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Introduction 
B e n g t A n k a r l o o a n d S tuar t C l a r k 

This volume brings the History of Witchcraft and Magic in Europe up to 
the present day by surveying developments dunng the last century of the 
millennium. These display again the same two features that seem to have 
characterised witchcraft and magic, more than most cultural phenomena, 
down the ages ~ a capacity to adapt to and reflect contemporary needs 
and aspirations and yet, at the same time, an identity based on what are 
perceived to be highly traditional forms. It is as though they have survived 
for so long by being simultaneously responsive to the present and tied to 
the past; again and again, they are re-invented to provide answers to 
immediate problems, yet always with the reassurance - or perhaps threat 
— of a supposed continuity. Of course, these things are not necessarily the 
same to practitioners or believers and to observers (particularly historians). 
The answers may seem hollow and the continuity spurious to those who 
behave and believe differendy. This differential in the way witchcraft and 
magic are viewed has been another constant element in both the history 
and the historiography of our subject and it is also illustrated in this 
volume. 

Witchcraft and magic, then, are marked both by contemporaneity and 
by timelessness. The prognostications and prophylactics, the recipes and 
remedies, that have made up much of everyday magic have existed for so 
long because they have continued to seem efficacious m situations of 
practical need, but they have owed their transmission — and something of 
their status - to the tradltiQnalisms of oral communication and to the re­
cycling of texts that seem hardly to have changed. The magic of the magus 
has never ceased to appeal for its solutions to problems of power and 
knowledge and yet its literature, too, has been remarkably canonical and 
static. The eariy modern witch was the focus of fears that were largely the 
product of early modern conditions, while her identity - at least for 
intellectuals — was consciously fashioned from biblical law and history, 
classical poetry and legend, and medieval theology, as if there was no such 
thing as anachromsm. Even today, the evil witch remains highly relevant 
to children's literature and the popular media even though she consists of 
archaisms. 

The three studies that follow each testify to this abiding ambiguity and 
suggest ways to account for it, and even to resolve it. Nobody could 
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suppose that the. phenomena they describe are anything but embedded in 
twentieth-century life and thought. Modern pagan witchcraft, the subject 
of the first essay, must be seen in relation to many of the conventional 
features of contemporary religion and religious ritual, of notions of the self 
and of human abilities, and of attitudes to the world and its workings. 
Ronald Hutton explains that among its inspirations have been some of the 
most powerful impulses in modern culture — 'nostalgia for the natural and 
rural world, feminism, sexual liberation, dissatisfaction with established 
religious institutions and social norms, and a desire for greater individual 
self-expression and self-fiilfilment.' (p. 59) It flourishes, therefore, because 
of its obvious relevance to contemporary lives and contemporary debates. 
The self-styled satarust groups examined by Jean La Fontaine m the second 
essay have also emerged as products of late second-millennium culture, 
even if in violent reaction against what they see as its repressive and 
authoritarian morality and social codes. Nor would the modern myth of 
satamsm and. of the satanic abuse of children - a very different thing 
altogether, as she decisively shows — be possible without the emergence of 
twentieth-century religious fundamentalism and, more precisely, public 
anxieties about parenting. It is true that this sense of contemporary 
relevance is weakest m the witchcraft cases discussed by "Willem de 
Blecourt, who concludes our volume and our series. He concedes that 
one of the features of.these episodes, confined as they largely are to remote 
rural areas, is their increasing margmality. The traces of the accompanying 
discourse, he suggests, may 'represent its last vestiges/ (p. 215) Even so, 
those who attacked the witch in the port of Naples in 1921, or who were 
consulting the witch-doctor Waldemar Eberling m the German village of 
Sarzbiittel before and during the 1950s, or who reluctantly confided their 
fears about bewitchment to the anthropologist Jeanne Favret-Saada in the 
Bocage around 1970 were all acting and speaking out of a conviction that 
witchcraft had a place m their lives and their social world. It is precisely 
this sense of having a place 'today', argues de Blecourt, that is threatened 
or denied whenever twentieth-century witchcraft is described as archaic 
or anachronistic. 

And yet it is precisely the archaic that all these manifestations of 
witchcraft and magic m our century seem to exhibit. They do present 
themselves — or at least are presented — as timeless, or at least immemorial, 
not time bound. The clearest case, of course, is that of paganism, with its 
explicit debt to the religions of ancient Greece and Rome, its celebration 
of pagan deities and goddesses and the values associated with them, and, 
above all, its commitment to the view that the witches prosecuted during 
the early modern centuries were surviving practitioners of an 'old' religion, 
of which modem "Wicca too is a further benign form. Everyone interested 
in the history of witchcraft knows of Margaret Murray's influence in this 
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regard, particularly since the 1940s - although few, if any, will have 
realised that she considered herself a witch and even practised cursing! 
Here described as the 'godmother of Wicca' for her approving foreword 
to Gerald Gardner's Witchcraft Today (1954), her studies did more than 
anything else to create the impression of an age-old witch religion, 
continuous from pagan times and marked by veneration of a nature-god 
and by fertility rites. This was the religion whose twentieth-century 
discovery was announced in Gardner's book. 

With satanism the situation is more complex. Unlike the modern 
pagans, none of the satarust groups that have actually existed in recent 
years has ever claimed continuity with demon-worshippers from the past. 
For these modern groups Satan certainly represents freedom from the 
constraining moralities of Christianity and the State, thus symbolizing 
rebelliousness, iconoclasm and hedonism. In this sense, therefore, it is true 
that satanism is still defined in opposition to Christianity. But, otherwise, 
its few devotees practice magic, not deity worship, and its only common 
philosophy seems to have been a form of social Darwinism. Instead, the 
element of timelessness here lies in the extraordinary persistence into the 
modem world of a mythology which attributes to twentieth-century 
satanism a kind of diabolism it has never exhibited. As previous volumes 
in this senes have shown. Western Christianity rapidly developed a 
demonoiogy in which human allies of Satan were thought to threaten the 
faithful by their secret organisation, their ntuai celebration of demomsm, 
and their magical powers. Of most relevance to the history of medieval 
heresy and early modern witchcraft, this demonoiogy has nevertheless 
continued, even down to our own day, to generate myths which virtually 
replicate those of earlier centuries. Thus it is that in the twentieth century, 
organised satanism has again assumed a mythological significance - particu­
larly, it seems, for Protestant fundamentalists and 'New Christians' — that 
bears little relation to either the actual practices, or even the very existence, 
of real satarusts. Not only the latter, but pagans and Wiccans, astrologers 
and spiritualists, some forms of rock music, and even the Duke of 
Edinburgh (for his presidency of the World Wild Life Fund) have been 
attributed with aims similar to those of the sixteenth- and seventeenth-
century sabbat goers. Like the accusers of heretics and witches m the past, 
the modem mythologisers have assumed both a continuous reality in the 
'crimes' of devil-worshippers and also a uniform guilt. 

The consequences for attitudes and, indeed, policies towards child abuse 
have been particularly profound and distutbing. Under the influence of 
this same lingering mythology — sometimes in the guise almost of a folk 
belief — the abduction and sexual abuse of children, because it is among 
the most horrendous and inhuman of late twentieth-century crimes, has 
been deemed to be earned out by ntuai Satamsts. Jean La Fontaine records 
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here the nature and number of the allegations that have resulted, mainly 
in the USA arid the UK. As in both the report commissioned from her by 
the UK Department of Health (published in 1994} and her recent 
monograph Speak of the Devil: Tales of Satanic Abuse in Contemporary 
England (Cambridge University Press; Cambridge, 1998) she is able to 
conclude categorically that independent material evidence to corroborate 
the accusations has never been found' (p. 129). While child abuse is, sadly, 
an all too real feature of modern life, the idea that it is sometimes a part of 
magical or religious rites inspired by Satanism remains a myth. More 
striking still in the context of this series, however, is the realization that 
the only 'evidence' that has emerged for it has been extracted from child 
victims or confessing adults by means of the same mixture of suggestion, 
pressure and willingness to take stones at face-value that must also have 
led to most of the witchcraft verdicts of early modern dmes too. Here 
again we seem to be raced with powerful continuities. But far from 
providing ^fi^tiretrospective 'proof that real satanism lay behind the early 
modern trials, our twentieth-century experience of the workings of 
''satanic abuse' mythology may finally be dispelling anything that remains 
of that wholly mistaken idea. 

In Willem de Blecourt's essay the issue of whether continuity in 
witchcraft is a cultural phenomenon itself or simply a perception of a cultural 
phenomenon is again powerfully problematised. Here, however, the 
perceptions m question are those of academic researchers — above all, the 
folklorists, criminologists, and anthropologists who in the past have so 
often treated twentieth-century fears of ntaiefiaum merely as anachronisms. 
Indeed, de Blecourt makes an overwhelming case - hinging on the 
dilemmas faced by the anthropologist Jeanne Favret-Saada - for the way 
that scholarly study is always itself conceptually entangled with what it 
studies. Of course, refusing to treat such fears as exotic superstitions from 
the past does not preclude recognition of formal continuities or the extent 
to which similar fears would have been broadly intelligible to even our 
remote European predecesors. The four types of witchcraft he identifies -
bewitching, unwitching, witching (securing wealth by witchcraft), and 
scolding - may manifest themselves differently m today's conditions but 
they are categories of behaviour that this sen.es has found throughout 
Europe's history. The 'lived' context makes them intelligible in, and 
relevant to, the modem communities chat experience them, yet nothing 
can lessen the shock that comes from reading Favret-Saada s now classic 
monograph. Deadly Words: Witchcraft in the Bocage, and recognizing from 
earlier centuries many of the situations she describes and much of the 
methodological ambiguities that arise in trying to grasp them. Even so, 
what cannot be doubted is that much of the modem research discussed by 
de Blecourt has, indeed, been premised on assumptions of atavism in 
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Introduction 

witchcraft behaviour and discourse. What matters to him, instead, are the 
local inflections and the immediate context and these have all too often 
been obliterated by the very methods that have been adopted for recording 
and analysing modem witchcraft cases, the legend collections and indexes 
of the folklonsts being the most obvious examples. 

How then do we resolve the simultaneous presence of the contempor­
ary and the archaic in twentieth-century witchcraft and magic? It may 
well be that there 15 no real ambiguity here at all. For what the essays m 
this volume point towards is the extent to which perceptions of continuity 
and timelessness are themselves the product of modern conditions and 
contemporary culture. However witchcraft and magic are represented, 
these representations are inescapably m and of the present; to perceive 
continuity in their history is, thus, in large part to reflect a contemporary 
desire to find it. As Ronald Hutton explains, the various cultural trends 
that have gone into the making.of modern paganism invariably invested 
heavily — and retrospectively - in tradition. In his analysis, these include 
the development of secret socieDes in eighteenth- and nineteenth-century 
Britain (of which Wicca has been, m a sense, the latest), the continuing 
popular faith placed in the operative powers of magic, the emergence of a 
romantic style of folklore studies and of the Folklore Society itself, and the 
publication of anthropological theories like those of James Fraaer and 
Edward Tylor. Gerald Gardner was an antiquarian and Margaret Murray 
both a Folklore Society member and a devoted Frazenan. Of the utmost 
significance, therefore, has been the way in which pagans, beginning in 
the 1970s and accelerating with the establishment of the Pagan Federation 
in 1988, have self-cnncally reworked their own history, recognised the 
metaphorical rather than literal nature of many of the key elements of the 
'old' religion, and turned the 'Murray thesis* - discredited anyway by 
histonans — into a foundation myth. In this sense, the academic and pagan 
worlds have lately come together, with Hutton's own research as a 
powerful example. Radical histoncisauon has thus at last removed the 
sense in which paganism's perception of its own past - particularly in the 
form established by Murray — has conflicted with ijs obvious rootedness in 
the present. 

Those who have seen an almost medieval diabolism in twentieth-
century satanism and paganism have, likewise, been influenced by the 
currents in modern religion most committed to fundamentalism, which, 
after all, is defined by the strict maintenance of what is most ancient in a 
practice or belief. In La Fontaine's analysis the rise of New Religious 
Movements since World War II has in fact been paralleled by the 
emergence of New Christians. Both have shared in a general religious 
revivalism but New Christianity has been marked by strict Biblicism, 
exclusivity, and the conviction of being 'engaged in a battle against all 
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other religions which are tools of Satan' (p, 118). It is this sense of struggle, 
marked in some cases by millerualisni, that has led to the re-invention of 
a mythology that attributes medieval dissent, early modern witchcraft, and 
twentieth-century religious experimentation (whether real or imagined) to 
the same transcendant and transhistoncal demonism. 

If we are to suppose that it is the insights of the historian and the 
anthropologist that can now expose these various perceptions of sameness 
as contemporary mythologies bred from modern social and cultural 
movements, then we must not forget too that such insights are themselves 
historically located. The relativism that has come to inform so much 
academic study m the era of post-modernity enables us to see how 
witchcraft and magic, and the opinions they provoke, are always related 
contingently to time and place. W e are now better able to see difference 
than sameness in our relationships with 'other' cultures and other centur­
ies, and to treat the desire for continuity as itself a cultural construction. 
For the tune being, this governs the way we see the relationship between 
present and past; in the future, it will no doubt be re-thought. What 
cannot be doubted is that the way m which how we perceive the history 
of witchcraft and magic through the centuries and how we react to these 
things when we find, them in our own world are inextricably bound up 
with each other. 



P A R T 1 

Modern Pagan Witchcraft 

Rona ld H u t t o n 

In the history of European witchcraft and magic England traditionally 
occupies a margmai position. It features but seldom in studies of the 
subject during the ancient and medieval periods, and while it has abundant 
records for its share of the early modern witch trials, it remained both 
geographically and intellectually peripheral to them. It is therefore the 
more striking that when a historian considers the phenomenon of modern 
pagan witchcraft, the picture is exacdy reversed. It is England which is the 
heartland, exporting ideas and practices to the rest of the British Isles and 
of Europe, and (above all) to North America. Twentieth-century pagan 
witchcraft, known in its most strongly established form as Wicca, is in fact 
the only religion which the English can claim to have given to the world. 
This is the more remarkable in that it is rooted in cultural trends which 
were themselves pan-European. The purpose of wh3t follows is to identify 
those trends, to explain how and why they produced such a result in 
Britain alone, and to trace its subsequent development up to the present 
day. 





S E C T I O N 1 

The Background to Pagan Witchcraft 

SECRET SOCIETIES AND RITUAL MAGIC 

One of the cultural trends m which twentieth century pagan witchcraft is 
rooted consisted of the eighteenth- and nineteenth-century manifestation 
of a central theme of the current series; the European tradition of learned 
ceremonial magic. The latter became caught up in one of the most 
remarkable and (until recendy) least studied characteristics of Europe m 
the period between 1600 and 1800; a tremendous growth of secret 
societies, into which members were initiated upon an oath to observe the 
confidentiality of proceedings, and which incorporated an important 
element of ntuai. The well-spring of these was Freemasonry, and David 
Stevenson has recendy solved beyond reasonable doubt the question of its 
origins. He has shown that these lie m Scotiand, at the end of the sixteenth 
century, where William Schaw, the royal Master of Works, either devised 
or supervised the development of the traditional trade craft of masons into 
a national network of permanent lodges. The latter were open to members 
who were not working masons, and their purpose was to build upon the 
medieval associations of masonry with sacred geometry and the arcane 
knowledge of ancient Egypt and King Solomon. These were mixed with 
Renaissance hermeticism, to produce a series of private and well-protected 
spaces in which ethics, symbols and mystical concepts could be discussed 
by members, and practical skills (such as the training of memory) imparted 
(Stevenson, 1988a, 1988b). 

At the end of the seventeenth century the system spread to England, 
where it was fully developed by the 1720s, and during the course of the 
eighteenth century it was taken to France, and then to Germany, where it 
proved especially popular. In Britain it was valued above all as a means for 
Christians of all denominations to share a social and intellectual life m a 
hidden world beyond the reach of confessional strife. The European 
equivalents tended to be more concerned with its esoteric potential, and 
sometimes with that for subversive politics. Ritual tended to grow more 
elaborate, degrees of initiation to multiply, and the component of magical 
work and the claims to preserve ancient and esoteric knowledge to 
become more pronounced. In the process, many of the European societies 
broke any connection with the original Freemasonry. To historians, the 



, R ~ . M I L twentieth Century 

descent is clear, but the new organisations often preferred to compete 
with the patent tradition, claiming to derive from the same old wisdom 
but to preserve the latter in a yet more direct and authentic form. From 
such roots came associations such as the Ancient and Accepted Rite, the 
Uluminatt, and the Knights Templar and Rosicrucians of the late eight­
eenth century (Roberts, 1972; Partner, 1981; Stevenson, 1988a). 

Certain features were already present in the masonic organizations of 
seventeenth-century Scotland which are especially important for the 
present subject, and which were merely elaborated during the subsequent 
200 years of development in Britain. One was the insistence that they 
preserved knowledge and practices which had been handed down in secret 
from the most remote antiquity. At first this hidden tradition was linked 
mainly to Biblical characters and events, but as information about ancient 
civilizations increased, it was expanded to include the classical mystery 
religions. The whole body of supposed arcane learning was summed up 
under the simple label of 'the Craft', a relic of the Masons' origins in a 
medieval craft, or trade organization. Another major feature was the 
system of progressive initiation through degrees, which by the eighteenth 
century had been fixed m Britain as three, corresponding roughly to 
apprentice, journeyman and master. Another was the use of special marks 
and signs. From near the beginning one of the most important was the 
pentagram, the five-pointed star long prominent in the Western magical 
tradition. The triangle, square and hexagram were almost as important. 

The earliest and most important of all masonic rituals was that of first-
degree initiation, which developed slowly from the 1690s to take its final 
form about 10Q years later. The candidate was :properly prepared', that is 
blindfolded and bound with a special knot called the cable tow, which 
allowed him to be led easily. With his breast bared, he was taken to the 
door of the lodge, where a blade was pressed to his heart and removed 
when he made the correct ceremonial response. Once admitted, he was 
somenmes stripped naked and reclothed in a white robe. He was presented 
to the cardinal points of the compass, which stood for certain qualities; 
east for wisdom, west for strength, and south for beauty. Only the north 
was ignored, as the place of darkness. He then had to kneel and take the 
oath of secrecy, which included a recital of terrible penalties consequent 
upon any breach of it. He would then have read to him one or more of 
the documents which Freemasons called Charges, exhortations to ethical 
conduct, and be shown the 'working tools' suitable to his degree, a set of 
masonic implements, each of which had an important symbolic association. 
In addition, he would leam the ntuai greeting and response of Freema­
sonry. This, then, was the basic structure, although some lodges elaborated 
it with further exhortations and ordeals. Many also incorporated riddles 
into the process, so that the postulant was initiated 'neither standing nor 
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lying', 'neither naked nor clothed', 'neither bound nor free'. The higher 
degrees had their own admission ceremonies, and the postulant for these 
was never blindfolded. 

The lodge usually had an altar m the centre, cubic in form and bearing 
the most important symbols and working took. The lesser of these were 
kept at the three honoured cardinal points. The working space was 
consecrated before use, with corn, wine, oil and salt. In addition to special 
greetings, by 1696 Freemasonry had developed a distinctive embrace, 
cstlled 'the Five Points of Fellowship", being 'foot to foot, knee to knee, 
heart to heart, hand to hand, and ear to ear' The formal expression of 
assent to any action or proposition was 'so mote it be'. Some lodges had 
similarly standardized formulae to close proceedings, such as this, which 
ended second degree gatherings by the eighteenth century; 

'Happy have we met, 
Happy have we been, 
Happy may we part, 
And happy meet again.' 

