the wall. Then he returns to the book and reads a little. As he unfolds it, he becomes preoccupied with the condition of the texts . . . he criticizes the orthography and the decoration. Finally, he folds the book up and places it under his head, and he falls into a light sleep.’7


For the majority of mankind, however, demons conducted their work through the more pedestrian yet insidious means of incitement and enticement, putting ideas into men’s heads (and these accounts are all by men) that they were seemingly unable to resist. To counter these diabolic whispers one monk created a phrasebook of words with which one might respond to almost any such apparition. In much the same manner as old guidebooks would offer stock phrases for what to say at foreign railway stations, so this book offered handy phrases, all taken from the Bible, to use in the case of demonic assault. If one found oneself tormented by a thought that suggested a glass of wine would be good for you, one might piously reply: ‘He who takes pleasure in banquets of wine will leave dishonour in his strongholds’ – and, hopefully, the temptation would flee.8 The book is compendious, offering 498 passages to deploy as and when necessity demands. It is nice to wonder whether fourth-century monks, like contemporary travellers who can ask where the station is but cannot understand the answer, found themselves confounded when their interlocutor did not stick exactly to the prescribed script.
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