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This dispatch introduces Homo Exterior as an extraterrestrial archetype—distinct from
the author, yet entangled in symbolic cognition, ritual publishing, and ontological estrangement.
It materializes a sovereign interface through palimpsestic writing and glyphic encoding, marking

the first public ledger node of Flicker Dispatches.
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Beat That Double:
cf. Moth Dialects by Ignatius Apple

by Bradley Andrew Ramsey [M]

1.Reed, Marthe. 'The Poem As Liminal Place-Moment: John Kinsella, Mei-Mei Bersenbrugge,

Christopher Dewdney And Eavan Boland'. N.p., 2015. Web. 2 Mar. 2015.

Marthe Reed A. M., M. A. is the first guest of Palimpestical with respect to her thesis presented
at the University of Western Australia.

With respect to the first paragraph of her abstract, Palimpestical agrees that while 'place’ is
"richly resonant" for some "scholars", "the poet herself's" liminal place-moment is one which the
scholar must be necessarily inarticulate about, because it is the poet's "herself".

If Marthe Reed A. M., M. A. were in at a liminal place-moment of her own, she perhaps
would articulate this scholastically, at her own discretion; however, it would be an individual

place-moment, liminally, or not.

2 feminismandreligion.com/.../liminal-time-and-space-by-deanne-quarrie/.

With respect to this article and Deanne Quarrie, who recognizes "Liminal Time" and
"Liminal Space" as two distinct terms, what would be a "Liminal Place-Moment?" I believe that
moments of time are forms in which an intergradation occurs; the grade perhaps arguably

"liminal," in some degree of the grad\e or form. See "Intergradation" and "Palimpsest" below.
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Field Work: My Liminal Identity

I realize that I shall take this book in diverse directions under the name Perdu, from the
French word meaning “loss.” I find in summary the idea of the Virgin Birth of Jesus, as well as
the immaculate conception of Mary, hard to believe; that, if there was no fraudulent attempt by
the family of Joseph at the time of Jesus’ life, it remains in my superficial gleaning of the
reasoning ascribed to virgin birth that a proscription by Rome and Church Fathers, the powers of
the state, had a tendency and historical declaration that the sexual relations between a man and a
woman are “sinful”. I do not adhere to such a sweeping belief. Perhaps Mary was a victim and
would be surprised at such a limitation to her femininity.

My atheism is not so absolute in the idea in geometry, ascribed to Pythagoras, of that
which is a “monad”; for, as such, a monad remains separate from that which is a point which
extends into a line, and therefore in its potentiality prevents me from drawing the conclusion that
God does not exist, simply because of the line drawn by discourse surrounding a material, and
the unlikelihood of an incorporeal, universe. Perhaps a monad might be another point which
extends into a yet unidentified line of reasoning which would not preclude the existence of God.

Far be it for me to say, for | have just reasoned that due to my own life experience, I am
living in a liminal space, and indeed, am a person who lives in a particular narrative that is
somewhere where reality and imagination meet.

I will only offer this assessment of who I am, or that component of myself, as liminal, and
not go much into detail or further, as I must choose my words carefully and base them on a
vocabulary already much cited in the field of study concerning the “liminal.” I will therefore

suspend now until I can speak more efficaciously about what I am experiencing.
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Precis
Linnaeorum scriptorum ‘Exterior Homo’ nec hominem in familia mamaliam nec genitus
hominium in veritate, sed in nostris temporibus, illis homines in mundi sciantur in generale

homenes esse.

Abstract

You might laugh or simply say that [ am so very weak. You might even feel sorry for me.
Regardless, if you feel sorry for me, or cast the myriad darts and wound me as you come to think
of me as being too weak to resist the temptation to laugh at; or you simply ignore me; or you
think of me as being somehow hilarious, in that you consider me to be a laughingstock:
nevertheless, it is not without entire ignorance in that I have rather valid ideas about my faults,
just as well as you might come to have your own ideas about my faults which might be different
or the same as my own ideas, but just as valid, and how you may pertain them to be, or not to be,
like 1deas and validity, in general. You might indeed come to have ideas about me, which are no
less valid and true as my own ideas, and which are derived from this book which I have written
over many soulful nights spent wide awake as Isolate; regardless, in my lifetime the solar barge
of Ra, the Boat of Millions of Years, has been exchanged metaphorically for the Mesektet. Fire
spitting cobras guard the gates of darkness and the underworld.

(To be precise the Egyptian hours required the divine services of that ancient civilization’s
priesthood of the gods. The sundial divided the day into twelve hours, which were marked with
ten equal divisions. The first and the last hour of the day were also observed by the priesthood

when the sundials failed to note time. Each hour of darkness was perceived as a specific region
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of the night sky of the physical world and the sky of the underworld, through which Ra travelled
on the Mesektet. Meanwhile protective deities personified the hours.)

Yet, I did not ask Ra to leave the Boat of Millions of years. I did not ask for that great
ancient civilization to collapse. I did not ask for humanity to be destroyed. It just happened. So
let me learn of Thoth, the god of wisdom. Let me see his face, the long-beaked bird, the face of
an Ibis. Let me be a complete baboon, in homage to Thoth, because his head was often described
as resembling a baboon.

Let me invoke thee, God, by Thoth, who might then settle all the gods’ disputes, as he
was always supposed to have done so, often by tricking them. For I am a dwarf who lives among
the underclasses of Toronto, among giant chameleon’s, which effect the shapes of men and
women — yet that which are neither nor.