All these trapping and actions (recorded m Slade, 1754; Cartwnght 
1947; Poole, 1951; Jones, 1956; Stevenson, 1988a) were built into the 
myth of immemorial antiquity which has been part of "'the Craft' from the 
beginning. It was merely elaborated with time, so that by the later 

. nineteenth century Freemasonry was held by some of its spokesmen not 
to have derived from the ancient mysteries, but actually to have produced 
them, and to be older than civilization itself (Paton, 1873; Ward. 1921). 

It is difficult to overvalue the importance of Freemasonry m nineteenth-
century British culture. It was patronized by royalty, existed in every part 
of the naaon and in town and countryside, alike, and was an accepted part 
of local life; at the Scottish market town of Melrose during the mid-
century, the local lodge laid on a public parade on the traditional fire 
festival of Midsummer Eve. Its officials were elected during the day, and 
when dusk came the members marched through the streets beating torches 
and its banners, with a band playing (Dyer, 1876; 320-1). More significant 
still was the way in which masonic practice conditioned the way in which 
later associations and confraternities behaved. One example of this was 
provided by the early trade unions, the modern successors to the medieval 
'crafts'. During the 1820s and 1830s many of these organized themselves 
in local lodges, coordinated by a Grand one on the masonic model. Like 
Masons, they invested in banners, robes and ntual regalia, and instituted 
ceremonies of initiation; two union members at Exeter were arrested by 
suspicious policemen on their way to a meeting with 'two wooden axes, 
two large cudesses, two masks, and two white garments or robes, a large 
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figure of Death with dart and hour-glass, a Bible and Testament.' (Pelling, 
1976: 40 ). 

More impressive still, and' more enduring, was the influence of Free­
masonry upon the friendly societies or benefit clubs and private insurance 
companies to provide working people with care in sickness and old age 
which appeared in large numbers all across Britain from the end of the 
eighteenth century; by the 1890s, they had at least four million members, 
compared to one and a half million trade unionists. Like masonry, they 
were found in town and country alike, so that over 100 were founded in 
the rural East Riding of Yorkshire in the years 1838—43 alone (Neave, 
1991: 1), All the societies adopted the lodge system, and regalia such as 
sashes and banners. Some, however, rapidly developed into national 
associations with colourful tides and trappings, such as the 'Ancient 
Orders' of Foresters, Druids or Royal Shepherds, and the Society of 
Oddfellows. From Freemasonry these took a claim of immemorial 
antiquity; the Oddfellows claimed that they had been established by 
Roman soldiers, the Foresters included Alfred the Great among their 
earlier members, and the Druids named Noah as their founder. 

They took over also the system of intitiation through degrees, and 
acceptance into the group with a ceremony which involved blindfolding 
and binding, an oath of secrecy, and some component of ordeal. Thus, 
around 1830 a candidate for initiation into the Shepherds was brought 
blindfolded into the lodge, to 

a rattling of chairs, shaking of sheet iron to imitation of thunder, 
clashing of swords, stamping of feet, upsetting of furniture and much 
more. , . Then, in a sudden cessation, the beautiful words of the 
making would be heard in the otherwise silent gathering. 

Ceremomes were further dramatized by the wearing of robes, usually 
m rich colours, the carrying of symbolic tools or weapons, and the use of 
sacred geometry! the Royal Antediluvian Order of Buffaloes always 
opened proceedings by forming a circle, as a symbol of brotherly love and 
equality. At times the mythology of the societies, to represent unbroken 
continuity from an ancient past, rebounded on them. One was at 
Huddersfield in 1833, where a clergyman warned the Oddfellows that 
they were 'worse than devils or infidels . . . if you do not foresake your 
badges which are emblems of wickedness . you will sink down to hell 
eternal' (Gos'den, 1961: 127-34; Brown, 1982: 7 -11 . 

In those parts of Britain where Freemasonry and Friendly Societies were 
weakest, the rural hinterland of Scotland, the masonic model evolved into 
its most bizarre popular form. The name 'Freemason* was itself English, 
and the original Scottish association had been called 'The Mason's Word' , 
after the secret password which was one of its features (Stevenson, 1988a: 
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9). During the eighteenth century the grain millers of Scotland produced 
their own craft organization in imitation, The Miller's Word, to restrict 
entry to what had become a very desirable trade. It was likewise based 
upon a system of local groups with initiations, passwords and professional 
secrets, but was given an additional spice by holding meetings at night, 
and by spreading the beliefs that members acquired magical powers and 
paid for them by having to read the Bible backwards, three times over m 
three years. The initiation ceremony had come by the nineteenth century 
to include a strong element of deliberate blasphemy or mock-diabolism. 
The postulant had to bring a loaf, some jam and a botde of whisky, as a 
mock-sacrament, and had to answer a parody of a catechism before a man 
impersonating a minister and standing before a bushel of corn representing 
an altar. At the climax, still blindfolded, he was told that he had to shake 
the Devil's hand, and was given stick or heated spade or a bullock's hoof 
to hold, while chains were clattered across the floor (McPherson, 1929: 
292-3 ; Carter, 1979; 154-5). 

In the early nineteenth century, horses began to replace the traditional 
oxen as the draught animals in the mam agrarian areas of northern 
Scodand: the region west of Aberdeen and south of the Moray Firth, and 
Orkney. The skills required to manage them suddenly became much in 
demand, resulting in reputable and highly paid work. To train young men 
for it, regulate competition for it, and ensure that both services and 
rewards were maintained at a high level, a new secret society was formed, 
called The Horseman's Word. It rapidly became much more celebrated 
than the Miller's, being both numerically stronger (by 1880 three-fifths of 
farm-hands m arable areas worked with horses) and much less exclusive. 
The Horsemen took over the same structure of meetings and initiations, 
substituting their own craft knowledge, passwords, oaths and ordeals. The 
oaths varied, but were modelled quite recognizably on those of Freema­
sonry, with the same terrifying range of promised punishments m case of 
breach. The ordeals often included a tnck whereby the postulant swore 
never to write or otherwise reveal the hidden word which was the symbol 
of the society's power. A short while later he was commanded to write it 
down, and flogged across back or knuckles if he was foolish enough to 
forget his oath and obey. The basis of the ceremony - the gifts of bread 
and whisky, the blindfolding of the postulant, the mock minister and 
catechism, and the encounter with the Devil — was taken straight from the 
Millers (McPherson, 1929: 290-2; Leask, 1933; Davidson, 1956; Hender­
son, 1962; Carter, 1979: 154-6). 

During the course of the nineteenth century, the society spread out of 
its stronghold in the north-east, to most parts of Scodand and to large 
areas of eastern England where farms were either worked or leased by 
Scots (Davidson, 1956). As it Anglicized, it became known as The Society 
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of Horsemen, but in all other respects remained the same (Davidson, 
1956; Whidock, 1992). In all its range, the organization absorbed and 
propagated much older skills and traditions; after all, a power over farm 
animals had been one of the immemorial attributions of witches and 
cunning men. During the late eighteenth century, a greater specialization 
appeared, in which individuals made a profession out of their particular 
ability to control hones. This was a truly international phenomenon, the 
most famous of such figures m Victorian England including Irishmen, 
Australians and Americans. As the century drew on, more was heard of 
the diffusion of this knowledge among fraternities of such specialise, 
known variously as the Horse "Whisperers (a term imported from Ireland) 
or the Toadmen (who claimed to derive their power from a magical toad's 
bone, gained through a complex ritual). Although these disposed of the 
same sorts of training and lore as the Society of Horsemen, and are 
sometimes confused with it, they seem to have lacked its elaborate 
initiation ceremony (Youatt. 1859: 456-8 ; Evans, 1960: 239-71; Evans 
1975: 29 -35 ; Whitlock. 1992). 

The striking diabolism of the Miller's and Horseman's Word may well 
have been a direct parody of the dominant presbytenan Christianity of the 
place and time; the meetings of the Horsemen were also characterized by 
hard drinking, and by jokes, songs and toasts which deliberately mocked 
conventional morality (Henderson, 1962). In this sense, it was a male anti-
society, bent on deliberate misbehaviour in a private and controlled 
setting. It may well be, however, that its initiation ntual was influenced 
by traditions of the witches' sabbat, absorbed either direcdy from Scottish 
folklore or from the published accounts reprinted at intervals since the 
seventeenth century. It was this similarity, and those to Freemasonry, that 
caused some twentieth-century folklonsts to speculate that The Horse­
man's Word, Masons and witchcraft were all ancient organizations 
descending from a prehistoric fertility religion (Mcpherson, 1929: 290; 
Davidson, 1956: 70-2 ; Evans, 1966: 228-36. 259; Evans, 1972: 225; 
Evans, 1975, 42—3), By the 1960s this idea had been taken up by members 
of The Horseman's Word itself, which still survives as a secret society of 
horse-lovers in northern Scodand (Evans, 1975: 36; Evans 1987: 56—63). 
It could only be supported by failing to consider any historical records. 
N o w that Ian Carter has done this work for the Horsemen (Carter, 1979: 
1545), just as David Stevenson has earned it out for early Freemasonry, it 
has been possible to put together the chronology outlined above. 

All these were popular outgrowths from Freemasonry. It remains to 
consider some which derived from the same root m the late nineteenth 
century, but were of a very different kind; closed orders of working 
magicians. These were inspired directly by the revival of interest in learned 
magic, viewed pardy as a branch of science and partly as an antidote to 
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the rationalist tendency of some thought of the age, which occurred in 
Europe m the middle yean of the century. Its epicentre was in France, 
and its most famous exponent Alphonse Constant ('Eliphas Levi'). "Work­
ing partly m response to the French example, but drawing upon older 
esoteric traditions, a set of British Freemasons led by Kenneth Mackenzie 
and Robert Wentworth Little set out to promote new study of the 
Cabbala, the Hermetic texts, and other arcane wisdom of the ancient 
world. The result was the Societas Rosicruciana in Anglia, founded in 
1866 and restricted to men who held the top grade of Mason and 
explicitly avowed Christianity. It had itself a hierarchy of three orders of 
three grades each, and was governed by a Most Worthy Supreme Magus, 
a structure copied from an eighteenth century German society of mystical 
Freemasons, the Order of the Gold and Rosy Cross. Mackenzie claimed 
to have been initiated into this order by a member of it still operating in 
the Austrian Empire, which made his British organization a direct offshoot 
(Regardie, 1937-40; 1 .19-20; iv.270; King, 1971: 17-18; Howe, 1972: 
15-26; Gilbert, 1983: 16-20). In 1887 Hargrave Jennings provided it with 
a pseudo-history of its own, to match those of Freemasonry proper and 
the Friendly Societies, linking the eighteenth-century order directly to the 
probably mythical early modem Rosicrucians, and through them with a 
chain of succession coming down from the mystery religions and mystical 
philosophers of pagan antiquity (Jennings, 1887). 

It may be helpful at this point to address directly the question of why a 
belief in (or at least an assertion of) a direct and unbroken descent from 
the immemorial past, should have been such an important component of 
all these secret societies. Any answers must of necessity be inferences, as 
the members themselves were naturally not disposed to discuss something 
which was taken to be unquestioned fact. The issue must none the less be 
confronted, as it has equal relevance to the later development of modem 
pagan witchcraft. One answer is a truism, that virtually all human societies, 
at all times, have turned to the past to authenticate the present. Another is 
functional, that a system of initiation in itself begets a sense of continuity 
and a curiosity about origins, providing an incentive for the production of 
foundation myths. T w o others are more specific to the times and places 
considered here. One is that a particular value of these secret societies is 
that they provided safe spaces within which members could operate more 
or less independently of the surrounding public culture; something all the 
more important when that culture was suffering the strains of pronounced 
social, economic or intellectual change. The sense of safety was much 
enhanced if the space was believed to have existed from ancient days, 
surviving all the stresses of the intervening ages. Furthermore, these bodies 
usually attempted to provide services, skills and knowledge which would 
make members more potent in that wider culture. As that culture was 
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dominated by political and religious institutions which themselves claimed 
authenticity, at least in part, from the past, and often did so by a system of 
succession, the ability of the societies to represent independent forces was 
gready increased if they could claim a proportionately independent, and 
antique, origin. 

It is also important to develop the comments made above, about the 
particular attraction of occult studies to some Europeans m the late 
nineteenth century. The challenge of scientific rationalism increased this 
attraction in two very different ways. It could drive people to whom a 
sense of divinity was instinctually important to seek a more direct contact 
with the superhuman, replacing that offered by orthodox religions. To 
such people the mediation of the established faiths had been badly 
compromised by the errors which the progress of knowledge had revealed 
in their teachings. At the same time, the impulse towards a revival of 
magic could itself be scientific, addressing precisely those areas which the 
new sciences had most neglected, and applying their techniques of 
empirical study and experimentation. 

This is the context of Theosophy, the movement inspired by the much-
travelled Russian noblewoman Helena Petrovna Blavatsky, which was 
founded in N e w York in 1875 and spread rapidly thereafter through 
North America, Europe and India. Like the bodies considered above, it 
was embodied in a society, orgamzed in lodges. Unlike them, it had a 
much more public face, represented by open lectures and the publications 
of its leaders. The basic tenet of the latter was that behind all the world's 
major religions and philosophical systems had always lain a single, accurate, 
body of arcane wisdom, which could now be reconstituted. To Madame 
Blavatsky herself, and to her most important early associates, the purest 
traces of that wisdom were to be found m eastern teachings, and one 
major effect of the Theosophicai Society was to make Buddhist and Hindu 
mystical literature relatively well known in the West for the first time. She 
did not merely promise theoretical knowledge, however, but practical 
powers of the sort generally reckoned to be supernatural. These she 
apparendy manifested herself, causing voices to speak and objects to appear 
from empty air; although the authenticity of these displays has been 
disputed ever since her lifetime. Whereas previous European esoteric 
societies had claimed an impressive lineage, Blavatsky went further and 
taught that her instruction and authority derived direcdy from certain 
mighty sages, themselves long possessed of semi-divmity, who resided on 
the physical plane in the Himalayas. To her European contemporaries she 
offered both the comfort of teachings handed down from an antique 
golden age and the prospect of a future in which humans might evolve 
into divinities. Her most significant contribution was to popularize the 
notion of reincarnation in the West (Blavatsky, 1877; Cranston. 1933). 
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Neither the Societas Rosicruciana nor the Theosophical Society actu­
ally practised ntual magic; the most that the latter would do was establish 
an Esoteric Section in 1888, for the study of it. This was itself an 
indication of growing interest in the subject, which ran m tandem with 
a tendency among some British Theosophists to dislike the Society's 
emphasis upon Indian and Tibetan traditions and to call instead for a 
concentration upon ancient European and Near Eastern occult teaching. 
In 1884 some of them seceded to form the Hermetic Society, dedicated 
to this end. These concerns, and organizations, came together m the 
persons of the two men who led the Societas Rosicruciana at the time, 
its Magus, William Wynn Westcott, and his deputy (also a leading mem­
ber of the Hermetic Society), Samuel Liddell Mathers. In 1888 they 
announced the existence of an organization which was to become known 
as the Hermetic Order of the Golden Dawn. Like the Societas Rosicru­
ciana. it was a secret body with a hierarchy of grades entered through 
initiation ntes, and rooted -in Western esoteric traditions. Unlike it, but 
like the Theosophical Society, it had no restrictions of gender, religion 
or masonic membership. Unlike either, its mam purpose was to study 
and to work ritual magic. 

Westcott and Mathers initially represented the order as a long-existing 
organization. They rapidly modified this claim in favour of two other 
forms of legitimation; first, that the order had been based upon, and 
recognized by, an minatory line of German Rosicrucians, and second, that 
Mathers had been contacted and supported by semi-divine magi of the 
same kind as Madame Blavatsky's Himalayan Mahatmas. Both assertions 
remain m the same historical category as Blavatsky's powers of psychoki­
nesis. What is certain is that Westcott provided much of the theory behind 
the Golden Dawn, and Mathers worked out its training programme and 
developed its system of rituals. To do so he mixed ancient Greek. Hebrew, 
and medieval and early modem Christian magical traditions, to provide an 
interlocking series of ideas and images. The result was the most celebrated 
society of magicians m British history (Regardie. 1937-40; King, 1971; 
Howe, 1972; Torrens, 1973; Gilbert. 1983). 

For the purposes of a history of pagan witchcraft, two aspects of the 
Golden Dawn are of especial interest. The first is the way in which it 
blended masonic forms with those of traditional ritual magic. Like Masons, 
its members had symbolic objects, but their nature and associations were 
different. Pre-eminent were the 'elemental weapons'; the chalice (for 
water), pentacie (for earth), dagger (for air) and wand (for fire). Behind 
these ranked the sword, representing the mind. The medieval association 
of the pentagram, as a sign which controlled spirits, was developed by 
Mathers into an elaborate ritual whereby it was drawn m a different 
fashion at each cardinal point to invoke elemental powers, using the ntual 



dagger upon the air, and then reversed at the close of the ceremony to 
banish them. To purify the magician as well as the working space, he 
produced another known as die 'Qabbalistic' (i.e. Cabbalisac) Cross, in 
which the body was blessed using Hebrew forms, and the four Hebrew 
names of divinity invoked at the four quarters, followed by the names of 
the four archangels. The latter were for some purposes identified with the 
Lords of the Watchtowers, the mighty angels who guarded the quarters of 
the world m John Dee's Elizabethan system of Enocfuan magic (Regardie, 
1937-40; Torrens. 1973). 

The other important aspect of the order for present purposes was the 
way in which it handled the relationship between Christian and pagan 
elements m its material. To Westcott there should have been no problem 
in this, because like Theosophists he believed that a single mystical system 
lay behind all religions (Gilbert, 1983). The ntuais incorporated pagan 
deities (especially Egyptian) promiscuously with Hebrew and Christian 
angels, as representatives of particular forces and qualities. As the 1890s 
progressed, however, members of the Golden Dawn began to diverge 
notably in their approach to these. In 1896 Mathers had a vision of the 
goddess Isis, commanding him to restore her worship, and thereafter he 
and his wife Moina worked ntes representing a revival of the ancient 
Egyptian mysteries. A striking feature of Mathers's system of operation 
was that magicians did not merely call upon deities; they attempted to 
draw them into their own minds and bodies, and so to become one with 
them and partake in some measure of their divinity (Crowley, 1969: 1937; 
Howe, 1972; IX-XIV ; Harper, 1974: 19). Similar interests characterized 
other sub-groups 'of the Golden Dawn, such as that which contained 
Florence Farr, who painted her sitting room walls with figures of Egyptian 
goddesses and gods (Yeats, 1926: 151). They contrasted with increasing 
clanty with those of colleagues in the order such as A.E. Waite, whose 
preoccupations remained firmly Christian, and the poet W.B. Yeats, who 
worked with the images of Irish pagan deities in particular, but whose 
fundamental religious aim was to develop an improved Christianity. To 
such people, the more starkly pagan loyalties of their fellows were a cause 
for anxiety (EUmann, 1949: 42-129; Ellmann, 1954: 2975; Harper, 1974: 
71). These differences combined with a clash of personalities to produce 
the quarrels which tore the Golden Dawn apart in 1900 and caused its 
progressive fragmentation into a series of successor groups, some of which 
survive to the present. 

In an important sense, Wicca was to be the last of the secret societies to 
grow from the stalk of Freemasonry, conditioned by some of the ideas of 
the Golden Dawn. This was, however, only one of its points of origin, 
and not one which its practioners have generally recognized. They have 
tended instead to emphasize a quite different one, the traditional magic 
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and witchcraft of the common people, and to this the present investigation 
must proceed. 