For what if there are beings here today who came from outer space? Do such extraterrestrials
exist on Earth now, who manipulated the elements, by throwing, mixing, and solidifying; or
using heat to liquefy and congeal? Did they transmute into human beings, into ‘Homo Exterior,’
who are apparently only externally the same as ‘Homo Sapiens?’ If so, how many people died,
who were incinerated or liquified, transformed, crushed, and congealed, and their chemical
properties expropriated by the extraterrestrials, those beings which cooked and devoured Man,
referring to him as turkey? Are there any humans left alive? I am uncertain. Nor can I answer the
question: “Is humanity extinct?”” I only remember from a time before, not many decades ago, that
there was an authentic humankind who is here no more.

But why belabor the point? Why fret? Concede, therefore. Resistance is futile. Praying
being an accoutrement of the opiate of a former age en masse. But to speak of gods — as if there
are many — somehow like a pagan. Where is your Christ who shall lead you onto a new Christian

kingdom and paradise? Or if you are honestly a mystic, by name and race, indeed Iggy the
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Dwarf, why burn all your tapers for Thoth, instead of succoring the psychic light of the
Kabbalah?

If all you are implying is that I am lonely and alone, I nevertheless shall at once be just so
esoteric as a Hermetic philosopher of the occult. Yet are you, in turn, a kabbalistic race of
Abraham? I ask you that, because in a thunderclap the sky darkened upon a late summer
afternoon in nineteen eighty-eight, and that day you transmuted into the people who I have since
added up as people who are either long since missing or dead.

Humanity died — people lived on.

No sooner was it the day’s news that there existed young-upwardly-mobile-professionals,
and being a ‘Yuppy’ was enviable, that political correctness cleansed the English word “man”
from the spoken and written language in the nominative of every job title. No sooner had I begun
to suffer from the inertia of deep philosophical doubt of what was even normal or the norm, that
when I asked my new peer groups to advise me, they only then replied rhetorically with the very
question itself, “What is normal, anyway?”

How Zen you now appear to me to be, Howard and Susan!

I am referring to the weirdness of the parents of my then new steady girlfriend, who
bought a perfectly fine house in Forest Hill and had it torn down and replaced with their dream
home, featuring a frontend two car garage on a lot only sufficient for an overly steep ramp for
their driveway, and that was only one example of a defective home regarding its overall design
disaster, another defect essentially being because they were very new people to the planet acting
like they were normal people from Oshawa, Ontario, who had just moved into Forest Hill
neighborhood.

Certainly, had I not been such a neophyte amnesiac of the post-apocalypse, I would have

known that they were not cool people, and neither was my girlfriend a cool person. Accurate
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memory of the loud bang in the late summer sky of the previous year might have perhaps saved
me more time and spared me the humiliation and angst of my young adult life from not having
the slightest idea why everything was not even cool anyhow, before it never again would be that
sick for me, either. Good thing, the paint job came with the house, Jennifer; or, it might have cost
the whole neighborhood a lot of money.

Just like everything I might outright deny being humanly possible by now if I was really
paying attention at the time — and not honestly suffering from being an amnesiac dwarf — such as
that family and their home that seemed like everything else just to blend in back then, and not
shout out, “Exterior!” might have in retrospect, however, caused me to become not so much the
make of the odd man out.

But since I just brought up the subject of the Kabbala, and that incongruous topic right
after I asked permission to invoke thee, God, by Thoth, I have not forgotten that I have much to
learn about my own good taste also, and about being a true human being. Since every Kabbalist
says it is a certain fact that, “As above, so below,” the least of which I have learned is that there
is a cause for every effect. Moreover, I should pay attention to my polarity or feel even worse off
about a time for which I had much to be grateful despite it all.

Yet I purpose, from the Beginning, to say a few words which illustrate my first
impressions about the spiritual heritage of all Mankind, the Kabbalah; that it predates and
therefore eludes Post Humanity in discovery to identify it with any religion, nation, or ethnicity;
that it is a corpus of spirituality, wisdom, and lessons; that it is neither mastered by rote
obedience to laws and commandments, nor by adherence to literal interpretation of scriptures;
that it is often defined as the mystical tradition of Judaism; yet, it is not a “religion” of any Lord,
who by His divinity brandishes His mightiness with bouts of punishment to cause Man to fear

the consequence of, and therefore prove in his subsequence, life’s paradox and logic. That is,
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because when the Creator brought the world into being, it was not His intention to include pain
and suffering. Indeed, if it teaches us about the temptation and fall of primordial Man, it also
teaches us about chaos that always surrounded him, and made him captive, and that his unity
with the Creator is something that can always be regained. If a great squid seeming to always
stand upon its many limbs at beckon call to ‘Exterior Homo,” conveyed those beings to our skies
in a scene that seemed to portray a shadowy Octopus’ Garden, then every creature capable of
such magnitude on Earth, has now perforce been killed; that creature, appearing in natural light
to be a green color, was completely motionless and offered no defense at the time of its death.
The birds who were conveyed here and to a multitude of planets before, all the while devouring
and causing extinctions as they fly through space unyelding to the sin gluttonyin their
debauchery, which has left the Earth all but void of ‘Homo Sapiens,’ has returned to this part of
space. Any survivors of the debauch, must trust that in a paradox that its vanity to sustain itself in
the likeness of its latest prey, shall not cause widespread damage to more populations of flora
and fauna on Earth. Yet, how shall such appetite and life on Earth be satiated in the subsistance
and renewability of Earth’s natural resources? Allowed to escape the earth, its journey through
space would continue to cause extinctions in galactic proportions, and although the Earth
remains a place of all that temptation now affords the malignant, Man must flourish.