POPULAR WITCHCRAFT AND MAGIC 

Popular magic and witchcraft have been a major theme of this series, and 
their history in modern Europe is treated in another part of this volume; 
it is necessary here only to look at those few aspects of the subject in 
England wKich have a direct bearing upon the origins of modern pagan 
witchcraft. The first is the very large amount of data, most collected by 
folklorists between 1870 and 1930. Although none was gained from an 
actual practitioner, there is plenty to reflect the experience of clients, and 
as the process of collecting continued, the people who supplied the 
information were recorded increasingly in their own idiom. There can 
have been very few aspects of the activities of self-professed or suspected 
workers of magic which went wholly unobserved. 

It must be emphasized at once how numerous those workers were. 
Nineteenth-century England and Wales abounded with cunning folk, 
conjurers and magical healers, occupying a hierarchy ascending from the 
village charmer who had power over specific human and animal ailments 
to the regional magician, usually resident in a town, who countered hostile 
magic, predicted the future, and traced stolen goods. In 1816 the small 
Yorkshire seaport of Whitby had no iess than eight 5wise women' as 
permanent residents (Gutch, 1901: 208). This means that in England and 
Wales at the present day there must be thousands, if not tens of thousands, 
of people who are descended, relatively recently, from workers of tra­
ditional magic. This figure would in turn be greatly expanded if it 
incorporated the different, and also substantial, category of individuals 
who did not offer such services but had none the less acquired well-
established reputations for being witches. 

Another specially pertinent feature of the subject is the total lack of a 
dividing line between popular and learned magic. Most Victorian 'cunning 
folk' and many of the charmers possessed books relevant to their craft, and 
often very important to it. Many were printed, and some in manuscript. 
The fate of these works is seldom recorded. Doubtless many were 
discarded and destroyed upon the deaths of the owners, but there remains 
the possibility that many more passed down through families, and that a 
large number of such texts were still owned and valued by people in early 
twentieth-century England. They sail regularly come mto the possession 
of occult booksellers, and I am aware of several manuscript collections of 
spells preserved (and treasured) in private hands at the present day. 

This situation was the more likely in that the world of English popular 
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magic adapted rather than atrophied during the twentieth century. Charm­
ers of human and animal diseases were still practising in large numbers, 
known only to neighbours, in Devon and Cornwall during the 1950s and 
1960s (Thomas, 1953; Brown, 1970). They probably still do, and there is 
no reason to suppose that these two counties are exceptional. The higher-
grade cunning folk did disappear, but only to the extent that they 
metamorphosed into modem astrologers, Tarotxeaders, and providers of a 
range of healing therapies grouped loosely under the name of 'natural 
medicine'. Many of these self-consciously linked themselves to the old 
tradition of popular magic. It is possible that there was a period in the 
early and mid-twentieth century m which the number of practitioners of 
occult remedies did contract absolutely, before a later revival; but this has 
yet to be proved. 

It is also important in this context to consider the organisation of the 
traditional English witches and magicians. Apart from the very rare 
phenomenon of the cunning-man-and-son, the avowed practitioners 
worked alone; indeed, they were mosdy m direct competition for clients, 
save in the occasional case that one would be paid for taking off curses 
supposedly directed by another. Individuals who were locally suspected of 
being malevolent witches, without making any formal profession of a 
connection with magic, seem generally to have been unusually isolated 
and antisocial people. There is a slight difference between accounts of real 
peopie and popular perceptions of the activities of the nameless and 
amorphous witch-figures upon whom general misfortunes could be pro­
jected. Some Sussex people had a belief that evil witches were all secretly 
in league with each other, although they would pretend no acquaintance 
m public (Simpson, 1973; 75—6). In Essex it was said that those on 
opposite sides of the river Crouch would visit each other, individually, 
sailing across m wash tubs or flying on hurdles (Tlte Times, 27 January 
1959). South of the nver lay the isolated village of Canewdon, notorious 
in local opinion for always being the residence of six evil witches, whose 
identities were concealed. They were supposed to work separately, but to 
be subject to a single male wizard, a Master of the Witches (Maple, 1960a, 
b); such an arrangement was not thought to exist anywhere else. 

Witches were reputed to be more sociable in the Celtic fringe. All 
those in westernmost Cornwall were said to feast together in the Trewa 
district every Midsummer Eve, in a counterpart to the bonfire parties 
traditionally held that night by the western Cornish (Hunt, 1881; 328). In 
the same area witches were rumoured to gather more irregularly at rocking 
stones, and a legend told of a hunter who happened upon a meeting of 
them in one of the enigmatic local Iron Age tunnels called fogous, and 
was driven mad (Bottrell, 1870: 1 .245-7; Courtney, 1890; 145). The 
folklonst Mane Trevelyan likewise recorded that in Wales they were 
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reported, to revel at prehistoric and Roman monuments, on rocky islets, 
and (above all) on mountain peaks; although there is little trace of such 
stones m other Welsh collections, and her work lies generally under some 
suspicion of fabrication (Trevelyan, 1909: 207—9). Manx and Scottish lore, 
however, is famously full of accounts of sociable witches. 

This all makes the contrast with England the more striking. There 
families which had a generally disreputable local reputation were some­
times suspected of witchcraft as well; a well-recorded example is the Harts 
at Latchmgdon in eastern Essex (Maple, 1962: 178). The Shropshire 
folklonst Charlotte Bume thought that certain outcrops might have been 
regarded as meeting places for witches, but the stones might instead have 
referred to spirits (Bume, 1888: 157—8). A man at Willoughton, Lincoln­
shire, asserted that there were witch 'conventions' at certain local land­
marks, but it is not clear how eccentric his opinion was (Rudkm, 1934: 
250). Leigh Common, at the north end of Dorset, was pointed out as 
such a meeting-place (Udal, 1922: 212). Finally, a millwright in the 
Cambridgeshire Fens claimed that m his youth he had spied upon a 
meeting of six witches m a derelict cottage, and described their bizarre 
costumes in elaborate detail; but he may have been telling a tall story 
(Porter, 1969: 167). This seems to be all, among the enormous collections 
of Victorian and Edwardian witch-lore, and even in these few cases the 
supposition seems to be that the witches were solitary operators who met 
up for social reasons rather than to work rituals. The Scottish word 'coven' 
was utterly unknown in mneteenth-century English popular culture. 

Likewise, there is no sign among these records that witches of any kind 
venerated, or were believed to venerate, ancient deities. Cunning folk 
were usually assumed to be Christians, and many obviously were, with an 
unusual intensity of devotion. Where bad witches were reputedly associ­
ated with supernatural beings (which was in the minority of cases), these 
were usually imps in animal form (especially in East Anglia and Essex), 
larger demons, or the Devil himself. The images of these entities were 
thoroughly Christian, and there is no sign that pagan gods were hidden 
behind them. The sole possible exception consists of an identical story 
told of two different Shropshire witches, Pnss Morgan and Betty Chidley, 
who when forced to take off destructive spells by saying 'God bless 
allegedly tried to say 'My God bless - . ,'. The narrators of the tales, 
however, plainly identified this other god as Satan (Burne, 1888: 151-3) 

There existed some tradioons that witches and cunning folk passed on 
their powers, although these were localized and inconsistent. To an extent 
they were supposed to be hereditary, most famously by seventh children 
of seventh children, but this genealogical phenomenon rarely occurred 
(which was of course the whoie point), and a talent for magic seems to 
have passed in blood no more securely than any other. The Harries or 
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Hams family of Cwrt y Cadno, Carmarthenshire, was an exceptional case 
where it did. for two generations Davies, 1911: 232-58). The most famous 
of all Essex wizards, 'Cunning' Murrell, produced 20 children, not one of 
whom seems to have inherited or learned his skill (Maple, 1960a: 36-43). 
The second most famous, George Pickingill of Canewdon, did sire a 
younger George who manifested some of his powers, but did little to 
practise them (Maple, 1960b: 249). The greatest cunning man of nine­
teenth-century County Durham, Wnghtson of Stokesiey, tried without 
success to transmit his craft to his own son, and eventually left his books 
to a nephew who seemed more promising but turned out to be a hopeless 
failure (Brockie, 1886: 21-7). It seems possible, however, that the lowest 
grade of arcane specialist, the village charmers, had more success in 
transmitting skills down through families (Thomas, 1953; 304—5; Tongue, 
1965; 76; Brown, 1970: 38-42;). 

In south-eastern England, between the Wash and the Channel, there 
existed a strong tradition of a different sort, that dying witches had to pass 
on their power before they could be released from this life. In Sussex it 
was believed to transfer in spirit form from the old to the new owner's 
body, and there were tales told of the desperate efforts of witches in their 
death agony to find somebody willing to take it (Simpson, 1973: 76). An 
outlying example of this idea is represented by the story of one at Burnley, 
Lancashire, who breathed it into the mouth of a friend (Hardwick, 1872: 
122-3). Some in the Cambridgeshire chalklands were thought to pass on 
their familiars in the more tangible form of white mice (Porter, 1969: 
161). A dying cunning woman in an unnamed part of East Anglia was 
rumoured to haVe given her successor a kind of regalia, consisting of a 
fox-pelt collar, worn next to the skin with another pelt hanging from it m 
front (Newman, 1940: 36). The only thing resembling any sort of 
lnination ceremony of a new witch by an existing one occurs in a 
cautionary tale from Crosby t at the north end of Lincolnshire, where the 
old witch made her apprentice bend over to touch her toes and recite 'All 
that I !ave a-tween me finger-tips and me toes I give to thee 1. The point 
of the tale was that the girl cunningly added 'God Almighty 1, and so saved 
her soul (Rudkm, 1934: 262). 

O n Britain's western fringe there are traces of a tradition by which a 
hereditary magical power was passed more formally. Anglesey witches 
were supposed to hand on their skills from mother to daughter (Owen, 
1887: 222-3) . In the Isle of Man during the late nineteenth century, the 
famous Celucist Sir John Rhys found that the knowledge of charming 
ailments supposed to pass alternately between genders down generations; 
thus, father-daughter-grandson (Rhys, 1900: 1.300). The same custom 
obtained among charmers m Cornwall and Devon in the twentieth 
century, and may have been an old one there also; although it is not 



Hie Background to Pagan Witchcraft 17 

recorded before then, and could even have been inspired by Rhys's 
famous book (Thomas, 1953; Brown, 1970). 

It will become obvious from all the above that in many major respects, 
modern pagan witchcraft would have very litde in common with the 
traditional magic to which its practitioners often looked as a precursor. 
The two would, however, be linked m two important ways. First, the 
old-style magical craft would bequeath to the new pagan religion a mass 
of natural lore, spells and charms, which would be incorporated into its 
operative functions. Second, the personnel of the new religion sometimes 
themselves belonged to families which had practised these techniques, and 
so represented a human bridge between the two. They would unite this 
operative magic with a Masonic system of organization and initiation, and 
a language and structure of religious belief which derived from yet another 
source, and which must now be considered in turn. 

THE THOUGHT-WORLD OF MODERN PAGANISM 

There were four different languages employed when talking about pagan­
ism in nine tee nth-century Europe. One assumed it to be a religion of 
savages, characterized by animal and human sacrifice and a superstitious 
dread of idols; it was used mainly to describe tribal beEefs and some Hindu 
traditions in the contemporary world, but these were commonly projected 
back onto prehistoric Europeans. In addition, it was often applied to the 
temple-based religions of the ancient Near East and North Africa. This 
language strengthened during the century, under the impact of reports 
generated by increasing European missionary work in the tropics, and 
evolutionary theory. The latter made it easy to portray this brutish 
paganism as the lowest form of religion, from which European humanity 
had ascended as part of a general progression of knowledge and manners, 
aided (for the pious) by divine revelation. The second language did not 
conflict with the first, but represented a different emphasis within the 
same picture, by concentrating instead upon the most developed form of 
European paganism before the triumph of Christianity. This was the 
religious world of classical Greece and Rome, with its Olympian deities 
which had been so firmly built into the familiar images of European 
culture. The traditional admiration of western Europeans for classical 
civilization only strengthened in the eighteenth and nineteenth centuries, 
and made it impossible to regard its deities and festivals with the contempt 
manifested towards other polytheist systems. Instead, they were treated as 
a religion which was inferior only to Christianity itself, and which had 
possessed virtues which had been incorporated into Christian culture, a 
mixture which represented the most perfect of all systems of belief. 
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These were attitudes held by the overwhelming majority of Europeans 
during the nineteenth century; but during that century they came to be 
accompanied by two others, which were essentially languages of disaffected 
intellectuals and which posed challenges to the tint two. One was that of 
Theosophy, and embodied the principle that behind all the more sophis-
ncated systems of religious belief recorded in the world lay an original 
body of common wisdom, more ancient than and superior to all. This, 
ran the argument of Theosophists, could now be recovered, by a process 
of comparative study enhanced by renewed contact with superhuman 
intelligences. The other radical language was one which was explicitly or 
implicidy hostile to Christianity. It characterized the religions of pagan 
Greece and R o m e as mherentiy superior, at once more in touch with the 
natural world and with human nature; joyous, liberationist and life-
affirming. This was to be the discourse of modern pagan witchcraft. 

It appeared in Germany at the end of the eighteenth century, as one 
result of the fusion of that idealization of classical Greece and nostalgia for 
a vanished past which were hallmarks of the German literature of the 
•me . In March 1788 it was given its first full expression, m Johann von 
Schiller's poem 'The Gods of Greece', an impassioned lament for a lost 
pagan fairyland, in which everyday sights had been invested with divinity, 
and happy and serene deities made objects of adoration. This theme was 
taken up, with equal feeling, by followers of Schiller such as Holderlin. It 
did not. however, remain a major one m Continental Europe. In its 
German birthplace it suffered from the general waning of interest in Greek 
and Roman cultural models, while French dissident intellectuals preferred 
an all-out ana-clericalism and a scepticism which flirted with blasphemy 
and Satanism, Only occasionally did it resurface in these countries during 
the nineteenth century; but in England it found a new homeland, a 
reflection both of the greater seculanty of English culture and of its 
increasing preoccupation with rural images. 

It was taken up there at once by virtually all of the Romantic poets. 
Wordsworth, in 'The World Is Too Much With Us', and Byron, in 
'Anstomenes 1 both wrote verse which echoed the sentiments of Schiller. 
More radical m its employment of them was the group which gathered in 
1815—16 about the essayist Leigh Hunt, and included Keats and Shelley. 
All three writers felt that Christianity had proved inadequate to the 
spiritual needs of the age, and looked to a selective revival of classical 
paganism .to provide a happier, more beautiful, and more positive form of 
religion, which celebrated the world. All three propagated this idea in 
their works. At times the activities of Hunt and his friends extended to 
practical gestures of worship, such as hanging up of garlands and other acts 
of consecration in places of natural loveliness. How literally any of them 
believed in the existence of the old deities is difficult to say — they retained 
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a vague Platonic faith in a single Great Spirit and Creator - but they 
certainly treated them as potent symbolic forces (Barnard, 1937; Scott, 
1943: 43 -4 ; Scott, 1944: 61; Ryan, 1976). 

Such sentiments continued to be expressed through the middle of the 
century. In 1844 Elizabeth Barrett Browning was sufflciendy incensed by 
continuing admiration in England for Schiller's poem to write a Christian 
response, 'The Dead Pan', against the ;vain false gods of Hellas' One of 
those who was deaf to her call was George Meredith, who between 1851 
and 1901 wrote a long series of poems developing the idea that humanity 
needed to be reconciled with 'Great Nature' in order to be complete once 
again. He employed classical deities as aspects of this being. Another was 
Algernon Swinburne, who published two volumes of verse in the mid-
1860s which renewed the arguments of the Hunt circle, assailing Chnsu-
anity for its morbidity and praising the Ufe-affirming qualities of the old 
religions. Such sentiments were expressed by lesser writers of the period 
such as James Thomson, Roden Noel and Lord de Tabley. 

By the late Victorian period, the word 'pagan' had become laden with 
such associations. Thomas Hardy used it m passing three times in his novel 
77ie Return of the Native, in each case to evoke, without need of gloss or 
explanation, a sense of self-indulgent liberation and renewal of contact 
with an archaic life-force. The same language runs through other poems 
and novels of the 1870s and 1880s. As the century drew to a close it 
became more self-consciously aggressive. In 1889 the socialist mystic 
Edward Carpenter called for a return of the cosmic consciousness' of ' the 
old religions'' to modern Man: : on the high tops once more gathering he 
will celebrate with naked dances the glory of the human form and the 
great processions of the stars, or greet the bright horn of the young moon' 
(Carpenter, 1889: 44—7). The following year W. E. Henley founded 77re 
National Observer, a magazine which ran for half a decade and was designed 
to oppose 'Puritanism, Labour, and Humbug'. One antidote proposed by 
contributors was a restoration of the antique worship of nature and 
realization of the animal side of humanity; among them was the young 
Kenneth Gnihame, who gathered his articles into a book brought out in 
1893 under the tide of Pagan Papers. The previous year William Sharp had 
launched a Pagan Review, writing the whole of the first issue himself, 
under the motto 'Sic Transit Glona Grundi'. True to this, the contents 
were mainly dedicated to a celebration of eroticism, of various kinds, but 
Sharp gave the new connotation of paganism a further twist by declaring 
that it also stood for 'a true copartnership' between the sexes. More 
soberly, at the end of the decade the classicist Lowes Dickinson suggested 
in Tiie Independent Review that ancient Greek religion had been :the ideal 
of a full and satisfied humanity' and thus a revival of it was 'fitted for a 
new age'. 
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All this produced some hostile reactions, which themselves were evi­
dence of how seriously observers could take these statements. In 1891 
W.F. Barry coined the expression 'neopagamsm*, summing it up as a 
reputed wisdom which 'overcomes death with the exuberance of eternal 
nature, all rhythm and harmonious evolution, a great unceasing festival of 
flowers and lights and easy sensuous love.' He went on to assert traditional 
Christian teachings against it, and to try to expose it as a corrupting, 
negative, creed (Barry, 1891). His term was used in Punch in 1894 to 
attack the first issue of the magazine which was to be the most famous 
expression of Fin de Siecle British decadence, Tlte Yellow Book. It was 
employed later by another Christian apologist. G.K. Chesterton, in reply 
to Dickinsons article. Chesterton drew a distinction between the more 
senous and formidable proponents of a new paganism, such as Dickinson 
himself, and the more common expression of it, as an evocation of a 
classical never-never land in which people 'were continually crowning 
themselves with flowers and dancing about m an irresponsible state , , 
above all things inebriate and lawless1. The former, he suggested, had to 
be answered from theology and history, while the latter could be dismissed 
with ridicule (Chesterton. 1905: 153-70). 

Much of the self-confidence of the 'pagan' writing of the early 1890s 
was destroyed, along with so much of the Aesthetic Movement to which 
it was linked, by the fall of Oscar Wilde whose poetry had itself been one 
expression of the genre. What followed, however, was not so much a 
decline as a more subdued and thoughtful continuation. Dickinson's work 
was an example, and in many ways the less provocative and flamboyant 
use of this language of paganism made it all the more effective and 
ingrained in British culture. During the first four decades of the twentieth 
century it is found m works as different as the novels of E. M. Forster and 
D. H. Lawrence, the popular short stones of Algernon Blackwood, H . J . 
Massingham's books about the English countryside, and the verse of minor 
poets such as Victor Neuburg, James Elroy Flecker, Geoffrey Sefton and 
Teresa Hooley. In most cases it functioned as a means of mere escapism, 
but employed so powerfully as to suggest a genuinely alternative way of 
looking at nature, divinity, gender roles and sexuality. Wicca was to 
represent a means of trying to put it into practice; and in doing so it 
adopted the particular deities which this literary 'neopaganism' had iden­
tified as especially important. It is time to consider these. 

THE GODDESS AND GOD OF MODERN PAGANISM 

The deities most commonly and fervendy revered m the classical ancient 
world were those concerned with aspects of civilization and society; there 
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were certainly others associated with aspects of wild nature, but these were 
represented by conspicuously fewer temples, shnnes, dedications and 
literary references. The pattern obtains in early Celtic literature, and it 
holds good for most of the Christian period, when the old goddesses and 
gods had become allegorical or mythical figures. A systematic survey of 
English poetry written between 1300 and 1800 reveals that the favourite 
goddess was Venus, patroness of love, followed by Diana, representing 
female chastity and (much more rarely) hunting, then Minerva, for 
wisdom, and Juno, symbol of queenliness. The favourite male deity was 
Jupiter, the pattern for rulers, followed by Neptune, patron of sailors, 
Mercury, sponsor of education and communication, and Vulcan, for 
smiths and metalworkers (Smith, 1984). A more impressionistic look at 
intellectual works, between the twelfth and sixteenth centuries, shows 
Minerva (not supnsmgly) to be apostrophized most often; she was hailed 
with equal dramatic eloquence by Pierre Abelard, Christine de Pisan and 
Giordano Bruno. Urban statuary in western Europe, from the Renaissance 
to the runteenth century, seems most commonly to represent her, as a 
civic goddess, plus Jupiter, Mercury and Apollo. 

There were slight traces of alternative traditions. In one classical text, 
the Metamorphoses of Apuieius which dates from near the end of the pagan 
period, the female deity was declared to be the embodiment of all other 
goddesses, and represented by the moon and the natural world. This, 
combined with Neo-Platonism, produced a concept m a few seventeenth-
century hermetic works, of a female figure identified with the starry 
heaven, who stood between God and the earth, and acted as a world soul. 
This was, however, by definition a tradition limited to a handful of 
specialists, notably Robert Fludd and Athanasius Kircher. It is more 
relevant to our present interests that the ancient Greeks spoke of the earth 
as being feminine m gender and the sky as masculine. As most western 
science was based ultimately upon Greek thought, this language became 
embedded m it. It was developed further in early-modem Europe, where 
the scientists were virtually all male and easily adopted an imagery of male 
investigation and exploitation of a female natural world (Merchant, 1980). 
Conversely, from the high medieval period a few intellectuals and poets 
employed a female figure as an allegory of nature; the most famous was 
Geoffrey Chaucer, who cited as his source for the idea the twelfth-century 
scholar Alanus de Insulis. Like the 'world soul', however, she was a ranty 
compared with the more familiar, 'civilized', goddesses. 

This pattern was completely reversed bv the Romantic Movement, one 
aspect of which was a self-conscious reaction to the mindset of early 
modem scientific rationalism. It included an exaltation of the natural and 
irrational, those qualities which scientific language had come to identify as 
'feminine'. This accompanied a recognition that humanity could at last be 
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suffenng from coo much civilization. For the first time m European 
history, mountains were seen as beautiful instead of frightening, and wild 
nature began to be valued over farms and cities, the night over the day, 
and the moon over the sun. These impulses first strongly manifested 
themselves in the late eighteenth century, and intensified during the 
nineteenth, as urbanization and mdustnalizanon spread across Europe. 
They were especially powerful in Britain, where both processes began 
earlier, and advanced more rapidly, than elsewhere (Nicolson. 1959; 
Thomas, 1983; and sources cited m these). 

The impact upon the poetic imagination is very clear. Between 1800 
and 1940 Venus and Diana (or Artemis) were still the two favourites. 
Juno, however, almost vanished, and after 1830 so did Minerva- They 
were replaced by Proserpine, as goddess of the changing seasons, and 
Ceres or Demeter, the Corn Mother. A reading of the texts, moreover, 
discloses a more dramatic alteration. Venus is now often related to the 
woods or the sea. while Diana is no longer primarily a symbol of chastity 
or of hunting but (overwhelmingly) of the moon, the greenwood or wild 
animals. Furthermore, the importance of Venus depended upon incidental 
references and metaphors. When a goddess was made the major figure of 
a poem, it was Diana who ruled, or a nameless female deity of moonlight 
or the natural world. Among the gods, likewise, the supremacy of Jupiter 
came to an end, and references to Neptune fell otTeven more strikingly; 
indeed, most of the classical male deities became less popular with poets, 
save for two dramatic exceptions. One was Apollo, the favourite god of 
the early Romantics, who saw him both as patron of poetry and male 
sovereign of nature in his capacity as solar deity. After 1830, however, his 
popularity also atrophied, to be overtaken by a god who had also been 
thrust to prominence by the Romantics and who continued to attract 
attention all through the nineteenth century until he became the most 
frequendy cited male deity in the whole canon of English literature. He 
was the one most intimately associated with the wild, disturbing and 
exciting aspects of nature: Pan (Smith, 1984, and sources there; Menvale, 
1969: 118-19). < 

The development of the two deity figures proceeded in parallel, and 
that of the goddess was more complex as it drew on no single classical 
character. Keats repeatedly apostrophized the moon as a female deity, and 
made her the subject of his first long and ambitious work, Endymion. 
Shelley preferred the image of Mother Earth, as in his 'Song of Proserpine. 
The identification of the divine feminine with the moon became ever 
firmer in subsequent decades. In 1831 the librettist of the century's most 
famous drama about Druids, Vincenzo Bellini's open Norma, has the 
heroine stand in sacred grove and invoke a goddess m that form, m 
preference to the sun traditionally venerated by Druids. More remarkable 
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still is the case of Charlotte Bronte, who was intimately associated with 
Anglican Christianity m her upbringing, home life and marital partner. 
She made her own most famous heroine, Jane Eyre, contemplate going 
abroad as a missionary. Jane operates emotionally, however, withm a 
cosmology by which a single supreme god has created Nature to be a 
divine mother to living things. It is to this mother (and not to Jesus) that 
Jane turns for comfort when m trouble, and who appears to her out of the 
moon m a dream-vision, to give her advice. It never seems to have 
occurred to Bronte that this view of divinity was not actually Chnsnaruty. 

Jane Eyre came out in 1847, and in that decade another celebrated writer 
made the union of moon-goddess with nature-goddess, when Robert 
Browning wrote his poem Artemis Prologizes'. The next stage in the 
evolution of the image was to eliminate the creator god, leaving the 
composite goddess as the single mighty source of all being. Swinburne 
took this m 1867, giving resounding voice to this deity under the name 
of a Germanic earth-goddess, m his poem 'Hertha'. There the mighty 
creatnx of later feminist paganism appeared fully formed. The precise form 
which she was to take m Wicca, however, was yet to appear, and did so 
through a route which although profoundly influenced by creative litera­
ture was qualitatively different from it: academic history and archaeology. 

The beginning of the process lay, once again, in Germany at the end of 
the eighteenth century, as one contribution to a debate over the nature of 
prehistoric religion. Put crudely, this took place between those who 
suggested that primitive religious belief was a superstitious compound of 
ignorance and fear, and those who viewed it as an embodiment of sublime 
truths, which had degenerated and been forgotten among modem tribal 
peoples. The former stance was taken most prominently by the French 
philosophes, the latter by the German Romantics, especially Herder, Tiecke 
and the Schlegels. Most important of those truths, according to this latter 
school, was a monotheism linked to an instinctual understanding of the 
rhythms of nature and of human life. Given the increasing power of the 
identification of nature with female divinity, it is not surprising to find 
that m 1849 a German classicist, Eduard Gerhard, advanced the novel 
suggestion that behind the various goddesses of classical Greece had stood 
a single great one, venerated before history began (Gerhard, 1849: 103). 

In the second half of the century more and more scholars, in Germany, 
France and Britain, began to adopt this idea, although it remained (and 
remains) controversial for lack of any conclusive evidence (Ucko. 1968: 
409-12). One difficulty with it was the need to incorporate within a 
single ancestral figure historical goddesses as different as those who 
represented virginity and those who stood for sexuality or motherhood. A 
solution was proposed in 1903 by a Cambridge classicist, jane Ellen 
Hamson; that as goddess-forms in the historic penod sometimes appeared 
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in threes (such as the Fates and the Graces), the prehistoric Great Goddess 
had been venerated in three aspects, the first two being Maiden and 
Mother. She did not name the third (Harrison, 1903: 257-322). A parallel 
classification was suggested by Sir James Frazer, in the successive editions 
between 1890 and 1922 of his enormously popular work, Tlie Golden 
Bough. This postulated the former existence of a single fertility goddess 
responsible for cereal agriculture, who was later personified, according to 
region, as a Maiden, a Mother or an Old Wife. 

By the Edwardian period, therefore, English literary culture had long 
been used to a broad notion that the divine feminine should, be related to 
the mght sky and to the natural world. By then, also, this was being 
associated with another notion, that it should be conceived of as a single 
mighty, and very ancient, goddess. It would be easy, but unnecessary, to 
explore its history further in early twentieth-century literature; to examine, 
for example, George Russell's poetry about Mother Earth, or D. H. 
Lawrence's changing relationship with the concept of Woman as Magna 
Mater, symbolized by the moon, in his successive works. It would be 
almost as straightforward a task to document the growing consensus among 
professional prehistonans that Neolithic Europe had venerated a Great 
Goddess, which reached its apogee in the 1950s and caused psychologists, 
and especially Jungians, to declare such a figure to be an archetype of the 
collective unconscious. Within this broad concept, there was a more 
precise one. of a goddess in three aspects. This was to be given its final 
refinement m 1946 by Robert Graves's poetic reverie Tlie Wliite Goddess, 
which combined the deities of Hamson and Frazer. to produce a triple 
female divinity m the aspects of Maiden, Mother and Crone, each 
corresponding to a phase of the moon. For present purposes, however, it 
is enough to note that by the 1920s the female deity of Wicca was already 
formed in the English consciousness. 

Unlike the goddess-image, that of Pan has already been the subject of a 
full-length academic study (Menvale, 1969). Its development was a simpler 
matter, in that the 3ncient world had bequeathed it to the modem 
imagination m an already complete form. Nonetheless, its reappearance 
was dramatic, and it did undergo certain alterations of emphasis. Between 
the time of Milton and that of Wordsworth, the goat-foot god did not 
feature m a single work of English literature by a major author. With 
Wordsworth, however, he resurfaced in a form reproduced by the other 
Romantic poets, and in which he was to be celebrated in verse and prose 
for the next 150 years; as the embodiment of an idealized past of rural 
tranquillity, suffused into the English landscape. As such, he was also 
hailed by Keats, Shelley, Hunt, Byron, William Hazlitt, Swinburne, 
Matthew Arnold, Roden Noel, Lord de Tabley, Wilde, Flecker, John 
Cowper Powys, Walter de la Mare, Gordon Bottomley, Geoffrey 
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Sephton, Eleanor Farjeon, and a host of poetasters whose verses never rose 
above magazine publication. Whereas to the early Romantics he was still 
one deity among several, between 1895 and 1914 he was, in Patricia 
Menvaie's words, 'the one fashionable subject on which every minor poet 
thought that he could turn out a ditty ; (Menvale, 1969: 118). This 
concept of the god was also expressed notably between 1880 and 1930 in 
the prose fiction of Robert Louis Stevenson, Kenneth Grahame, E. M. 
Forster, Maurice Hewlett and Lord Dunsany. 

During this same period m which the benevolent, rural. Pan became 
such a cliche, other aspects of the god were expressed. Keats, Leigh Hunt 
and Hazlitt had already, in the 1810s, suggested that he was the fount of 
poetic inspiration (Hazlitt. 1931: vi.192; Menvale, 1969: 65-6; ) . In 1910 
Richard le Gallienne powerfully restated this idea in his Attitudes and 
Avowals, with the gloss that as poets were beyond conventional morality 
and constraints, they required a deity who shared that characteristic. In 
asserting this, he was giving expression to that aggressively neo-pagan 
language which has been described as one product of the Fin de Siecle, 
and in which Pan was turned into a more exciting and disturbing deity 
than the embodiment of rural nostalgia. This dangerous, radical, Pan, the 
personification of the ammai aspect of humanity, was given artistic form 
in the drawings of Aubrey Beardsiey. As a cathamc force, shattering the 
prison of bourgeois conformity, he was celebrated in E.M. Forster's first 
publication. The Stor)> of a Panic (1902), and then predictably, at several 
points m the work of D.H. Lawrence. He liberated an entire English 
village in Lord Dunsany s novel Tiie Blessing of Pan (1927), while in the 
preface to Dion Fortune's Tlie Goat Foot Cod (1936), he is destined to 
'wake up the living dead' of contemporary Britain. 

What he could awake most spectacularly, of course, was sexuality, and 
in particular those kinds of it which had been either repressed or 
proscribed. Into the former category could fall the female libido, and 
Somerset Maugham's short story Cakes and Ale (1930) could look back to 
the time around 1900 when 'literary ladies m Surrey, nymphs of an 
industrial age, mysteriously surrendered their virginity to his rough 
embrace.' One female writer who evoked this aspect of the god with 
especial fervour, and beauty, was Teresa Hooiey, whose 'Prayer to Pan 1 

may stand as an exemplar of the genre. 
He was also, however, the deity of forbidden, which in this context 

meant gay, sex. Victor Neuburg and Aleister Crowley, themselves lovers, 
produced a pair of poems between 1910 and 1914, 'The Triumph of Pan 1 

and 'Hymn to Pan', which remain literary monuments to homosexuality 
and bisexuality respectively. It is Pan who is invoked by a schoolboy in 
Forrest Reid's novel The Garden God (1905), as he struggles successfully to 
come to terms with his love for a male friend. The same decade witnessed 
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a crueller and more subtle employment of" Pan in a gay ideology, by 
Hector Munro ('Said') in his short story 'The Music on the HUT: the 
deity causes a stag to gore to death a forceful and Philistine woman who 
has persuaded a contented bachelor into marriage with her. 

More subde still, and more profoundly significant, was an expression of 
E. M. Forster's about his hero Maurice, m the novel of that name which 
he wrote in 1913-14 as a means of acknowledging his own homosexuality. 
Having committed himself firmly to living out the truth of his sexual 
orientation, Maunce feels detached from all the rest of the Londoners 
about him; instead he now realizes that he is at one with 'the forests and 
the night'. Those domains were the traditional Otherworlds of the 
civilized imagination; they were precisely the realms of the two pagan 
deity forms which had emerged most powerfully in the English literary 
imagination by the early twentieth century; the homed god of the 
countryside and the wild woods, and the goddess associated with the 
green earth and the white moon among the stars. 

ROMANTIC FOLKLORE 

By the early twentieth century, also, the language of paganism as a force 
for positive renewal, and the images of the two deities, were starting to 
combine with another cultural development: a set of attitudes to the 
English countryside and to rural folk customs. The intellectual framework 
for these was constructed as one of the products of Victorian rationalism, 
a particular response to the new sciences of geology and palaeontology 
and the new theory of the evolution of species which was associated with 
them. Applied to the development of human culture, the geological model 
suggested that the minds of all humans worked in essentially the same 
way, but had developed at different rates, according to culture and class, 
along the same orderly and linear track. If this were true, then it was 
possible to treat the customs of tribal peoples and of European peasants 
alike as cultural fossils, representing earlier stages in the evolution of 
civilized societies, and by a comparative study of them to constmct a 
general theory of religious development for the human race. 

This approach to the history of religion was first fully expounded in 
England in the 1870s and 1880s by Sir Edward Tylor. The most striking 
and influential early application of it, however, was made between 1860 
and 1880 by the German scholar. Wilheim Mannhardt, who was himself 
inspired by a new interest in folk culture which had been another hallmark 
of the Romantic movement m Germany and was sustained by the quest 
of nineteenth-century German intellectuals for a unifying Germanic iden­
tity. Mannhardt made the first systematic collection of contemporary 
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peasant customs, and concluded that they were survivals of pagan rites 
primarily intended to ensure the fertility of humans, livestockand fields 
and based upon the concept of animating vegetation spirits. 

These approaches promised both to make possible the construction of a 
history of world religion, even for places and times which had left no 
wntten records, and to rescue the study of European folklore from mere 
antiquananism and turn it into something like a scientific discipline. The 
latter was the avowed aim of Britain's Folk-Lore Society, founded in 
1878, and -of its leaders m the next two decades, such as Sir Lawrence 
Gomme, Andrew Lang, Edwin Sidney Hardand. Edward Clodd and 
Alfred Nutt. Its most ambitious and best-known expression, however, was 
to be the work of a Cambridge don who was only tangennalfy connected 
with the Society: Sir James Frazer's T)ie Golden Bough which, as said 
above, went through successive editions between 1890 and 1922. Its basic 
thesis was that primitive religion had been based largely upon the 
veneration of Mannhardt's dying and returning spirit of vegetation, 
personified as a god and identified with human kings, who were killed 
either after a set term or when their powers waned. The result was not 
only an important theoretical structure, but a vast compendium of human 
ntual practices, often lurid. Frazer intended it from the first to reach the 
largest possible audience, writing m a vivid and accessible style and having 
it packaged in an attractive format. 

These developments have been well studied, notably by John Burrow, 
Robert Ackerman and Gillian Bennett (Burrow, 1966; Ackerman, 1987; 
Bennett, 1994). The same scholars have noted that the impulse which 
drove Tylor and Frazer was a hostility to all forms of religious belief and 
practice, which they hoped to discredit as part of the development of a 
wiser and more rational society. Frazer's attempt to prove the former 
existence of a universal ancient pagan mythology of a dying and resurrect­
ing god, m particular, struck deliberately at the central claims of Christi­
anity. This recent research has also delineated very well the failure of the 
intellectual enterprise of which these writers had formed part. Between 
1900 and 1930 both anthropologists and historians of religion lost faith in 
the notion of folk practices as authentic survivals and in the method of 
equating them with beliefs and customs in modem tribal societies, regard­
less of context. Folklore studies failed to establish themselves as an 
academic discipline, falling through a gap between the emerging sciences 
of anthropology and archaeology. 

Gillian Bennett has also noted, however, that what the founders of the 
Folk-Lore Society had characterized as a rational and objective enterprise 
was coloured from the start by one of the most powerful cultural forces of 
the time: a romantic and nostalgic cult of rural England (Bennett, 1993). 
The origins of this may be expressed in a simple equation - in 1810 20 
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per cent of the English lived in towns, and by 1910 only 20 per cent did 
not. They had become the first modern naaon to be predominantly 
urbanized and industrialized, the balance tipping in the 1850s. After then 
it seemed a real possibility that the whole land would turn into one vast 
smoking conurbation, and from the 1870s an almost hysterical celebration 
and veneration of the countryside began by way of reaction, gaining 
strength well into the twentieth century; a phenomenon now well studied, 
by Raymond Williams, Martin Wiener, Jan Marsh and Alun Howkms 
(Williams, 1973; Wiener, 1981; Marsh, 1982; Howkms, 1986). It was not 
simply that rural settings were regarded as being more beautiful and 
healthy than those of the town, but that their people were portrayed, for 
the first time, as having a superior wisdom, founded upon generations of 
living in close contact with nature and inheriting a cumulative hidden 
knowledge. Their culture was viewed as something static and immemorial, 
a comforting force of resistance to the dramatic and unsettling changes of 
the century. 

This theme of continuity and tameless heritage was sounded with even 
greater strength by American visitors to England, seeking tap-roots for 
their own even more dynamic and novel civilizauon. It was already a 
central aspect of the work of Washington Irving, in the 1810s and 1820s. 
By the time that Nathaniel Hawthorne introduced an American readership 
to Our Old Home in 1890 it was long a commonplace, but no less potent 
for that: this England was 'fossilized in its greenest leaf and 'hoary 
antiquity', a country in which 

the man who died yesterday or ever so long ago walks the village street 
today, and chooses the same wife that he married a hundred years ago 
since, and must be buried again tomorrow under the same kindred dust 
that has already covered him half a score of times. 