Kabbalah, in common with other spiritual traditions, teaches that the negativity that
afflicts humankind came about through the temptation and fall of primordial man. The kabbalists
have used the word chaos to describe the negative circumstances that surround us — the
“Murphy’s Law” environment in which things will go wrong if they possibly can. Chaos is
indeed an apt word. It is the opposite of harmony with the Creator, or more precisely, the unity
with Him that once existed and will one day be regained, who brought about paradise from

darkness, later determined to be evil itself.
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Moreover, extraordinarily little is known of Egypt before its demise brought about by a
CE and Virgin Mother Goddess treason against heterosexuality. It was a human traffic of babies
presented by a man who was the supposed father, but rather a kidnapper, to conceal a same-
gender relationship, which ultimately led to the criminal foundation of Christianity. Here is all
that I have found, an article of archeological record which concerns a time before Alexander the
Great and a man who aspired to the Greek influence of an Egypt which ceased to exist
autonomously of the Goddess worship of Isis and the posthumous origin of her son.

It was after Greek influence, and the lies spread by the ancient prostitution presence of
the customer to prefer a young man before a woman in sexual union. It is the reason that to this
day a young woman becomes a commodity for the price of sex at the expense of her original
preference for a first boyfriend she felt she was fair to say was his or her business to none but
each other and trusted family and friends.

https://rock.geosociety.org/.../8/pdf/11052-5173-17-8-4.pdf

I apologize if this article gives no answer, but it is what I found prior to Greek influence

on Egypt and prior to fake Virgin birth.!

https://rock.geosociety.org/.../8/pdf/i11052-5173-17-8-4.pdf



https://rock.geosociety.org/.../8/pdf/i1052-5173-17-8-4.pdf
https://rock.geosociety.org/.../8/pdf/i1052-5173-17-8-4.pdf
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The Power of Make Believe

Cigarettes and ashtrays and make believe,
Cotton candy, apple sauce, hard liquor,
Tombs full of gold, sealed with a curse,
And a cradle high up on a bough.

I was wondering who farted,
Then I realized I was the only person in the room,
So, it had to be me. Yet is a fart laid by someone when no one else is around really a fart?

These and other things occur to me when I think of the power of immaculate conception.
Nothing is real and substantially less material than reality that is too gross an idea to endure.

B.AR.
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Appendix a
The Theological Preoccupation with Correct Religious Practice

The theological preoccupation with correct religious practice was born of the potent desire
to find order and cosmological certainty in a very uncertain world:

In brief, the practice of discerning spirits was a complicated technique for authenticating
divine miracles through the systematic suggestion and elimination of alternate heuristic
frameworks within which individual charisms could be understood. The logic of discernment
proceeded along the following lines: Were miraculous phenomena, such as trances, truly
supernaturally accomplished? If so, then were they due to the intervention of the divine or of a
demonic spirit? If not, were they simulations—human deceptions? Or might they have resulted
from an organic pathology or state of mental instability?

In sum, though we might expect the discernment of spirits to be a purely supernaturalist
and metaphysical branch of study, in fact discernment was, concurrently, a highly naturalized
and empiricist discourse in the later Middle Ages and beyond. It was, in short, a form of
scientific inquiry that sought to verify, as empirically as possible, the unseen causes of
observable behaviors such as trance or prophesizing.

The theory of the four humors, which was used in the Middle Ages to describe different
personality types as well as different body types, assigned a "cold and moist" complexion to
women, one dominated by the humor known as black bile. This particular physiological balance
was said to engender a highly impressionable, melancholy temperament in women; melancholia,
in turn, made women particularly prone to egocentric and delusional fantasies, in which they
perpetually existed at the center of great dramas. According to Bartholomew the Englishman,

melancholics suffered from all kinds of ridiculously grandiose fantasies, while Vincent of



Ramsey/13 of 37

Beauvais simply noted that cold-complected individuals were prone to a "habit. . . called
'alienation of the mind,' which certainly either enfeebles them or brings about harm.” Antoninus
of Florence explained that a humoral balance that was strongly melancholic could cause a
permanent alteration of the senses, leading to mania and insanity. Significantly, for Antoninus
"inordinate vigils, fasts, zeal, scrupulosity, or deep thinking" exacerbated a propensity toward
melancholia.. Presumably women, already predisposed toward melancholia, should avoid
excessive asceticism and intellectual challenges—yet these are, of course, precisely the kind of
behaviors we find among women aspiring to religious authority.

The theologian and bishop William of Auvergne, for example, warned of the existence of
a demonic hierarchy of "anti-saints" modeled on the divine, but "in thrall to demons." The latter
use their victims to "parallel and assimilate [infernal] orders to [celestial] orders. For instance,
false apostles to God's holy apostles, and also false martyrs to God's holy martyrs, and in the
same way with confessors and virgins." Personal confessors to visionaries, and even sometimes
their hagiographers, openly wondered whether their spiritual charges were deceiving them and
colluding with the ancient enemy: "If, in detriment to the truth, she lied repeatedly when
speaking about God, about the saints, and about herself, then it necessarily follows that she
cannot be a member of Christ, who is Truth, but a member of the Devil, who is a Lie and the
father thereof." Meanwhile, popes from Innocent III onward warned against the unchecked
enthusiasm of the masses for anyone credited with a miraculous healing, however spurious. By
seizing control over canonization, he and his successors arrogated to themselves sole authority to
define the realm of the immanent supernatural. As Innocent noted in one sermon, "We must
beware, lest in seeking saintly patronage we give offense by using as intercessors persons whom
God hates."

Yet treatises explicitly devoted to the discernment of spirits were rather slow to appear.
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Some earlier works, such as Henry of Freimar's The Four Inspirations, likely composed in the
early part of the fourteenth century, discussed the different origins of various miraculous
behaviors but did not offer any specific recommendations to the reader about how to discern
among them. We must wait until the year 1383 for a more pragmatic approach to the issue, when
Henry of Langenstein, professor of theology at the University of Paris (and later the University
of Vienna), composed On the Discernment of Spirits.. In turn, Langenstein was widely read in
the Parisian circles frequented by Pierre D'Ailly and Jean Gerson. Although D'Ailly's two
treatises On False Prophets address the question of discernment, it was his pupil Gerson who
penned the most lastingly influential treatments of the issue, shaping the debate for generations
to come. The following pages therefore focus on Gerson's On Distinguishing True Visions from
False (1401), On the Testing of Spirits (1415), and On the Examination of Doctrines (1423).
Like many of Gerson's compositions, these works are highly polemical yet extremely pragmatic,
a combination that undoubtedly was instrumental to their success over the long term. This
success stood in striking contrast to the reception of Gerson's work among his immediate
contemporaries, which may be described as tepid. By the end of the fifteenth century they had
become unqualified "classics" in the field, however, and they proved wildly popular in early
modern print editions for centuries thereafter.

Certain exorcists, like Girolamo Menghi, achieved a degree of fame for their
compilations of liturgical exorcisms, which were then widely reprinted, read, and copied. The
most important sources for transmitting these rites to later generations, however, come from
three printed versions of such manuals: two incunabula and one early sixteenth-century work.
The Coniuratio malignorum spirituum in corporibus hominum existentium transcribed a
conjuration that had been practiced in the Basilica of Saint Peter in Rome since at least the later

Middle Ages; it was first put into print some time before 1495. Two years later, the
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Coniurationes Demonum was first printed in Rome. Finally, in 1502 the Tractatulus Quid a
diabolo sciscitari Et qualiter Malignos spiritus possit quisque expellere de obsessis appeared in
Bologna; this work, unlike the others, is attributed to a specific author, Silvestro Mazzolini
Prierio (or Prierias). These manuals instructed exorcists how and where to conduct exorcism and
expel demons, as well as offering advice on how to negotiate with demons without falling into
necromancy. They described the appropriate setting and unfolding of an exorcism, and they
prescribed liturgical adjurations and rites. The manuals created a clear distinction between
authorized (clerical) exorcists and lay folk healers and instructed the former about the division of
labor between physicians of the soul (as they liked to refer to themselves) and physicians of the
body. As such, the manuals demarcated a new area of professional expertise. Exorcism was
transformed from a set of idiosyncratic and individual practices into an art, a body of knowledge.
This was obviously on the mind of the most prolific Italian exorcist, the Franciscan
Girolamo Menghi, who titled his vernacular guide A Compendium of Exorcismal Arts (1576),
instructing exorcists on how to discern spirits was intrinsic to this legitimizing agenda. From
Heinrich Kramer's Malleus Maleficarumto Menghi's popular and often reprinted manuals, special
attention was paid to the importance of discerning possessing spirits. These works repeatedly
coached exorcists to remain skeptical about apparent cases of possession, and—to quote the
Spanish Franciscan friar Martin de Castafiega—to first "determine whether the afflicted person is
really possessed by the Devil or whether he is suffering from an illness that attacks his heart or
his brain." In such a case, a "wise physician should be consulted." Menghi, too, insisted that the
exorcist's first duty was to make sure he was confronting a genuine case of diabolic possession
rather than a natural affliction, and to consult with physicians. Physical pains that resist natural
medicine and that exhibit horror at sacred objects should raise suspicion of demonic possession,

while the ability to speak foreign languages not previously learned by the afflicted person and to
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exhibit wisdom above one's level of education were clear demonic indications as well. Alas
Menghi, too, ultimately was forced to admit that all these signs could also be signs of divine
possession; likewise, that sometimes demons, in order to humiliate and ridicule the exorcist,
pretended not to understand foreign languages (as had happened to Menghi himself).

As these examples make clear, one of the exorcists' major concerns was to discern
between natural and preternatural afflictions. This is an important issue. Some of the seminal
works on the rise and decline of witchcraft accusations in early modern Europe have posited that
magic declined as scientific thinking gained ground. This view supports Weberian and other
narratives of onward march toward progress, according to which the early modern period was a
time of transition from a medieval acceptance of supernatural causality, to a more sophisticated,
scientific, and rational way of conceptualizing an increasingly disenchanted world. Our
examination of discernment and exorcismal manuals, however, suggests a more nuanced view,
and calls for a revision of this teleological interpretation. The employment of naturalistic and
medical vocabularies in the early modern period was a change of quantity and systematization,
but was neither innovation nor scientific progress. Indeed, late medieval theologians, long before
the supposed invention of a rationalistic and naturalistic episteme, already had insisted that
afflicted individuals and their relatives should look first to natural causes and medical cures. The
afflicted were to avail themselves of the help of physicians, or of more accessible folk healers
who employed a mélange of natural and supernatural remedies. Only after the failure of a
naturalist medical treatment should one posit a supernatural causality and turn to supernatural
healers— namely, exorcists.