Thomas Hardy, Rudyard Kipling and Kenneth Grahame were probably 
the most celebrated of scores of English counterparts to inoculate the 
reading public with the same sense, of the English countryside as an 
organic growth of experience and tradition, changing only in outward 
forms. 

Deep in this humus lay the old religions, which some authors had come 
to view as having been possessed of virtues different in kind from, and 
perhaps superior to, those of Christianity. Those authors included promi­
nent members of the early Folk-Lore Society. In 1894 its president, 
Lawrence Gomme, informed his colleagues that 'there is sometimes more 
humanity in a touch of genuine paganism than in some of the platitudes 
that at present do duty for higher things'. His successor, Edward Clodd, 
drew their attention to 'the pagan foundation which - . . upholds the 
structures of classical and Christian faiths'. Gomme was convinced that the 
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latter structures were by comparison relatively fragile and recent creations, 
asserting that even as late as the seventeenth century English commoners 
had remained essentially pagan, Christianity being the religion of the elite 
(Gorame. 1892, 1894; Clodd, 1896). Like all the early folklonsts, he 
undertook no actual research into social history; but then medieval popular 
religion barely began to be an area of systematic research until the 1970s. 
Earlier historians of the medieval English Church, such as the highly 
respected Geoffrey Coulton, writing in the 1920s, tended instead to 
confine their attention to bishops, councils and monastenes, and to adopt 
unquesuomngly the model for society presented by the folklonsts; of the 
old religion surviving among the populace beneath a veneer of Chnstianity 
(Coulton, 1923:1 .179-83). The equally prestigious scholar of the medieval 
and Tudor English theatre. Sir Edmund Chambers, built the notion that 
rural customs were authentic survivals of pagan ntual into a succession of 
books between 1903 and 1933. 

The same set of concepts was swallowed whole by the man who proved 
to be the principal influence behind the revival in English folk dances; the 
London music teacher, Cecil Sharp. His avowed mission was to rescue the 
urban working class from what he thought to be the vulganty and 
tawdnness of their recendy evolved culture, by restoring to it the ancestral 
songs and dances of the countryside. Following Frazer and Chambers, he 
firmly believed the latter to be descended directly from ancient fertility 
ntes, and when collecting them m the 1900s and 1910s he added a new 
aspect to the evolving myth of rural England: that of the village 'tradition'. 
This was the assumption that certain distinctive forms of dance had 
descended within closed communities of English country people, from 
Ume immemorial to the present. He was wrong upon this last point, as he 
was upon the larger one of pagan origins for the dances concerned; but he 
made such beliefs integral to the work of the early twentieth-century 
English Folk Dance and Song Society (Sharp, 1912-24; Strangways. 1933: 
Hutton. 1996: 262-76, 295-303). 

One of the setter known ironies of the history of ideas is that just as 
professional enthusiasm for Tlie Golden Bough collapsed, m the 1920s, the 
abridged edition made it a popular best-seller. Frazer's striking images 
influenced the work of T. S. Eliot. Ezra Pound, W. B. Yeats, Edith 
Sitwell, Robert Graves, E. M. Forster, D. H. Lawrence, and a host of 
lesser creative writers. They became part of the Western popular con­
sciousness. Like Nietzsche and Freud, Frazer seemed to have revealed the 
savagery which lay beneath the surface of civilization and of reason (Fraser, 
1990; Beard, 1992). Some found that apparent revelation disturbing, and 
some exhilarating. 

The failure of folklore studies to establish themselves as a respectable 
academic discipline had a parallel effect, of releasing them mto the hands 
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of Frazer's devotees. From the 1920s until the 1970s the doctnne that 
modem customs were living fossils from pagan antiquity dominated the 
field. Its methodology consisted of collecting information upon such 
customs as they existed m the present or the recent past, and then collating 
it m order to reconstruct the primeval beliefs or activities from which they 
were derived. None of the people engaged in this work attempted to 
consult local historical records to trace the evolution of these activities 
over time; it was much more exciting to observe them in the field, or to 
talk to elderly people about their memories of them, and then to let the 
romantic imagination play over the data. The presumed wisdom of the 
common countryfolk counted for nothing when it came to interpretation, 
the folklonsts cheerfully disregarding current contexts or explanations with 
the assumption that only their trained expertise could retrieve the original, 
and 'true', significance of customs. 

Scholars now know that the character of Father Christmas arose out 
of disputes over the value of the festival m the 1610s, but to Lady 
Gomme, in 1929, he was 'obviously' a former pagan god. It now appears 
that the Hobby Horse dance at Padstow, in Cornwall, is an amalgam of 
different traditions put together since the late eighteenth century, but to 
Mary Macleod Banks, in 1931, it was 'obviously' descended from a pagan 
ritual of marriage between earth and sky. The late medieval foliate heads 
carved in churches are now known to have nothing to do with the 
foliage-covered figure dancing in May Day processions, who appeared in 
the nineteenth century; but to Lady Raglan, in 1939, they were 'obvi­
ously' representations of the same ancient vegetation spint, 'The Green 
Man'. The northern English sword dance now appears to be another 
inheritance from the eighteenth century, but to Violet Alford, in 1962, 
it was 'obviously' a blend of a Neolithic rite to waken the sleeping earth 
with a Bronze Age one to confer manhood (Hutton, 1996: 70-94, 
117—19, 241—3). The 1930s was an especially febrile decade for such 
interpretations; in 1937 another presidential address to the Folk-Lore 
Society, by S. H. Hooke, suggested that pancake-tossing had been a 
ceremony to make crops grow, that Shrovetide football had started as a 
ritual struggle between light and dark, and that Mother's Day was rooted 
in the worship of the prehistoric Corn Mother (Hooke, 1937). As all of 
these writers presented their interpretations as scientific deductions, the 
reason for their instinctual attraction to such associations can only be 
inferred, but it is clear that they found something mherendy fascinating 
m the primeval fantasy-world which they were constructing under the 
guise of scholarship. 

In a very real sense, Wicca was to come direcdy out of the Folk-Lore 
Society, the framework for it being laid out by one member of the society 
and then given life by another. That framework consisted of an apparency 
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proven historical link between paganism and Witchcraft, which completed 
the cultulral context from which a new religion would arise. 

THE MYTH OF PAGAN WITCHCRAFT 

As the earlier contributions to this senes have made clear, by the end of 
the eighteenth century educated opinion in Europe had virtually ceased to 
believe in the reality of acts of witchcraft. Such a change made the early 
modern trials and executions appear to have been a senseless senes of 
atrocities, bbrn of superstition and obscurantism, and that is how they 
were portrayed by the wnters of the Enlightenment. As such, they 
represented a superb weapon with which to castigate the old order in 
Church and state. This liberal,- rationalist, discourse became the dominant 
one in European and Amencan academe until the 1960s; the ending of 
the trials for witchcraft was repeatedly cited as one of the supreme 
triumphs of reason and science over the ancient evils of humanity. 

There was, however, an alternative scholarly tradinon, which first 
appeared, like so many of the cultural currents in this story, in Germany. 
It was not, however, a product of the Romantic movement so much as of 
that penod of reaction which followed the fall of the Napoleonic Empire. 
Two scholars working under authontanan rulers, Karl-Ernst jarcke at 
Berlin in 1828 and Franz-Josef Mone at Baden in 1839, proposed that the 
victims of the trials had m fact been practising a surviving pagan religion 
flarcke, 1828: 450; Mone, 1839: 271-5, 441-5). If this theory was correct, 
then it made witch persecution rational, and perhaps even excusable. 
Mone may have arrived at it independently of Jarcke, and indeed it seems 
to have been in the air of Germany at this time; in 1832 Felix Mendels­
sohn's choral work Die Erste Walpurgisnaclit portrayed a group of medieval 
pagans who frighten off Chnstians trying to disrupt their traditional May 
Eve festivities by pretending to be witches. Jacob Gnmm's Teutonic 
Mythology, written in 1844, incorporated a 'softer' version of it, by 
suggesting that behind the early modern stereotype of the witch lay 
memones of pagan beliefs and ntes, and an ancient tradition of magic-
wielding women (Gnmm, 1883: iii.1044-93). 

This idea had the potential to depnve liberalism of one of its favounte 
means of discrediting the confessional state, and invited a response. It was 
provided resoundingly by the Frenchman Jules Michelet, one of the 
century's great radical historians. He was a bitter enemy of the Roman 
Catholic Church and the aristocracy, an unqualified admirer of the 
Renaissance and the French Revolution, and an author of vivid and very 
popular books. He knew virtually nothing of medieval social history 
except romances and fairy tales, and almost all his information upon witch 
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tnais was taken from pamphlets. This did not inhibit him at all. In 1862 
he brought out La Sorciere, a best-seller which asserted that, the pagan 
religion of the witches had been the repository of popular liberties all 
through the tyranny of the Middle Ages. In his fantasy of it, it was 
feminist, always led by priestesses, and also nature-lovmg, joyful, demo­
cratic and pacifist. Micheiet, indeed, went further than even the most 
uninhibited modern pagan writer, by claiming that the Renaissance had 
been produced by the natural wisdom of the witches working its way 
upward to artists and writers. After La Sorciirc it might be said that Wicca 
was a religion waiting to be re-enacted, but the book appeared too early, 
and m the wrong country, to act as a direct inspiration. French intellectuals 
were both too irreligious and lacked an admiration of the rural world. 

Michelet's influence in this respect, therefore, was to be more potent 
when filtered through writers in English. One of these was the American 
adventurer Charles Godfrey Leland who, after many travels, came to settle 
in Italy and publish a succession of works upon Tuscan folklore. Initially, 
these included wholly traditional tales of malefic witchcraft and of witches' 
revels, although apparendy not without the habit of embroidery and 
rewriting which marred Leland's reputation in the eyes of more scholarly 
folklonsts (Powell, 1903). In 1899. however, he published a work of quite 
a different, indeed unique, sort, Aradia, which purported to print the 
gospel of the Italian branch of the old pagan witch religion, given to him 
by one of its last representatives. Its debt to Micheiet was explicit, as was 
its political purpose; to counter what Leland took to be the unhealthy 
contemporary nostalgia for the Middle Ages, and to expose them again as 
a time of repression m which the witches featured as freedom-fighters. In 
one major respect, his text was still more feminist than that of the 
Frenchman, for the deity of his vision of the religion was a goddess, Diana, 
who was both associated with witches by some medieval writers and with 
the ideal pagan female deity of the nineteenth century. No historian of 
medieval or early modem Italy has ever found a context for this 'gospel' 
or accepted it as genuine. 

Leland was only the most colourful of a trio of writers in English who 
took up the idea of a witch religion during the 1890s. Another was the 
eminently respectable Sir Lawrence Gomme, whose presidency of the 
Folk-Lore Society has already been mentioned. In 1893 he mispresented 
Gnmni as having demonstrated the pagan character of traditional Euro­
pean witchcraft, and soared off into the imaginative stratosphere to present 
readers with a picture of an initiatory faith which had earned on teaching 
the secrets of Druidry. To Gomme, the witch was the medieval and early 
modem successor of the Druid priestess (Gomme, 1893: 48-57). Five 
years later a professor of mathematics in London, Karl Pearson, took a 
similar intellectual holiday by opining that witches had been the adherents 
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of a cult of the Great Mother Goddess surviving from prehistoric matriar­
chy. He suggested that the purpose of its ntuais had been to promote 
fertility and that Joan of Arc had been one of its leaders. Although 
generally hostile to the religion which he portrayed, he concluded by 
proposing that a recognition of its former existence would be beneficial in 
improving the status of women m the modern world (Pearson, 1897: 
ii.1-50). 

What all these portraits lacked was a systematic basis in research 
conducted into the early modem trial records, and this was apparendy 
provided between 1917 and 1921, m a book and series of arucles by 
Margaret Alice Murray. She was already distinguished as an Egyptologist, 
and that remained the mainstay of her career. For present purposes, 
however, it is important that she was a member of the Folk-lore Society 
and a devoted admirer of the ideas of Sir James Frazer. Her portrait of 
early modern witchcraft combined Michelet's idea of a pagan peasant cult 
mosdy staffed by women but venerating a homed nature-god, Leland's 
characterization of it as 'The Old Religion', Gomme's notion of an 
initiatory succession of devotees, Pearson's belief that it had mainly been 
concerned with fertility rites, and Frazer's concept of the regular sacrifice 
of sacred kings. She supported each part of it with liberal quotation of 
evidence from the records of actual trials. Her first papers upon the subject 
were delivered to the Folk-Lore Society and published in its journal m 
1917 and 1920. Encouraged by their reception, which included immediate 
praise from worthies of the society such as Charlotte Burne, she brought 
out a first book on the subject m 1921, Hie Witch-Cult in Western Europe, 
from Oxford University Press. 

In the following three decades she produced three more works in the 
same field. By far the most influential in the academic world was an essay 
in 77ie Journal of the Royal Anthropological Institute for 1934, which con­
cerned the then enigmatic figures of naked women carved in medieval 
churches and known by the Irish name of sheela-na-gig. She proposed 
that they had represented pagan goddesses of fertility, still venerated by 
the bulk of the population, and exposing further the fragility of the 
covering of upper-class Christianity which overlay the enduring paganism 
of medieval Britain. This idea was the direct inspiration for Lady Raglan's 
theory about the 'Green Man', and remained an orthodoxy among 
archaeologists until the late 1970s (Hutton, 1991: 308-16). 

In 1931 she had published a sequel to Tlic Witch Cult, entitled Tiie God 
of the Witches. It represented in a sense a culmination of the cult of Pan in 
modern England, for it asserted the doctrine that the horned god of the 
greenwood had been the oldest male deity known to humans, and traced 
his worship across Europe and the Near East, from the Old Stone Age up 
to the seventeenth century. This was achieved by seizing upon every 
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representation of a homed god in European art or literature and identifying 
it with him, and reasserting the idea that he had been the focus of worship 
for the witches, and the origins of the figure of the Christian Devil. In 
doing so, she popularized some of the other names under which homed 
male deities had been known m the ancient world, notably the Gallic 
Cemunnos and the Arabic Dhu'l Karnam, applied to the ram-homed 
images of Alexander the Great. 

The book was also notable for revising the picture of the 'Old Religion' 
given m Tlie Witch Cult in order to make it much more attractive. The 
earlier work had been both more objective in tone and more inclined to 
credit witches with some of the more discreditable customs, such as child 
sacrifice, which had been alleged against them by demonologists. The new 
book went to some lengths to refute or extenuate these, and to emphasize 
the joyous and nature-loving aspects of the religion. Furthermore, it took 
up Pearson's suggestion that Joan of Arc had been a witch priestess, and 
extended it to include other notable figures such as William Rufus and 
Thomas Becket as victims representing a divinity of the Frazenan kind, 
killed according to the traditional faith. This idea was taken still further in 
a third book, TSie Divine King in England (1954), which claimed every 
violent royal death and almost every execution of a prominent politician 
in England until 1600 to have been a sacrifice of the same sort. 

In these later years, also, her attitude to witchcraft seems to have shifted 
once more, meshing with her preoccupation with the theme of human 
sacrifice obvious in that last book. During the late 1940s she took an 
interest in a number of unsolved murders recorded in England during the 
previous 10 years, and came to the conclusion that they were evidence 
that witch groups were still operating in the country and despatching 
victims in rituals dedicated to devil-worship. She was particularly inter­
ested in an exceptionally brutal killing near Lower Qmnton, Warwick­
shire, and when the villagers indignandy denied her claims, she responded 
with the traditional contempt of learned folklonsts for popular opimon, 
by declaring that they were obviously concealing their true beliefs. She 
printed her views in TIic Birmingham Post (2 September 1951) and imparted 
them to a writer of popular works on crime, who made them the theme 
of a book which he wrote upon the two most sensational of the cases 
concerned (McCormick, 1968: 64-80). 

In 1954, however, she was persuaded to act formally as the godmother 
of Wicca\ in the sense that she contributed an approving forward to the 
first book which announced the existence of that religion to the world, 
Gerald Gardner's Witchcraft Today. The work concerned asserted that 
Wicca was no revival, but a genuine survival into modem times, of the 
historic witch faith described m her own publications. That the faith had 
survived should itself have been no difficult thing for Murray to believe, 
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as she had so recently been suggesting the same thing; her problem was, 
rather, that she had been warning the public that it had been corrupted 
into something evil and dangerous, and now she had to cope with the 
suggestions that other lines of it had come down to the present in a benign 
form. Her response was to state that she took Gardner's word, both for 
the genuine nature of the survival and the postive nature of its activities, 
and then to inform readers that all good religious rituals must honour the 
same God. She suggested that Christianity did so ; more decorously 
although not more sincerely' than witchcraft. 

Colleagues of Margaret Murray in the Folk-Lore Society were con­
vinced that* she herself was 'a whole-hearted sceptic and rationalist' in 
matters of religion (Simpson, 1994: 89), and she informed readers of Tlie 
Sunday Dispatch ( 4 November 1951) that the power of witches resided 
only in the credulity of others. These attitudes were not wholly consistent. 
She was certainly not a Christian, and acquired a detestation of the more 
enthusiastic adherents of that faith because of the attacks which some made 
upon her portrait of ' the Old Religion (Murray, 1963: 103; Oxford 
University Press Archive, 881053). Towards the end of her life, however, 
she began to testify to her awareness of 'an Almighty Power which rules 
the universe and of which she would obtain higher knowledge upon death 
(Murray, 1963: 197-204). In her preface to Witchcraft Today she gave this 
power a gender, flagrantly ignoring the duotheism of the religion actually 
described m the book to declare that all religious ritual was 'gratitude to 
the Creator and hope for the Constance of His goodness'. She also believed 
herself to be a witch, and put curses upon people; the proof of this is 
contained in a letter preserved in the archive of Oxford University Press 
(881053). One example of a public demonstration of her techniques is 
recounted in the entry upon her in the Dictionary of National Biography, 
although its author assumed rather uneasily that she was joking. 

Her influence was powerful, if complex and uneven. No academic 
seems to have taken seriously her theones about Joan of Arc, William 
Rufus, and other historical celebno.es, although they were developed by 
'pop' histonans such as Hugh Ross Williamson and Michael Hamson. 
Her original work upon early modern witchcraft as a pagan religion, by 
contrast, convinced such distinguished scholars as Sir Steven Runciman, 
Chnstopher Hill and Sir George Clark. These were, admittedly, not 
experts m the field concerned. Those found fault with her suggestions 
from the very beginning (Thomas, 1971: 514—19), and eventually utterly 
disproved them m the period 1970-90. It is also true that she met with 
opposition even in her stronghold of the Folk-Lore Society, and Hie 
Witch Cult received a withering review in its journal (Simpson, 1994: 
89—96). On the other hand, there were also regular demonstrations of 
support for her ideas in the same society (Hutton, 1996: 424), and as the 
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case of Frazer has spectacularly illustrated, public acclaim and influence 
can actually flourish m inverse proportion to expert opimon. 

In the 1920s her picture of the witch religion, no doubt reinforced by 
the older writings of Michelet, Leland, Gomme and Pearson, had already 
been taken up by occultists (as the contributions to Hie Occult Review 
make plain) and by the very popular novelist John Buchan, who built it 
into Witch Wood (1927). Her books on the subject, none the less, sold 
slowly until the 1940s, when Hie God of the Witches suddenly enjoyed a 
runaway success which continued for the next two decades, producing a 
reprinting of 77ie Witch Cult and the appearance of Tlie Divine King 
(Murray, 1963: 104-5 ; Oxford University Press Archive, 881053). In 
1947-8 alone, her theories were endorsed by a serious study of folklore 
by Arne Runeberg, a scholarly survey of witchcraft beliefs by R. Trevor 
Davies, and a novel and a sensational work of amateur history by Hugh 
Ross Williamson. It will be argued that these years were also critical in 
the formation of Wicca, which m this respect was one, and the most 
important, aspect of the vogue for her writings at this time. 