The late medieval and early modern Church was very explicit and persistent in its
teaching: assuming a supernatural etiology of affliction, and having recourse to supernatural

cures without careful examination, was a demonstration of vain credulity. As such, this was
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highly superstitious behavior. Consultation with trained physicians is required in all early
modern guides for exorcists, including Heinrich Kramer's Malleus Maleficarum. More
importantly, such consultation became an official policy of the Catholic Church when it was
mandated by Cardinal Giulio Antonio Santori, who was commissioned in 1584 by Pope Gregory
XIII to compile the first unified rite of the Catholic Church; and in the official Roman Rite of
1614. Rule 3 of the latter document exhorts the exorcist "not to assume easily that someone is
possessed." He must recognize the signs that distinguish the possessed from the melancholic or
the mentally disturbed, and to discern between diabolic possession and physical illness. Indeed,
the Rite returns time and again to the complex relations and external similarities between natural
illness and demonic possession: rule 7 warns that sometimes demons try to deceive exorcists to
believe that possession is a natural affliction, while rules 11 and 18 address people who are both
physically ill and possessed. The exorcist, who does not have the physician's training and
competence, should not give "or recommend any sort of medication." This is the physician's task
(rule 18).

One should not, however, exaggerate the distinction between healers of the body and
healers of the soul. Medieval and early modern exorcists used medical techniques and herbs as
part of their healing rituals (we have seen both Nider and Kramer approving these practices), and
physicians often advised patients to look for spiritual or supernatural cures. Like exorcists and
theologians, physicians, too, believed in preternatural and supernatural causality and etiology of
affliction. In fact, at the same time that theologians and exorcists were trying to demarcate
boundaries between the natural and the preter- and supernatural, physicians were debating the
likely natural causalities of what looked, externally, like demonic or divine possession. And
while most of these physicians argued that many cases of alleged possession were nothing but

natural pathologies, they nonetheless insisted that demonic and divine possessions were possible,
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and that in such cases remedia ecclesiae was the only cure. These physicians collaborated with
and were an integral part of the attempt by the Church authorities to restrict the unsupervised,
and often abusive, activities of folk healers and some Mendicant exorcists. Rather than positing a
model of naturalist physicians versus preter- and supernaturalist ecclesiastics, medical treatises
and exorcismal manuals present theologians and learned physicians working hand in hand to
curtail activities of unlearned lay and clerical exorcists.

Finally, collaboration between exorcists and physicians was not restricted to manuals and
theological tracts. When sometime during the last years of the sixteenth century Milan
established a special hospice for possessed individuals, it was to be staffed by both paid exorcists
and physicians, who were to collaborate in healing demoniacs. It was the responsibility of these
practitioners to make sure that people who were not possessed but merely insane, and those who
suffered from melancholic humors, frenzy, and mal della matrice (a sensual hysteria common
among women in general and nuns in particular), should not be mistaken for demoniacs.
Exorcisms and confessions were to take place daily, with medical examinations.

Obviously, there was a crucial difference between the mechanical and even routine nature
of the formulae in exorcismal manuals and the more abstract and theoretical issue of the
discernment of spirits. But there is no reason to assume that practicing exorcists were not
concerned with the theological issue. As an example, the Dutch Franciscan friar Henrick van
Ryssel, an exorcist practicing in the middle years of the sixteenth century, compiled his own
manual, copying into a notebook numerous rites of exorcism that he must have found in different
collections. These included established formulae, such as the exorcisms attributed to Saints
Ambrose and Anthony, as well as familiar benedictions against vermin, storms, and hail. But the
collection also included adjurations and spells against bewitchment, mostly potions consisting of

herbs, wine, honey, and consecrated incense. One of its formulae, for example, calls for cutting
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the possessed person's hair and nails, and mixing them with the victim's urine. After boiling this
concoction for a novena and using it during the exorcism, the patient should recover. Van Ryssel,
then, was typical of the traditional (likely itinerant) Mendicant practitioner, whose journal
included methods only now being separated into authorized versus unauthorized rites. Yet this
obscure friar also copied Jean Gerson's entire On the Testing of Spirits, and annotated it with
personal observations and comments, clearly feeling the need to comprehend his practical
expertise within the larger setting of the theological discourse of the discernment of spirits.

Thus far we have argued that the systematization of exorcismal practices and the
professionalization of exorcists is linked to the growing attention to practices of discernment of
spirits in early modern Catholic Europe. A third, equally important cause for the proliferation of
writings about discernment was the continued presence of self-proclaimed female visionaries and
lay prophetesses, and the spread, first in Spain and later in France and Italy, of new spiritual
tendencies. This new devotional movement emphasized passivity in order to achieve an
emptying and annihilation of the self, rather than prayers and meditative exercises. Only after
attaining a state of complete indifference to external feelings, images, and thoughts, could the
practitioner become fully open to the divine spirit. This movement—really a loose set of
practices—was later to be known as quietism, and it aroused intense suspicion from its inception.

Who was to judge the reliability of such interior experiences? Who had the authority to
supervise them? How should such supervision be practiced? And who was to tell whether the
possessing spirit that entered the emptied self was divine, as the practitioner hoped, or, alas,
diabolic? Once again, anxieties about the spread of new, lay forms of spirituality and purported
access to the divine provided a frame for writings about the discernment of spirits. The
chronological and geographical overlap is striking.

Both Castafiega and Ciruelo crafted their guides for exorcists in the very same years that
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the form of mental prayer and meditation known as recollection (recogimiento)—previously
practiced chiefly in Franciscan houses and hermitages—was percolating into the laity. The
practice quickly gained popularity and its adherents came to be known as Illuminated
(Alumbrados). Since many Alumbrados were women, it is therefore not surprising to find
Castafiega warning that women, given their more carnal, credulous, curious, and talkative
natures, were more easily tricked by the demon than were men. Given women's weakness, they
were also likely to simulate divine or diabolic possession: "They do so because of some
dissatisfaction they have with their lovers or husbands, or because of the great carnal passion
they have for someone, or because of the terrible temptations of the flesh that demons ignite in
them."

Writing the following year, Ciruelo echoed these fears. Both theologians argued that
divine and demonic possessions were more likely to be deceptions or natural illnesses. By so
doing, these Spanish theologians went beyond Gerson's diabolization of feminine spirituality,
and the apprehension in exorcismal manuals against mistaking natural afflictions for demonic
possessions. By applying strict doubts about all purported cases of possession, regardless of
whether they were divine or demonic, and by warning that altered states of consciousness in
women always were more likely due to natural causes such as illness or criminal deception, they
discredited the entire spiritual school of Alumbradismo. Their contemporary compatriot Luis de
Granada put it succinctly: Women who prophesy and pretend to enjoy divine revelations, he
stated, end up possessed by the demon, who perverts and deceives them.

In the second half of the sixteenth century, as pre-quietist and quietist tendencies spread
to Italy and France, so, too, did manuals for the discernment of spirits proliferate in those
countries. These manuals systematically narrowed the space for "authentic" possessions, whether

divine or diabolic. Writing in the mid-sixteenth century, Filippo Neri, himself a renowned
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exorcist, argued that "for all sorts of reasons, women simulate possession by the demon."
Santori's draft for a Roman Rite concurred, positing that, due to human depravity, "it often
happens that some simulate possession, whether due to material or carnal lust, or to avoid
punishment, or due to hatred or desperation." Simulated possession was soon to be joined by the
revival of another category, simulated sanctity. Theoretically, this was no different from the
traditional accusations of false prophecy and hypocrisy. But growing suspicions about feigned
sanctity were to reshape the entire discourse of spirituality from the later half of the sixteenth
century, until the successful eradication of quietist spiritual pursuits in the last quarter of the
seventeenth century. While discussions of false prophecy usually referred to human error in
deciphering the content of a revelation, detection of simulated sanctity demanded scrutiny of the
personal morality and comportment of the protagonist. As such, it was discerned not according to
the characteristics of the spiritual experience itself, but according to a set of social criteria that
referred to unacceptable behaviors characteristic of simulating women (and a few men)—who,
the argument went, merely mimicked the external characteristics of a living saint.

The Ambrosian brother Francesco Maria Guazzo, the most prominent synthesizer of
Italian thinking about possession, exorcism, and the discernment of spirits, argued in his
Compendium Maleficarum of 1608 that, "concerning revelations or visions, and as to the
character of the person who sees them, much must be taken into consideration if the true is to be
distinguished from the false." It must first be determined "whether the visionary or demoniac is a
good Catholic, and whether the person's honesty and virtues point to the sincerity of his faith . . .
for we must not believe the proud and ambitious, the impatient, the carnally minded, drunkards,
those who cherish anger or stir up hatred and spread dissent, or those who defame others; nor
hypocrites who display and parade some exceptional proof of devotion and penitence, against the

approval of their superiors in the Church."
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The exorcist should also verify that the person does not suffer from poor health,
excessive fasting, or want of sleep. Brain damage may cause "clouding of the imagination," and
people who fall into any of the above categories sometimes see, hear, or taste things that are not
there, "for the devil easily deludes them, since they eagerly accept and believe images and false
appearances." More important, demons can increase the humor of black bile and thereby
engender a melancholic balance—then they take advantage of melancholic people to afflict and
possess them. The age and sex of the person also are crucial. The old are known to be delirious,
the young, stupid, and "as for the female sex, it is agreed that it must be regarded with the greater
suspicion." People who adhere to a spiritual regimen are especially suspect; it is interesting to
note that when Guazzo talked about these people, he unconsciously slipped from the generic
masculine to the feminine pronoun: "If the person is an old practitioner of spiritual exercises, or
whether she is only a novice; whether the devil has in other ways attempted, with or without
success, to deceive her . . . there must be suspicion of fraud."

With simulation, hypocrisy, and intentional deception increasingly displacing a
supernatural etiology of spiritual possessions, practitioners were to be punished rather than
exorcized. This was the fate of Magdalena de la Cruz, the prioress of the convent of the Poor
Clares in Cordova. She had widely been regarded as a mystic and a living saint, until she
admitted in 1543 that she had been aligned with Satan since early childhood, and that she had
faked her sanctity. She was imprisoned and spent the rest of her life in jail. This was also the
experience of the illiterate Neapolitan laywoman Alfonsina Rispola, who spent the 1580s and
1590s in prison while being examined as "suspected of simulating sanctity." Since the Inquisition
could not determine the veracity of her visions, she remained incarcerated. Similar arrests,
banishments, and public acts of supplication followed in the seventeenth century. By this time