FORERUNNERS 

The work of setting out the context from which modern pagan witchcraft 
arose must now be completed, by considering a set of groups and 
individuals who illustrate different ways in which notions of paganism and 
magic were put mto practice in the early twentieth century. One of these 
ways, which has until recendy been hardly studied in this context, was 
through the medium of woodcraft organizations. All of these, ultimately, 
took their inspiration from North America, and the work of the Canadian 
Ernest Thompson Seton. From the end of the nineteenth century, he 
popularized the idea that the new industrial and urbanized society would 
be redeemed both in body and spint if its young people were given the 
ability to spend regular periods of time living in natural surroundings, 
learning skills and lore associated with that environment in the manner of 
tribal peoples. The first and most famous of the British organizations to 
spring from his example was Baden-Powell's Boy Scout Association, 
founded in 1908. During the First World War and its aftermath, the 
increasingly patriotic and militaristic tone of the Scouts produced a series 
of secessions among their more socialist and pacifist members, to set up 
alternative bodies which were designed to pursue Thompson Seton's 
orginal aims within a more radical political and social framework. These 
were the Order of Woodcraft Chivalry 1916) and the Kindred of the 
Kibbo Kift (1920), joined in 1924 by the Woodcraft Folk, founded by 
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defectors from the Kibbo Kift who sought formal links with the Labour 
Movement. 

What all these organisations had in common was an element of ntuai, 
especially associated with the lighting of a communal camp fire, and a 
tendency to view the universe as animist, ingested by the importation of 
native American stories, chants and names through Seton's writings. These 
traits were weakest in the Boy Scouts, which strove most selfconsciously 
to preserve a Christian emphasis, although in 1920 the Commissioner for 
Wolf Cubs, herself a Roman Catholic, protested vehemendy against the 
prevalence of 'heathen' and pantheist ideas in some troops, and especially 
at the use of an Omaha prayer (Evans, 1930: 160). The Woodcraft Folk 
made much more extensive use of native American material, basing their 
concept of religion upon a Great Spirit whom all faiths could revere m 
common (Evans, 1930: 165-73). This was also the profession of the Kibbo 
Kift, which employed a large range of prayers and chants drawn from 
tribal societies with animist beliefs in Australia and Africa, as well as the 
Americas (Hargrave, 1919,-1927). 

For present purposes, by far the most significant of these groups was the 
Woodcraft Chivalry, which has recentiy been made the subject of a 
pioneering academic study (Edgell, 1992). Its most important formative 
influence was a naturalist called Ernest Westiake, who was a Quaker by 
upbringing but came in the course of the 1900s to argue for the need to 
revive ancient pagan values to redress the shortcomings .of Christianity. 
Among his favourite authors were Frazer, Nietzsche, Hamson and Car­
penter. His dream was an England revitalized by the liberation of the 
forces of creativity and sexuality, and he saw classical Greek religion in 
particular as the force which might achieve this. He coined the phrase 
! one must be a good pagan before one can be a good Christian'. To him 
the 'trinity of woodcraft' were Pan, Artemis and Dionysos. From 1921 
the Order camped annually on land which Wesdake had bought in the 
New Forest, and he opened its first meeting there with an invocation to 
Pan; he had considered naming the orgaruzanon 'the Bacchae', During 
the 1920s it adopted a set ntuai whereby a sacred fire was lit within a 
circle, consecrated by torchbearers amving from the cardinal points of 
ntuai magic and beanng the greetings of the guardians of the quarters, 
from east to north. 

During the same decade, also, an acute tension developed within it, 
between members who had been attracted to it as a pacifist Christian 
alternative to the Scouts, to which to entrust their children, and those 
who saw it as a vehicle for libertanan social change. The latter increasingly 
advocated natunsm and sexual freedom as well as paganism, and some of 
the adults, at least put these ideals into practice. The most colourful of 
them was a fiery young Londoner called Harry Bingham, who changed 
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his first name to Dion, an abbreviation of his favourite deity Dionysos, 
whom he extolled as 5the virile son of the all-Mother'. He argued for both 
social and ntual nudity, and quoted lavishly from his friend, the poet of 
Pan, Victor Neuburg. This faction was supported by the Westiake family, 
led after the death of Ernest in 1922 by his son Aubrey who likewise 
believed m the need to balance the respecdve virtues of paganism and 
Chnsnanity. 

The constant wrangling between radicals and conservatives told heavily 
upon both. In the last four years of the decade membership of the 
Woodcraft Chivalry fell by two-thirds, and in 1928 the Society of Friends 
formally withdrew its support as it felt that the Chnstian identity of the 
order had been too severely compromised. This did not hand victory to 
the radicals, who themselves were getting worn out by argument. By 1930 
Bingham, had departed to join Vera Pragnell's mystical community in 
Sussex, the Sanctuary, where he continued to preach and practise paganism 
and natnnsm through the 1930s. Aubrey Wesdake resigned the leadership 
in 1933 and withdrew the next year, leaving a smaller and calmer 
organization, dedicated to broad ideals of social and religious harmony, to 
continue and prosper until the present. For a few years it had almost 
become the vehicle for a modern pagan revival, but that penod of its 
history was past. 

The same kind of flirtation with paganism, npening at times into a love 
affair, was found among members of the societies of magicians which 
sprang out of the disintegration of the Golden Dawn. Two in particular, a 
woman and a man, were to leave legacies of thought and action to Wicca. 
The former was Violet Firth, known better by her pen-name of Dion 
Fortune. After training which included membership of the Theosophical 
Society and the Alpha and Omega, a successor-group of the Golden 
Dawn, she founded her own society of occultists, the Inner Light, in 
1928. Brought up a Chnstian Scientist, all through the 1910s and 1920s 
she remained attached to a devout, if unorthodox and non-denomina-
Donai, Chnstiamty. In her wnbngs of those decades she repeatedly 
expressed her personal affection for Jesus as ! the Master of Masters' and 
; the Great Initiator' Her morality was of a piece, as she attacked 
promiscuity, homosexuality, abortion and racial impunty, while extolling 
a spmtualized sexuality within mamage. Towards the end of the 1920s 
she began to accept some ment in ancient Greek and Egyptian religion, 
but on a lower level to that of Chnst. 

Things started to change for her in the 1930s, under the influence of 
three different people. One was D.H. Lawrence, whose novels, especially 
Tlie Rainbow, made a deep impression on her. The second was her 
husband, Thomas Penry Evans, whom she married m 1927. By 1933 he 
was teaching the Inner Light that the 'Pan within' was as important a 
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component of spiritual growth as the 'Christ within'. The third was a 
recruit to her society, Charles Seymour, who argued like Wesdake that 
the deficiencies of modern Christianity could be made good by a selective 
revival of classical paganism. To him the latter had contained vital truths 
which the faith of Christ Jacked, and its deities were timeless forces with 
whom people could still work. 

Under the impact of all three. Fortune's opimons began to buckle. In 
1934, m Avahn of the Heart, she declared that both pagan and Christian 
mysteries had value, but still identified herself with the latter. The 
following year she published a novel, Hie Winged Bull, m which she 
suggested that Christ had presented only one facet of the truth of God. In 
1936 there came another, Tlie Goat Foot God, in which she changed sides 
decisively and repeated Seymours argument that modern society had 
grown so stilted, artificial, hidebound and rationalist that it could only be 
redeemed by a remfusion of pagamsm (which she termed 'Vitamin P'}. *P' 
could also stand for 'Pan', the divine hero of the story, but it was not the 
god who now seized her imagination but the moon-goddess, whom she 
identified primarily with Isis. It was this figure who dominated what 
became her two most famous novels. Hie Sea Pnestess and Moon Magic, the 
first published at her own expense m 1938 and the second apparently 
written in 1939. 

Even now she hedged her bets a little. She suggested that the Virgin 
Mary was also a face of the Great Goddess, that Nature herself was the 
self-expression of 'God ' , and that the Goddess was one aspect of a single 
'Initiator'. Jesus, however, had vanished altogether, and Isis was treated m 
the plots very much as a divine personality in her own nght. Fortune's 
earlier interest in the magical potential of the sexual polarity between 
woman and man was developed to the point at which the sublimated 
erooc current between the male and female protagonists is made the basis 
of most ntual. The invocations of the moon-goddess which she wrote for 
these books represented the finest and most celebrated of her poetry, and 
would be heavily used by Wiccans. There is no doubt that she enacted 
these or similar rites in real life at this period; Seymour noted the repeated 
performance m 1938-9 of a ceremony in which she personified Isis. 

During 1939, however, the course of her life and thought was altered 
again, by three developments. First, she became estranged from Seymour, 
who ceased to work with her. Then her husband suddenly left her, for a 
younger and prettier woman. Soon after, the Second World War began, 
giving her an incentive to concentrate more upon patriotic and conven­
tional themes. In one sense she never recovered from these events, for 
Moon Magic was abandoned, unfinished, and she did not publish another 
book. In another, she retreated to older and safer ground; her messages in 
the magazine of her society took on a fervently Christian tone again, and 
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m the visualization which she prescribed to help defeat Nazi Germany, 
the Master Jesus was firmly back at the top. She died m 1946, leaving the 
Inner Light to function as a specifically Christian organization. There is 
reason to think that m her final year she was starting to turn back towards 
pagan images, for she approached Aleister Crowley for information about 
his way of working with them. How she might have used this, if her 
health had not collapsed, remains an open question (Richardson, 1987; 
Chapman, 1993). 

The case of Dion Fortune shows how complex a matter the religious 
attitudes of a British occultist of that generation could be. The same point 
is made by a consideration of her most famous male counterpart, Crowley 
himself. Here, indeed the complexities are even worse. Not only did he 
live longer and harder than Fortune, and work with many more systems 
of magic and mysticism, but it is by no means obvious whether much of 
what he wrote should be taken as revealed truth, metaphor or joke, or a 
combination of those; Crowley himself may not always have been certain. 
There is a broad shift in his attitudes, from the years in which he was 
young, fit, confident, rich, iconoclastic, and eager to horrify and challenge 
conventional opinion, to those in which he was ageing, troubled by 
illness, poverty and the consequences of his appalling public reputation, 
and anxious to appear as a more serious and substantial figure. In both 
those phases, however, there were many cross-currents, as well as a 
consistent commitment to preach the reality and importance of ritual 
magic, to an associated use of sexual polarity much more physical and 
omnivorous than that of Dion Fortune, and to a sustained assault upon 
traditional morality. 

In many ways his attitude to religion was very similar to his attitude to 
sexuality; enthusiastic, adventurous, and linked very firmly to magical 
ends. A single passage m his periodica! TJie Equinox (1911) contains a 
typical pair of balancing statements. He begins by declaring that 'I hate 
Christianity as Socialists hate soap\ Then, however, he adds a qualification, 
that 'the best test of a religion is the manhood of its adherents, not its 
truth', and that he would rather be ranked with Christian hetoes such as 
Livingstone and Gordon of Khartoum than with the mediocrities whom 
he found m the quasi-pagan world of occultists and Theosophists. The 
same sort of contrast can be extended across his life. In his younger days 
he enjoyed contrasting Christianity and Crowleyamty, and a large part of 
the point of his most cherished single text, T7ie Book of the Law (written 
1904) is that the religion of Christ belongs to a former aeon and is now 
obsolete. In 'The Pans Working' -of 1914 Crowley was characterized by 
his partner Victor Neuburg as a 'fiery arrow'., shot by the true gods m 
their struggle to regain the earth from the 'slave gods' such as Christ. On 
the other hand, m Moonciuld (1929) Crowley called the cross 'the symbol 
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of Him who gives life through his own death, of the Holy One appointed 
from the foundation of the world as its redeemer'. Later in the same book 
he stated that his real quarrel was with modern, bourgeois, Christianity. 

It is very hard to tell whether Aleister Crowley truly believed in any 
deities. The Book of the Law reads like a genuine religious revelation, of a 
universe dominated by a star-goddess and two gods of the earth. All three, 
however, could be seen as symbols of cosmic principles. In his most 
famous public work, Magick in Tfieory and Practice (1929), he said that the 
object of all magical ritual is union with God. He repeated this m his 
(stnedy private) instruction for the seventh degree of his order of 
magicians, the Ordo Templi Onenbs; that the ami of the Order was to 
find the one true God (King, 1973: 180). In MoonchUd he declared that 
God is a lie, but that behind it is the truth of a single Central Spirit, a 
single soul of the universe, a single Sire and Lord of all. The problem here 
is that a world soul, to which all bemgs belong, and a divine master and 
lord of all, are actually two different concepts; but Crowley takes no heed 
of the difficulty. 

In the preface to Liber Oz (1941), he states firmly that 'there is no God 
but man'. This could be linked to his earlier suggestion in Magick, that the 
ultimate end of the magician is union with God, being a process by 
which he gradually replaces the human part of himself with a divine 
equivalent. A similar achievement is one of the ends of Liber Samekh. This 
does not, however, get us any closer to understanding who or what God 
or divinity was to Crowley. In magical rites such as 'The Pans Workings', 
he invoked specific classical pagan deities as if they were real entities, with 
individual identities. At such times he was operating as a polytheist, just as 
at others he talked like an atheist and at yet others like a monatheist. It 
seems that either he did not make his beliefs clear, or that they were not 
clear to him. 

All this precludes any easy answer to the apparendy simple question of 
whedier Crowley was a pagan. In his 'autohagiography', he declared that 
his mission was ; to bring oriental wisdom to Europe and to restore 
paganism m a purer form' (Crowley, 1969: -839),.He did. not say, however, 
what he meant by the latter expression. Perhaps the most revealing 
statement upon the matter comes in a letter which he wrote to a friend in 
about 1914 (Symonds, 1971: 194-5): 

The time is just right for a natural religion. People like rites and 
ceremonies, and they are tired of hypothetical gods. Insist on the real 
benefits of the Sun, the Mother-Force, the Father-Force, and so on, 
and show that by celebrating these benefits worthily the worshippers 
umte themselves more fully with the current of life. Let the religion be 
Joy, but with a worthy and dignified sorrow m death itself, and treat 
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death as an ordeal, an initiation. . - In short, be the founder of a new 
and greater Pagan cult. 

This was an almost perfect prophecy of the modem pagan revival in 
general, and of Wicca in particular, but it is noteworthy that Crowley was 
urging somebody else to undertake the work; in this specific case, a 
follower called George Cecil Jones, who never showed any inclination to 
do so. In essence, the master himself was interested in magic, by any 
effective means and by any effective system, and not in religion. He 
wanted to make things work, and why they worked was of secondary 
importance, if that. To say this is not to suggest that he was a dilettante or 
a lightweight, for as a theorist and pracnctioner of ritual magic he was 
absolutely the reverse of those. Nor is it to deny the importance of his 
contribution to Wicca, for the latter's use of his invocations and other 
liturgical forms was to be so heavy that if Margaret Murray can be called 
its godmother, then Aleister Crowley was its godfather. In both C3ses, 

however, the role was unwitting. 

What the thought of Fortune and Crowley reveals on the grand scale 
appears m miniature in the records of lesser figures in the same world of 
ntual magic. Two examples may suffice to illustrate the point, from the 
same month (of June] in 1938. One appears in the record of meditations 
kept by that Charles Seymour who has been cited above. At the summer 
solstice he 'got the idea of linking the old symbolism of indigenous 
women's mysteries with the pagan mysteries of England right down to the 
present day, and through the witchcraft period.' A week later his working 
partner Chnstme Campbell Thomson (later better known as Christine 
Hartley), entered in her own diary a vision of 

litde pictures of Ishtar worship through the ages, the most common 
being one of silhouetted witches in pointed hats and ragged skirts 
dancing round a fire. Then it seemed to focus a litde more steadily and 
I was aware of the goddess standing before us mistily veiled . . she 
stressed again the necessity for Joy in worship and that she was the 
goddess of Love of Life. (Rachardson, 1985: 173—5) 

Once again, these were exacdy the sort of images from which Wicca 
was to arise, but it does not seem as if either writer did anything to take 
them out of dreamland. The question of how they finally did break out of 
the world, of the imagination, into that of acnon, must now at last be 
addressed. 



S E C T I O N 2 

The History of Pagan Witchcraft 

GERALD GARDNER 

The foundation legend of Wicca was first publicized to the world m 1960, 
in the biography of the person most prominently associated with its 
appearance, Gerald Gardner (Bracelin, 1960). As Gardner himself was the 
source of virtually all of the information m the book, it is effectively 
autobiography. It told the story of a long and relatively uneventful 
working life, spent first as the owner or manager of tea and rubber 
plantations in Ceylon, North Borneo and Malaya, and then as an inspector 
m the Malay customs service. Two traits marked him off as unusual in 
colonial society. One was a keen and active interest in the supernatural, 
which led him to read widely upon religion and the occult, to discuss 
them regularly with like-minded people, and to gam first-hand experience 
of Freemasonry, Spiritualism, Buddhism and tribal magical practices. The 
other was an equally active andquananism, which propelled him into 
becoming a pioneer of Malay archaeology, numismatics, maritime history, 
and folklore, and an author of respected monographs in these fields. 

In 1936, aged 52, he retired to England, and immediately became 
involved m archaeology there and in the Near East. He also joined the 
Folk-Lore Society, collaborating with Margaret Murray to present a paper 
upon a set of apparent relics of witchcraft m 1939. Witchcraft was also a 
theme m his first novel, A Goddess Arrives, published in 1940. During the 
following decade he also became a prominent member of the Ancient 
Order of Druids. For present purposes, his most significant move came in 
1938, when he settled at Highcliffe on the Hampshire coast and joined 
the Rosicrucian Fellowship of Crotona which staged plays at its own 
theatre m neighbouring Chnstchurch. This represented a mystical branch 
of the movement of Co-Masonry,, itself an outgrowth of Freemasonry 
which admitted women. Gardner became especially attached to a set of 
fellow members who revealed to him in 1939 that they had become part 
of an old coven of witches, a survival from a pagan fertility religion, which 
met m the New Forest. He was initiated into this himself in September, 
at the house of 'Old Dorothy 1 a wealthy lady who functioned as its leader. 
When France fell in 1940 she 'called up covens right and left' for a 
ceremony in the forest to hold back the threatened German invasion. 
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In 1946, related Gardner, he visited Crowley, and found him a 
charming charlatan, who admitted that he had encountered the witch 
religion but disliked both its feminism and its lack of financial potential. 
Crowley initiated Gardner into his own Ordo Templi Onentis, but the 
latter did not want to develop his part in it after Crowley himself died in 
1947. Also in 1946, however, the witches allowed Gardner to represent 
some of their practices in the disguise of a novel. High Magic's Aid, which 
was published m 1949. In 1950 the first museum and study centre for 
British witchcraft was opened m the Isle of Man (and soon passed into 
Gardner's management), and in 1951 the 1736 Witchcraft Act was 
repealed, allowing witches to advertise their practices without fear of 
prosecution. These developments made it possible for Gerald Gardner to 
proclaim the survival of the religion to the world in 1954, with the book 
Witchcraft Today, in which he posed as a disinterested anthropologist who 
had been lucky enough to discover its continued existence as a secret and 
initiatory system. 