many prominent sources—including Jean Gerson, Johannes Nider, Heinrich Kramer, Francisco
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Guazzo, the French jurist Jean Bodin, and the Jesuit demonologist Martin del Rio—had
succeeded in crafting an authoritative litany: Women's fervor is too eager, their minds too weak,
their bodies too humid. They are more prone to perceive phantoms, and slower to resist
temptations. Women are more lascivious, luxurious, and avaricious. They are also more foolish
than men, have less reasoning power, and are "more apt to mistake natural or diabolic
suggestions for ones of divine origin." Guazzo, while admitting the possibility of divine
possession in theory, ruled it out in practice by arguing that all cases of possession, both divine
and diabolic, were more likely deceptions, simulations, or simple natural illnesses, for women
should never be trusted. By ascribing most cases of possession to women's deceptive nature,
imbecility, melancholic humors, or uterine vapors, he (like many contemporary theologians and
physicians) made femininity itself the major reason for distrusting women's ecstatic and spiritual
humors.

By the 1620s and 1630s, simulation of sanctity became a legal category used to
criminalize individuals (again, mostly women) who alleged that they had received visions, even
when nothing heretical was found in the content of their revelations. In the 1630s, Cardinal
Desiderio Scaglia compiled a Handbook for Proceedings in Cases Before the Holy Office
(Prattica per procedere nella cause del S. Offizio), in response to cases of what he termed "false
devotion" and "Free Spirit indiscrete devotion." The work, circulated in manuscripts among
exorcists, devoted an entire section to the legal issues surrounding simulated sanctity, and
directly connected this crime to women, especially those who were spiritually inclined. These
sorts of women, it argued, were all deceivers, hypocrites, and frauds. Due to their "weak-
mindedness, sometimes through pretense motivated by the prideful ambition to be considered
holy and dear to God, and sometimes through [diabolic] illusion, they say that they have

received revelations from God . . . and that they have been favored by divine visions, and that
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God and the saints speak to them."

Quietist spirituality (in all its various incarnations) forced the Church to ask what
constituted a genuine spiritual experience, what was possible, what was natural, and what was
illusory. As such, the discernment of spirits was an epistemic endeavor, an integral component of
the early modern attempt to redraw boundaries between the natural and the supernatural realms.
The process was accompanied by the naturalization and medicalization of both divine and
diabolic possessions, the demarcation of clearer boundaries between authorized and superstitious
practices, and the professionalization of exorcists. But most important, the process dramatically
restricted women's ability to pursue lay forms of unsupervised and unregulated spirituality, and it
discredited claims by women to supernatural interactions.

Against this background, however, we found certain themes to be more continuous over
the longue durée than others. The drive toward medicalization and naturalization, for instance,
once it became one of the terms of discussion for the discernment of spirits in the thirteenth
century, maintained a fairly stable position thereafter. Thirteenth-century encyclopedists
attributed vision and trance behavior to uterine pathologies or a melancholic temperament; so,
too, did Gerson in the fifteenth century, Jean Bodin in the sixteenth century, and Federico
Borromeo in the seventeenth. While some historians have been tempted to locate the birth of
empiricism within the early modern period, our research suggests that the discernment of spirits
already was putting theories of medicine and physiology to empiricist ends quite early on. From
its inception, the testing of spirits required the testing of bodies in stringent, meticulous ways, as
a means to disprove a natural causation for the disputed behaviors at the center of the debate.

All this, obviously, was part of an even larger process, namely, the long-term tightening
of control over miracles, sainthood, and rituals. In 1599 the French physician Michel Marescot

argued that "nothing should be attributed to the demons unless it is extraordinarily above the law
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of nature." By about 1650, this rule—according to which whenever an event could be attributed
to naturalistic explanation, it should not be assumed to be miraculous—was shared by the
Catholic Church itself.

In its systematization of preexisting and long standing epistemological and diagnostic
methods of investigation, and in its trust in objective laws and the importance of observation,
experiential science resembled the new experimental science. And like the latter, the former
assisted in dramatically curtailing the realm of the supernatural in daily life. Yet it did so without
putting into doubt the existence of the supernatural tout court, and without advancing a newly
disenchanted rationality.

Significantly, in fact, the shrinking realm of the supernatural led theologians to pay ever
more attention to the preternatural. This third category became crucial for the reconfiguration of
the boundaries between the natural and the supernatural, for a process of naturalizing the world
without actually disenchanting it.

The discourse of discerning spirits and the new experiential science to which it gave rise
created a new epistemic space that contributed, in its own way, to the curtailment of the
supernatural and to the disenchantment of Europe. As a collaborative venture between a
medieval and an early modern historian, this article has sought to complicate received historical
narratives about the origins of certain heuristics and rationalities. Like experimental science, the
disciplining endeavor known as the testing of spirits encouraged the systematic questioning of
the exact boundaries among the natural, the supernatural, and the ever elusive preternatural.
Their pursuit was parallel to, but not necessarily shaped by, the rise of mechanical philosophy,
experimental science, and clinical medicine in the seventeenth century. A lingering hesitancy as
to whether materialistic or supernatural explanations better account for specific events

continuously shaped the emergence of experiential science. Thus, the testing of spirits—a purely
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religious discourse—developed in tandem and in dialogue with two relatively profane
discourses: natural philosophies and scientific inquiries. Yet the goal of all three epistemologies
was the same: to categorize the sensory world with greater regularity and accuracy; to probe
hidden aspects of reality in order fully to grasp the harmony and grandeur of the cosmos. That
the end result of such endeavors would be to disenchant the world and to remove many of its
religious mysteries, divine and demonic alike, could not have been foreseen by the authors we

have examined.