The religion portrayed in Witdicraft Today was called 'Wica 5, from the 
standard Anglo-Saxon term for a male witch (the name was amended after 
Gardner's death to the more accurate Old English form of 'Wicca', 
although the pronunciation remained with a hard ' c \ whereas the Anglo-
Saxon was a !ch')- Its rites were alleged to consist mainly of dances 
intended to promote fertility, and of feasting upon consecrated food and 
dnnk. The performers were naked, in the belief that this more easily 
released magical power from the body. They venerated a god and goddess, 
whose names were secret, the former predominant in winter and the latter 
in summer. They worked within a circle, formed with a consecrated 
sword or knife and carefully purified, to contain the energy which they 
raised. They held the north to be the most sacred of the four cardinal 
points, believed in reincarnation, and trained to develop latent psychic 
powers. The religion was organized in covens, led by a high priestess 
supported by a high pnest, which subdivided into coupies for training 
purposes. Training, like initiation, was always between the sexes. As part 
of this polarity they revered the life-force within the world and regarded 
acts of worldly love and pleasure as sacred. They had eight sacred tools, of 
which the most important were the knife, the censer and the cord. Their 
seasonal festivals were the four traditional quarter days which opened the 
seasons, described as the great witches' sabbats by Margaret Murray. 
Trance and, ecstasy were important components within their rites, and 
they aimed not merely to address their deities, but to feel as though they 
had become them. 

N o academic historian has ever taken seriously Gardner's claim to have 
discovered a genuine survival of ancient religion, and it was dismissed m 
the review given to it by the journal of his own Folk-Lore Society, in 
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1955. The complete collapse of the credibility of the Murray thesis, since 
1970, has removed the historical context upon which it was based. These 
considerations make Wicca very firmly a part of modern history, but until 
now the only research into its 'genuine' origins has been earned on within 
the Pagan community. In particular, four writers have earned out work 
for which any subsequent scholar must be profoundly grateful. Janet and 
Stewart Farrar collaborated with Doreen Valiente between 1979 and 1984 
to make the first textual analysis of the different versions of the standard 
Wiccan collection of ntuals, the 'Book of Shadows'. Aldan Kelly took this 
work further m a series of investigations into Gardner's own papers, which 
culminated in 1991. Valiente has also conducted some research of her 
own, and is an- important source of evidence in herself, as a major 
personality m the early development of the religion. Her testimony can at 
times be checked against that of another survivor from the first known 
Wiccan coven, the witch well known in the modern Pagan community 
under the name of 'Rober t ' . 

It should be said immediately that there is nothing inherently implausi­
ble in Gardner's claim to have been initiated into an existing religion. The 
account which he provides of his earlier life m the biography is sober and 
understated, and carefully leaves out the more dubious claims which he 
sometimes made for himself verbally, such as his possession of two 
university degrees (Valiente, 1989: 41-2). It is striking also that he 
describes a coven composed partly of Rosicrucians and led by a wealthy 
lady, instead of announcing that he had discovered a group of witches 
hidden in a rural working-class community, presided over by a more 
conventional cunning woman. In view of the cultural patterns outlined 
above, it is precisely from this more educated esoteric milieu that one 
would expect a modern pagan revival to commence. 

The problem lies m substantiating any of Gardner's story. He pnvately 
identified 'Old Dorothy' to his followers in the 1950s as Dorothy 
Clutterbuck, and in an exemplary piece of investigative research during 
the 1980s Doreen Valiente established beyond doubt that this was a 
woman better known by her married name of Dorothy Fordham, who 
had lived at Highcliffe in the 1930s and 1940s, and died in 1951 aged 70 
years (Farrar, 1984: 282—93). From her family documents at Somerset 
House, the family graves in Highcliffe churchyard, and the local newspa­
pers, it is possible to piece together a great deal of information about her. 
What it presents is a picture of a fanatically Tory and Anglican matron, 
ostensibly a personally devout Christian and friend and patron of the local 
vicar, who lent her energy and money to conventional causes su'ch as the 
British Legion, the Girl Guides and the Seamen's Mission. She was a 
leader of respectable local society, an eager proselytizer for the Conserva­
tive Party, and married for most of the 1930s to a Tory JP and landed 
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gentleman. He died suddenly in May 1939, leaving her not only prostrate 
with gnef but locked in a legal batde with his relatives for his estate, 
which she finally lost in 1941. Diaries of hers from the 1940s surfaced in 
the mid-1980s and went on display; there was nothing in them about 
witchcraft. 

This portrait leaves us with a stark choice: either Dorothy Fordham 
lived one of the most amazing double lives in history, or else Gardner has 
played a cruelly funny tnck on posterity by making it imagine the local 
epitome of respectability standing stark naked in the New Forest and 
summoning up covens. If the first is true, then it was a deception which 
extended even to private diaries and beyond the grave, as manifested in 
her will, which initially either included or was abetted by her husband, 
and which would threaten at any moment to destroy the whole of the rest 
of the life upon which she lavished such affection and expense. It would 
probably be impossible to prove that Dorothy Fordham was not a witch, 
but a closer consideration of her so far provides doubt concerning 
Gardner's story rather than support for it. 

There was, by contrast, a different woman who certainly links the 
Rosicrucian Theatre and Fellowship of Crotona in 1938 to the Wicca 
which appeared at the end of the 1940s: the one who was Gardner's high 
priestess m 1950 and is known in published sources as 'Dafo' She was a 
very different sort of person from Dorothy, a music teacher with long-
established interests in occultism and mysticism. Doreen Valiente met her 
in 1952 (Valiente, 1989: 38-9 , 66), and two other members of Gardner's 
coven did so in 1958 ('Robert', pers. comm.). Her real name was known 
to them, and has been given to me, but by late 1952 she had already 
retired from Wicca and was very anxious to conceal her former role in it 
from her own family. As she is now long deceased, this precludes me from 
approaching her heirs in the hope- of discovering personal papers, and 
indeed makes it most unlikely that she would have left any of relevance to 
this enquiry. Furthermore, when dealing with both Valiente and her two 
other visitors, she carefully avoided providing an answer to the question 
of whether Gardner's story about his discovery of Wicca was true (Kelly, 
1991: 137—9; 'Robert ' , pen . comm.). Indeed, she seems to have said 
nothing about what actually went on before 1950 except to confirm that 
like Gardner she had been a Co-Mason and involved in the Rosicrucian 
Theatre. 

Independent testimony as to the existence of the coven m the New 
Forest seemed to have been provided in a history of ntuai magic by 
Francis King (King, 1970: 176—81). The author recounted a conversation 
with the occultist Louis Wilkinson in 1953, who told him that m the late 
1930s or early 1940s he was friendly with some of its members. He then 
confirmed Gardner's story about the ntuai to ward off Hitler in 1940, and 
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added the details that the witches rubbed bear fat on their naked bodies to 
ward off the cold and used the fly aganc mushroom to achieve visions. 
He also repeated the story of Crowley's comments about Wicca, which 
King heard from two additional sources. 

This is not, unfortunately, impeccable evidence. It is a second-hand 
account, recalled almost 20 years later. Wilkinson's dating of his acquain­
tance with the coven seems curiously vague, and bear fat has never, at any 
time in recorded history, been a readily accessible commodity in England. 
The anecdote about Crowley is the least credible, for at no point in his 
vast legacy of published and unpublished work, which draws or comments 
upon the widest possible range of magical and religious systems, did that 
magician mention.any thing like Wicca; including those documents of his 
which concern Gardner (of which more below). Possible reactions to 
Wilkinson's (alleged) words, therefore, range from a literal acceptance of 
their import, to a suggestion that some of it may be distorted or fictitious, 
to one that the actual source of all of Wilkinson's information, directly or 
indirectly, was Gardner himself. 

Was the 'New Forest coven' actually the pagan section of the Order of 
Woodcraft Chivalry, which was active m the nght area at approximately 
the nght time, and with some of which (according to an eye-witness, the 
witch famed as a harper and commonly known as 'Bran') Gardner was 
friendly? An answer is at present precluded by the closure of its archive to 
non-members, but at first sight it is likely, again, to be negative. By the 
late 1930s, as shown above, the pagans had apparendy all left the Order, 
and there is no evidence that it met m the New Forest between 1935 and 
1945. The chronology seems wrong, and the earlier paganism of the 
Woodcraft Chivalry and the later paganism of Wicca do not seem very 
alike. 

All this discussion, therefore, has led neither to a positive proof nor a 
positive disproof of the existence of Gardner's putative 'New Forest 
coven', let alone any solid information concerning its membership or 
practices. Instead we are left with the outline of his own career, extending 
between two of his books. A Goddess Arrives, published in 1940 and so 
therefore probably written in 1939, is certainly a pre~Wiccan text. It 
includes a witch, but the reader is not encouraged to identify with her 
practices, which include human sacrifice. They are represented as dedi­
cated to the service of illusory deities while actually using a force which 
resides within all humans; the hero, by contrast, calls upon : the Higher 
Powers' who abominate sacrifice. High Magic's Aid, published in 1949 and 
so presumably at latest a work dating from 1948, is clearly Wiccan. 
Although its hero is a ceremonial magician in the medieval tradition, the 
heroine is a pagan witch pnestess of the Margaret Murray kind, working 
inioaoon ntuals which are the basis for those used later in Wicca. The 
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historian thus has a maximum of mne years through which to track 
Gardner in quest for the source of his ideas. 

Not much seems to be available for the first half of the period, in which 
he seems to be, as he told his biographer, preoccupied with local measures 
for wartime defence; first writing to T7ic Daily Telegraph to advocate the 
establishment of a Home Guard and then busy leading an ARP unit when 
deemed too frail for entry to the Guard himself (Bracelin, 1960: ch. 13). 
With the end of the war he drops out of sight again, to reappear in May 
1947 {not in 1946 as he said) as a visitor on several occasions to Aleister 
Crowley. Crowley's diary, now in the Warburg Institute Gerald Yorke 
Collection (MS 23) shows that he introduced himself as a (bogus) Ph.D. 
Singapore and a holder of the Masomc Royal Arch degree; not as a witch. 
He was initiated into the Ordo Templi Onentis and chartered to found 
his own division of it, departing loaded with copies of the master's works. 
A letter from him in the same collection, dated 14June (MS E.21), shows 
him enthusiastically trying to initiate new members. Then something 
altered dramatically; by the tune that Crowley died at the end of the year, 
Gardner was living in Tennessee, and when members of the O T O 
contacted him about the possibility that he might take over as head of the 
Order m Europe, he was apparendy unwilling to do so; these events are 
proved by a set of letters to and from Frieda Hams, printed in the modern 
Thelemite (i.e. Crowleyite) magazine TLC in November 1992. He still 
had friendly exchanges with members, and published the novel High 
Magic's Aid under his O T O . magical name; but when he returned to 
England m March 1948 he seems to have done so as a person committed 
to Wicca. 

Nothing seems to be known about why he went to America or what 
he did there. It is possible that his change of course occurred as a result of 
experiences at that dme. or that his holiday represented an opportunity to 
reflect upon his options which led to a decision to pursue the Wiccan 
one. When the Folklore Centre of Superstition and Witchcraft opened in 
the Isle of Man in June 1951, he performed the opening ceremony as a 
member of the Southern Coven of British Witches' (a Northern Coven 
was never identified) (Valiente, 1989: 13). Thereafter he functioned as the 
sole authority upon, and publicist for, the witch religion. It seems, 
therefore, as if the years 1947—8 were crucial to the development of 
Wicca, but an absence of information for the preceding period leaves any 
such suggestion insecure. 

One further, very important, body of source material remains to be 
considered; the private papers which Gardner left behind him. Aidan 
Kelly earned out the pioneenng work upon these, and although many of 
his arguments have been controversial (at least among Wiccans), the 
present writer cannot fault his textual analysis of individual documents. In 
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particular he deserves credit for recognizing the nature, and significance, 
of a manuscript which Gardner called 'Ye Bok of ye Art Magical'. Copies 
of this were made and have been circulated by the Wiccan Church of 
Canada (the Gardner papers having been preserved at Toronto) against 
which Kelly's transcript can be checked. It commenced as a repository for 
notes which Gardner took from various systems, such as Cabbala and 
Tarot, and then became the repository for the first known Wiccan rituals, 
initiation ntes for three progressive degrees. These were written in large 
and fair hand, as if to be read and used in actual ceremonies, but were 
subsequendy amended to provide the form which two of them took in 
High Magic's Aid. They were subequendy corrected again, and other rituals 
added in more careless fashion as if the book was again being used for 
rough drafts. At some point a set of ceremonies were copied into the first 
Wiccan 'Book of Shadows', which had been retired from use by 1953. 
Some further drafts were added which later appear in the second such 
book, which was employed during that year (Kelly, 1991: 37—94). The 
second set of revisions, and the later ceremonies, can therefore be located 
in the period 1949—51, but there is no way of dating the earlier work, 
save that the quantity of quotation from Crowley's work in it probably 
places it after Gardner's visits to him m 1947. 

The earliest ntes, the initiations and the ntual blessing of cakes and 
wine, assume that only two people, a man and a woman, are present. The 
intermediate set consists of ceremomes for the four mam seasonal 'Sabbats' 
and for the consecration of tools, and the first of those are plainly designed 
for a group. The later additions, which were to go into the second 'Book 
of Shadows', are far more concerned to set the ntes in a histoncal 
background by relating explanations and advice to the needs of a secret 
religion operating under persecution in previous centimes. Over the 
penod in which these first known Wiccan ntes were being written up and 
then rewntten by Gardner, therefore, their context seems to have devel­
oped steadily in his mind from a working couple to a working coven, to 
a religion with its own histoncal claims. This does not, of course, preclude 
the possibility that he was aware of the whole context from the beginning, 
while only slowly manifesting it in his work. 

Aidan Kelly has built upon the previous research by the Farrars and 
Valiente to analyse the literary components of these first known ntuals, 
and found that they include largescale direct quotations from Crowley, 
Leiand and the famous gnmoire called Hie Greater Key of Solomon (in 
Mathers's Victonan translation), with one borrowing from Kipling, and 
use of the practices of Margaret Murray's putaUve 'witch cult' for the 
Sabbats and of Freemasonry and the Golden Dawn for the initiations. The 
obvious question for a textual analyst is what is left when these are 
deducted, and Kelly has suggested that the remaining component was a 
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set of observances designed to induce sexual excitement by flagellation, 
and that this was m fact the distinctive personal contribution by Gardner 
to what was otherwise a pastiche. 

The process at work seems to be rather more complex than that. Kelly 
is absolutely correct to emphasize the techmques of binding and scourging 
which are the principal practical link between all the initiatory and seasonal 
ntuals. Gardner's novels, however, are not works of flagellant fiction, and 
the operations involved are not standard acts of sado-masochism. What 
they define instead is a highly idiosyncratic and thoroughly unusual way 
of attaining an ecstatic trance, which is explained in detail in two of the 
sections added to the second 'Book of Shadows' (Kelly, 1991: 80-2 , 
91—3). The cords are used to apply a gende restriction of the blood 
circulation to produce dizziness, and the scourge is employed very lighdy 
and steadily to induce a rhythmical tingling sensation. It is one of eight 
methods for the achievement of trance described in another additional 
document (Kelly, 1991: 88-90) , and there is no doubt that it was the one 
which Gardner himself preferred; the same document expresses his distrust 
of drugs, and 'Robert 1 informs me that his asthma prevented the old man 
from engaging in more active techmques such as dancing. A very personal 
set of circumstances therefore lies behind this major motif in the ntes. 

Had this been the only, or even the most important, aspect of the 
whole sequence, however, then Wicca would never have appealed to 
more than a small number of asthmatic mystics. What they oudined as 
well was a very radical system of religious belief and practice which 
distilled the import of the cultural developments described earlier, in an 
extreme form. By uniting paganism with the figure of the witch in the 
Leland and Murray tradition, it automatically pre-empted any easy recon­
ciliation of the result with Christianity or with conventional social mores. 
This was supercharged by the fact that it paid no reverence to any Great 
Spirit, Prime Mover or World Soul, who might be equated with Jehovah, 
but to the nature-goddess and the horned god who had arisen in the 
nineteenth century as the favourite deities of romantic counter-culture. 
Their Wiccan names were a secret of initiates, and Gardner drew a blind 
over them in High Magic's Aid by making his witches in that venerate 
Jamcot, the witchgod named by Pien-e de Lancre, the famous demonolo-
gist; in Witchcraft Today, however, he revealed the divine couple as the 
foci of the religion. Although both were invoked at different times m the 
various rituals, with equal honours, it was only the goddess who ever 
made a set reply, speaking through a worshipper. She did so in the text 
which was headed 'Leviter Veslis'm 'Ye Bok of ye Art Magical' (Kelly, 
1991: 5 2 - 4 , where it is translated as 'Lift Up The Veil'); in the mid-1950s 
Gardner altered this to the Masonic expression o f 'The Charge 1 From its 
calligraphy it was contemporary with the initiation ntuals and thus one of 
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the first Wiccan rites to be entered in the book. It revealed her to be a 
combination of the liberty-giving goddess of Leland and the ecstasy-giving 
goddess of Crowley, inciting her followers to treat wordly pleasures, if 
given and taken with love, as sacred, and to enter into an eventual mystical 
union with her. 

Like Freemasonry and Co-Masonry, the ceremonies taught knowledge 
and skills through three progressive degrees of initiation, and included 
'working tools'. Like Co-Masonry and the Golden Dawn, they admitted 
women members upon an equal basis, and like the Golden Dawn they 
operated magic, at times by techniques to draw divinity into, or from, 
human beings. Unlike all of these, they were conducted by groups led by 
a high pnestess and a.high pnest, whose relationship mirrored that of the 
two deities, m that the priestess was slighdy more important. Freemasonry, 
following long-established Christian tradition, shunned the north as the 
place of darkness; Wicca made its main invocations to that direction. By 
forcing its members to confront and recognize the merit in the dark, as in 
its feminism, its unqualified paganism, its counter-cultural deities, and its 
insistence upon complete nudity for its devotees during their rites, it was 
challenging a whole series of norms in the most dramatic possible way. 
The self-image of the witch performed a crucial function here again, as a 
means of nerving people up to do so. Like all the magical or quasi-magical 
secret societies which had flourished since the seventeenth century, it 
concealed innovation under a language of continuity or of restitution; 
except that it went one better than the lot, by claiming to descend from 
the Palaeolithic. Beneath Leland's label of 'the Old Religion' was an 
extraordinarily novel one. In its own way, it was seeking to drive a 
battering ram against the boundaries of the present, and of the possible. 