Apartment Building Hallways

Perhaps I have used the word liminal to mean a threshold between imagination and reality
in a somewhat unorthodox way, connoting a psychological state that I cannot help but undergo or
conclude I am in based on excursions into idea based states of reality that take on the truth-like
quality of narratives of memory or feelings which suggest that [ have lived a series of particular
but unreal experiences; that those experiences are rather the result of an idleness; that they are
products of my imagination; and that, I am experiencing these sensations as a “liminoid” being in
a liminal space which I occupy in this world as a liminal member of society.

I am forever either in the extant example of the apartment building hallway of a loud
fluorescent light with doors connected to it leading to apartments which I do not occupy; that,
even in such a small apartment building in which I live is itself liminal in the lifespan of my life;
that, in its existence, it is a place among many I have resided in since I had a home with my
mother; that, no matter how many such small residences I have occupied since having a home, |

have been unable to comfortably reestablish the feeling of belonging and comfort since I once
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had a home with my mother; that, this place I live is just another hallway on a floor of many
floors of apartment buildings with loud fluorescent light; that, it is liminal, a threshold, yet never
where “the laughter rang and the tears were spilt;” and that, no matter how accustomed I am to
being in my current residence or any former residences, I am necessary alone in a confined space
where no matter how autonomously and apart from the outer world securely I exist, it is never
anything but a place where no structured ritual of regular scheduled intervals of responsibility
nor recreation give meaning to a continuous passage of time. My place is subsequently non-
ritualistic, conducted by no master of ceremonies, who might guide me to another space in which
I have a meaningful or fulfilling sense of belonging. Rather, it is like being in a hallway of
apartments that are represented as closed doors leading to units, but I have no right to access
them because they are homes of other people’s property and not any of them my rightful place to
live.

This sense of constantly being in liminal places or thresholds between places has defined
my life circumstance since I dropped out of high school in my graduating year well back (and
please forgive my age) thirty-five years ago. Since then, have been those hallways with loud
fluorescent light, and in the past fifteen years I have experienced through idleness or my
liminality a psychological drift between imagination and reality, the likeness of each of those
two sharply demarcated states of phenomena having become blurred and difficult to always
distinguish.

Thus, I invest much time in either a preoccupation to distinguish real from fictitious
experience or invest it in a transcendence into engagements of ideations which are excursions
into high adventures in impermanent landscapes, and howsoever they are populated with social
relationships and significances, always wind up leaving me feeling afterwards in a stupor or

questioning of the true significance of who I am and what I do in life.
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In upcoming documents, I will be sharing a more detailed history of my adult life since being
a high school drop-out, with the idea of the liminal, and my existence as a “liminoid” in
thresholds in which I have been unable to cross into a space that was ever as comfortable or
socially satisfying as my long lost, and lately even forgotten youth. For as time wears on, the
tangible feelings of belonging and protection of my formative years' reality have been eroded,
and yet never replaced. Instead, there remains a floor of fluorescent light forbidding a home
sweet home, without satisfying recreations or occupations, and it is no somewhere which would

otherwise become a welcome place or satisfying station in life.
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Iudicium Dei or Tudicium Hominis: Ordeal, Ritual, and Religion in Iberian Municipal Law by

Rachel Q. Welsh/New York University

Medieval ordeal — the iudicium dei, or judgment of God — is rightly understood as a
religious phenomenon, as this physical test appealed directly to God’s judgment to reveal an
accused person’s guilt or innocence. This miraculous judicial intervention, however, was not
confined to the religious sphere; in medieval Iberia in particular, ordeal was administered by
local secular authorities with only minimal religious involvement. Moreover, ordeal remained in
use throughout Castile and Le6n long after the Fourth Lateran Council of 1215 prohibited priests
from blessing the instruments or otherwise participating in ordeal. The religious ritual of ordeal,
then, also functioned as a secular legal ritual. This paper examines the ritual and religious aspects
of ordeal within local municipal law in Castile and Leon from the mid twelfth through the late
thirteenth century. In particular, this paper analyzes how ordeal could function without priests, as
a purely municipal ritual, and how the meaning of the ritual itself shifted with this
desacralization. Drawing on municipal legal codes (fueros) and liturgical material, this paper
reframes ordeal within its local and secular legal context and suggests that judicial ordeal in
central Iberia might better be understood not as an iudicium dei, but as an iudicium hominis, a

judgment of man.
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Appendices b

Judicium Dei: the social and political significance of the ordeal in the eleventh century.
Morris, Colin. “Judicium Dei: The Social and Political Significance of the Ordeal in the Eleventh

Century.” Studies in Church History 12 (1975): 95-111. Web.]

Extract

‘Church, Society and Politics’ is a theme of great importance, and for most of the history
of the church Christians have been aware of the distinction between these three areas of human
activity. They have differed about their relationship, and in particular about the extent to which
political action and social order ought to be controlled directly by the Christian ethic, but it has
been widely recognized that the conduct of government, for example, was a field which had its
own special requirements and expertise, in which God’s personal intervention would be neither
expected nor welcomed. ‘Aid from heaven’, went one nineteenth-century comment, ‘aid from
heaven you may have by saying your prayers, but no angel will come to name the junior lords of

the Treasury’.
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This bibliography is not merely academic—it is a ledger of invocation. Each source is a
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