Who, then, was responsible for it? There seems to be little doubt that 
Gerald Gardner might have been. The man who had pioneered so many 
enquiries into the Malaysian past, who was versed in so many different 
occult traditions, who certainly designed the rituals of the religion m the 
form m which they emerged into history, and who dedicated the last 15 
years of his life to propagating it, was certainly capable of its conception. 
There is equally small doubt that he was perfecdy capable of the cunning 
and duplicity involved m making false statements about its origins; both 
Doreen Valiente (Valiente, 1989: 41—72) and 'Robert ' (pen. comm.) agree 
that he was a loveable rogue, whom they caught out m various attempted 
deceptions. The analysis of his papers has destroyed his key claim to have 
copied the first 'Book of Shadows' from one belonging to Dorothy 
Fordham. Whether he actually was responsible for the whole framework 
of Wicca, however, and if so whether any other people, such as 'Dafo', 
actively assisted him in its creation, remains uncertain. In the last analysis, 
old Gerald is still in control of the early history of his movement. 
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THE GARDNER LANS 

Throughout the 1950s, Gardner continued to revise the Wiccan rituals. 
At the beginning of the process, between 1948 and 1953, he was taking 
ideas from a remarkable range of printed sources. The sudden appearance 
of a stanza of Kipling m the May Eve ceremony is characteristic. Doreen 
Valiente discovered that the wonderfully evocative term, 'Book of 
Shadows', used to replace the traditional and tarnished one of 'gnmoire\ 
was snatched from the totally different context of an article on a Sanskrit 
manual concerning the art of divination by the observation of a person's 
shadow, published in T/ie Occult Observer in 1949 (Valiente, 1989: 51-2). 
She also found the distinctive name 'athame\ employed by Gardner for 
the black-handled ritual knife otherwise described from the Key of Solomon, 
in a short story by Clark Aston Smith, published m the American magazine 
Weird Tales in 1947 (Valiente, 1978: 78). It seems to have been taken by 
Smith in turn from an eighteenth-century recension of the Key kept m 
the Bibliotheque de l'Arsenai and reproduced m Grillot de Givry's Pictorial 
Anthology of Witchcraft, Magic and Alchemy (1931), a book which Gardner 
himself possessed; the spelling in both those earlier texts was ! arthame\ 
and the denvation of the word is unknown. From Givry, also, Gardner 
probably took the rhyme beginning 'Bagabi iacha bachabe', a piece of 
apparent gibberish which features as an invocation to Satan m the 
thirteenth-century play he Miracle de Tlieophile; it reappears in the seasonal 
rite for Hallowe'en, as an opemng chant. The numinous term which he 
used as an alternative to Wicca, 'the Craft of the Wise', had been 
employed for Margaret Murray's witch religion by Hugh Ross William­
son, m a novel, Tlie Silver Bowl, which came out in 1948. His discussion 
of witches 1 chants, added to the second version of the 'Book of Shadows', 
is based on Graves's Tlie Wliite Goddess. 

A particularly important addition to the Book was 'The Legend of the 
Goddess' ; a psychodrama telling the story of the Goddess's descent to the 
Underworld to confront the God, as Lord of the Dead. It was published 
m Witchcraft Today, and added to the second degree initiation rite. Gardner 
himself noted that it seemed to derive from Indian and Babylonian myths 
about Shiva and Ishtar, but that the resemblance was very loose. Indeed, 
these stones had been heavily and effectively reworked to expound the 
Wiccan version of the of reincarnation, and to this day the responsibility 
for the passage remains unknown, although the central place given to the 
technique of gentle scourging would argue for some input, at least, from 
Gardner himself. 

After 1953 his revisions, although persistent, ceased to cake m matenal 
from external and literary sources and consisted instead of responses to the 
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practical needs of working the ntes, training initiates, and regulating 
relationships among coven members, between covens, and between Wicca 
and the wider world. He also began to act on suggestions from his own 
witches. A clear case of this is m the matter of seasonal festivals. The first 
two Books of Shadows had provided ceremonies only for the quarter days 
identified with witches' gatherings by Murray at the opening of February, 
May, August and November. By December 1953 Gardner was already 
celebrating the winter solstice as well, at least informally (Farrar and Farrar, 
1981: 148). In 1958 his principal coven asked him if the solstices and 
equinoxes could be fully incorporated into the Wiccan ritual calendar, the 
former at least being famed ancient festivals and also celebrated in modern 
Druidry ('Robert', pen. comm.}. He readily agreed, and so was created 
the eight-fold pattern <5f the ritual year which became standard in Wicca 
and passed from it into virtually all of modem Paganism. 

The most significant single source of additions to the Books of Shadows, 
however, was Doreen Valiente, who was initiated at mid-summer 1953 
when she was at the end of her twenties. She provided Wicca with a 
prolific gift for poetry, which Gardner first exploited six months later 
when he instructed her to compose an invocation, at a few hours' notice, 
for a winter solstice celebration for which no set one yet existed. The 
result, suggested by a carol in the famous Hebridean folklore collection 
Cannina Gadelica, was the poem 'Queen of the Moon, Queen of the 
Stars', which was immediately published with the accompanying ritual in 
Witchcraft Today, as a traditional witches' seasonal liturgy; and that is just 
what it became (Farrar and Farrar, 1981: 148). Valiente and Gardner 
wrote together what became the standard rhyme used in round dances, 
'The Witches' Rune ' (the last word an Anglicization of the Hebridean 
rami, again from Cannina Gadelica}. In the mid-1950s she urged upon him 
the need to shed the material taken from Crowley in the Book of 
Shadows, as it threatened to tar Wicca with the brush of the dead 
magician's bad reputation (Valiente, 1989: 60-2). He agreed to let her 
rewrite The Charge, and she duly produced a new verse version, and then 
a prose one which became standard. The second part of it is given here, 
even though it has been published many times before, as it embodies so 
neady the spirit of Wicca: 

I who am the beauty of the green earth, and the white moon among 
the stars, and the mystery of the waters, and the desire of the heart of 
man, call unto thy soul, arise and come unto me; for I am the soul of 
nature, who giveth life to the universe. From me all things proceed, 
and unto me all things must return; and before my face, beloved of 
gods and men, thine inmost divine self shall be enfolded in the rapture 
of the infinite. Let my worship be in the heart that rejoiceth; for 
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behold, all acta of love and pleasure are my rituals and therefore let 
there be beauty and strength, power and compassion, honour and 
humility; mirth and reverence, within you. And thou who thmkest to 
seek for me, know thy seeking and yearning shall avail thee not, unless 
thou knowest the mystery; that if that which thou seekest thou findest 
not within thee, thou shall never find it without thee, for behold I have 
been with thee from the beginning and I am that which is attained at 
the end of desire. 

From the outset, Gardner's witches faced the dilemma that if they were 
to multiply (or, as Gardner put it, to save the Old Religion from 
extinction), then they needed publicity; but that negative publicity might 
destroy them. Having taken on themselves both the glamour and the fear 
which were associated with witchcraft, they needed to capitalize on the 
first without provoking the latter. Gardner's initial airings in newspapers, 
arising from the interest created by the Isle of Man museum during 
1951-2, had brought him Valiente. She joined his coven, which was 
currendy meeting in the London area and recruited mainly from his 
natunst club, at the time when Dafo's retirement had left it without a 
high priestess. This place she rapidly supplied, making the impact which 
has been described above, and remained in it until she hived off to found 
a sister coven m 1957. This was made possible by the influx of new 
initiates consequent upon the publication of Witchcraft Today and growing 
general interest, m Wicca. 

The latter, however, was also responsible for a proportionately increas­
ing tendency for the popular press to run features attacking witchcraft as 
Satanism, which commenced in 1955 and continued until the end of the 
decade. In 1957 and 1959 the original London coven was denounced 
sensationally and unscrupulously, putting a considerable strain upon its 
members and fracturing relations between Valiente s group and Gerald 
Gardner. The latter, from the relative security of his museum in the Isle 
of Man, continued to feed the interest of the mass media m Wicca at a 
time when the former were anxious to see it diminished. The result was 
not merely a total breach between the two, but the addition to Gardner's 
Book of Shadows of a new document called 'The Craft Laws'. Purporting 
to be traditional, and studded with archaisms which looked odd within a 
thoroughly modern syntax, they represented something like a constitution 
for Wiccans, regulating relationships between them and providing for 
common rules of action within a framework of autonomous covens. They 
also, as Valiente noted with particular anger, attempted to limit the power 
of the high priestess and set a term to her office (Valiente, 1989: 65-74; 
Kelly, 1991: 145-62). 

Gardner himselfigenerally profited from his own regular appearances m 



Tiie History of Pagan Wkdicraft 55 

the press, which attracted a growing number of would-be witches to 
contact him at his base in the Isle of Man. Coupled with introductions 
made through existing friends, this process meant that during the last five 
years of his life, from 1959 to 1964, he initiated a set of new high 
priestesses who were between them to be responsible for the foundation 
of most of the subsequent Eneages of Gardnenan Wicca. Patricia Crowther 
established covens in the north of England, and became well known 
during the early 1960s as a spokeswoman for witchcraft on radio and 
television. Momque Wilson produced the mam line of American Gard­
nenan covens, and most fertile of all was Ray Bone, whose initiates spread 
through Bntain to generate most of its present-day Gardnenans. Gerald 
also crowned his literary work with a last book, Tlie Meaning of Witchcraft, 
answenng the press attacks and attempting to establish the histoncal 
credentials of his religion more firmly by relating it to a string of ancient 
religious texts and images, and later magical groups. When he died, aged 
79, its existence was secure. 

OTHER TRADITIONS 

The reality of Gardner's claim to have discovered an existing religion is 
only one of two large problems which confront a histonan concerned 
with the ongms of Wicca. The other",''closely related, iskvhemer any other 
groups of pagan witches existed at the time when he was forming his 
own. It was crucial to his portrayal of this process that he was believed to 
be reviving an old and secret faith that had almost died out; built into that 
portrayal, therefore, was the suggestion that other adherents of that faith 
might have survived in the manner of the 'New Forest coven', and could 
surface to claim their nghtful place in history now that Gardner had 
initiated the process of emergence. In order to do so credibly, however, 
such groups would either have to approximate to the Gardnenan model 
of what traditional pagan witches ought to be like, or else to challenge 
that model direcdy as fraudulent or inadequate. For anybody who wanted 
to follow the former course, an adequate bluepnnt was available at any 
tone from 1954 in Witchcraft Today, reinforced by High Magic's Aid. The 
whole Gardnenan Book of Shadows was published in 1964, in a pirated 
edition issued by Charles Cardell, 

At the beginning of the 1960s a New Forest witch, Sybil Leek, became 
well known as a media personality, and ran a group of her own according 
to what she asserted to be ways learned m an international network of old 
covens into which she had been initiated long before; Doreen Valiente 
thought that her ntes sounded similar to those of Gardner (Alderman, 
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1973: 169-72;. Valiente, 1989: 145-7). From 1958 to 1964 the aforemen­
tioned Charles Cardell m6unted a campaign to descredit Gardner and to 
substitute himself as the true fount of knowledge concerning traditional 
pagan witchcraft. There is no doubt now that he was a charlatan {Kelly, 
1991: 137-43; 'Robert ' , pers. comm.; 'Bran', pers, comm.). Since that 
tame the number of pagan covens using the labels of 'hereditary', 'tra­
ditional' or simply 'old' has grown fairly steadily. 

There seem to have been a number of different processes at work to 
produce this phenomenon. In several cases known to the present writer, 
it has been the result of the desire of groups, or founders of groups, to 
practise pagan witchcraft in ways different from those of mainstream 
Wicca and without any sense of accountability to the national Wiccan 
network. In three more, also in personal experience, people genuinely 
trained in the old-fashioned popular witchcraft described earlier, founded 
covens in the 1960s which followed the Wiccan modei but in which they 
practised a lot of the older operative magic. As said above, most modem 
pagan witches employ techniques gained, directiy or through reading, 
from this tradition. 

When these phenomena are taken into account, however, there remain 
a number of claims for the continuous existence of certain covens from 
before 1950. In some cases these are made at second hand, people 
repeating what they were told since the 1950s by elders of the group 
concerned; into this category would fall the accounts of a nationwide 
network of traditional covensimade by Bill Liddell {Liddell and Howard, 
1994), of one which met near Chanctonbury, Sussex (127-36; Valiente, 
1989: 139; Jones and Matthews, 1990) and of one in Lincolnshire, 
described to me by a man trained m it. There are also, however, memoirs 
by two people who were themselves allegedly initiated into long-estab­
lished covens in the 1940s; Rhiannon Ryall, who set her experiences in 
the Devon-Somerset borderland (Ryall, 1989), and a recent contributor 
to the Pagan magazine, Vie Cauldron, who told of his inception into a 
group m north-western England. The only positive proof of these asser­
tions would be either completely independent testimony or evidence 
(diaries, letters, photographs) from the period m question or earlier. 
Neither would, m the nature of things, be easy to produce, and the 
absence of it does not automatically invalidate the claims concerned; 
although Liddell's testimony can be faulted in specific points of fact and 
Ryall describes a religion so widespread and rooted in local society that it 
seems bizarre that nobody else would have recorded or testified to it. 
There is nothing inherently improbable m the idea that pagan witch 
groups could have evolved independendy from Gardnenan Wicca, draw­
ing upon the same common cultural pool of images and impulses. In the 
present state of the evidence, this is probably all that can be said. 
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This being so, it is ironic and may be significant that the most important 
developments in pagan witchcraft during the 1960s were produced by two 
individuals who are now generally considered to have masked considerable 
creative talent behind an insistence that they were following inherited 
teachings; the whole image of 'the Old Religion' at that time would 
hardly have allowed them to be taken seriously had they stated anything 
else. The first was Robert Cochrane, who flourished between 1963 and 
1966, and inspired a small network of groups which worked between the 
Cotswolds and Sussex. He laid great emphasis upon witchcraft as a mystery 
religion, with an elaborate symbolism which he expounded with consider­
able skill, and an ingrained sense of the age, majesty and fearsome power 
of its pagan deities. He rejected the Gardnenan use of nudity and the 
scourge, laid a much greater emphasis upon a close relationship with the 
natural world, had a different system of correspondences between the 
cardinal points and "the elements, and worked a quite distinctive set of 
ntuals. His groups were termed 'clans' and were centred upon a male 
'magister1 rather than upon the high priestess. 

In 1964 he gamed the support of Doreen Valiente, who had spent the 
years since her breach with Gardner working with pagan witches in 
Sussex. She had also become a writer upon witchcraft herself, although 
posing (as Gardner at first had done) as a scholar observing others 
(Valiente, 1962). Delighted to find a tradition which was apaprentiy both 
old and independent of Gardner, she lent Cochrane her considerable skills 
as a pnestess and a poet. Near the end of the year he and his friends 
established the first national body for pagan witches, the Witchcraft 
Research Association, with the first national periodical for them, Penta­
gram. At the same time, he drew the interest of a journalist, Justine Glass, 
who duly produced a book in 1965, Witchcraft, giving a sympathetic 
account of his tradition as if it were the normative one. 

This was the fundamental weakness of his strategy; that he and some of 
his friends aimed not merely to become the guiding forces m British 
witchcraft, but to guide it firmly into their own ways. The opening of a 
full-scale attack by them upon the Gardnenans led to the collapse of both 
the organization and the magazine during 1965, and the alienation of 
Valiente. The latter had also caught out Cochrane m a deceit and an 
inconsistency concerning the alleged antiquity of his tradition, and begun 
to suspect that he had devised the latter himself. His personal life collapsed 
at the same time as his ambitions, and he committed suicide in 1966, 
leaving some devoted followers behind to continue his practices and 
teachings (VaHente, 1989: 117—36). He was still young when he died; had 
.he survived this period of crisis to practise as a witch until the present, 
then it is likely that 'Cochraman Wicca' would have taken its place 
alongside Gardnenan as one of the great formal divisions of modern pagan 
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witchcraft. Instead, his successors have continued to use the labels 'Tra­
ditional' or 'Old' Craft, which create some confusion and invite discussion. 

His tragic demise cleared the way for the nse to pre-eminence of a 
different personality, and variety of Wicca. Until this point the centre of 
gravity of the religion had remained" firmly in the south of England, its 
chief representative in the north being the Gardnerian high pnestess 
Patricia Crowther, who had founded covens in Yorkshire, Lancashire and 
Nottinghamshire, and come out in public as a witch, giving numerous 
lectures and media interviews, and producing a book with her husband 
Arnold (Crowther and Crowther, 1965). In November 1961 she received 
a letter from a man in his mid-thirties and living m Manchester, signing 
himself Alex Sanders. He told her that he had been gifted since childhood 
with clairvoyance, that his grandmother had informed him that they were 
descended from a witch, and that he had always wanted to be one himself. 
He went on to say that he had never been able to contact anybody who 
could help him, until he saw her and Arnold on television. Pat Crowther 
subsequendy took a look at him and rejected turn for initiation, a slight 
which he never forgave Johns, 1969: 58-60; Valiente, 1989: 165-6). 
Instead he got himself accepted into her daughter coven in Nottingham­
shire, the high pnestess of which was Pat Kopinski. He may also have 
visited Gardner; by either or both means he obtained a copy of the 
Gardnenan Book of Shadows (Valiente, 1989: 166; Kelly, 1991: xiii). In 
September 1962 he launched himself into the world of media relations in 
which the Crowthers had established themselves so effectively, staging a 
ntuai for the Matifhester Evening Chronicle. As a result he was dismissed 
from hisjob, and Kopinski tired of her role as high pnestess and abandoned 
him at some point soon after that 0ohns. 1969: 61—7; Valiente, 1989: 
166-8) . 

This sequence of events would have deterred many-another person 
from a career in witchcraft. Instead, Sanders set to work to build up 
covens of his own in and around Manchester, and by 1965 he seems to 
have founded three. He had also acquired as a high pnestess a stupendously 
beautiful and strong-minded woman called Maxme Moms, who was aged 
18 in that year. The two of them were handfasted to each other then, m 
what was probably the first Wiccan wedding service to be featured m the 
press. Sanders had, indeed, begun to play the media field again, and now 
with conspicuous success. In March 1966, infunated by reports that he 
had been engaged as adviser on a film about contemporary witchcraft, two 
Gardnerian grandees, Patncia Crowther and Ray Bone, made the fatal 
mistake of informing a newspaper that he was a charlatan who knew 
nothing of genuine Wicca. They provided him with the perfect oppor­
tunity for revenge, for he blithely replied, to a media community which 
had come to regard him as good copy, that they represented a phoney 
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modern cult, whereas he worked the true and ancient witchcraft, taught 
to him by his grandmother (Valiente, 1989 . 168-71). From that moment 
onward he stuck to the tale that this grandmother had initiated him at 
the age of seven, and that the Gardnenan Book of Shadows which 
he used for his rites had in fact been copied from hers. When these 
additions are pared away from his biography, what emerges instead is a 
story of a Manchester upbringing marked by poverty, and a career in 
Spiritualism m which he demonstrated gifts as a psychic healer (Johns, 
1969: 10-60) . 

In 1967 Alex and Maxine moved to the capital, with the tides of King 
and Queen of the Witches, and held court together there for six years. 
They became the principal beneficiaries of the decade :s powerful rein­
forcement of those same impulses in modern culture which had created 
Wicca in the first place; nostalgia for the natural and rural world, feminism, 
sexual liberation, dissatisfaction with established religious institutions 
and social norms, and a desire for a greater individual self-expression and 
self-fulfilment. To the radical counter-culture of London around 1970, 
there were two basement flats which really mattered: the one from which 
Oz magazine was edited and the one from which the Sanders operated. 
They worked indefatigably, lecturing, training and initiating, and also 
providing spiritual healing and counselling; their home became an un­
official out-patient clinic for drug addicts. They also maintained their 
status as the favourite witches of the mass media. By the early 1970s 
their initiates outnumbered those of any other pagan witch tradition in 
Britain. 

Alex Sanders's one deficiency was as an author, and here he compen­
sated with Robert Cochrane's trick of finding a tame journalist; in his case 
June Johns, who produced an admiring biography of him m 1969. He 
then found another, Stewart Farrar, to write an account of the actual 
workings of his Wicca which was published in 1971 as Wliat Witclics Do. 
Farrar provided a double reward, because he was initiated himself and he 
and his wife Janet became two of the Sanders's most distinguished pupils. 
In 1976 Maxine brought out an autobiography, and the following year 
another sympathetic study of her was produced by a journalist, Richard 
Deutch. Gardner's ghosted autobiography had been low-key and objec­
tive; the Sanders, by contrast, told their life stories as medieval hagiogra-
phies, full of miracles and portraying the protagonists as warriors in a 
constant batde of good magic against bad. This was further gall for the 
Gardnenans and other witches, but it was also a reply to continuing 
attacks in the popular press which sought to equate all witchcraft with 
evil. 

There was more to 'Alexandrian' Wicca, however, than outrageous 
flamboyance. In part the name was, of course, self-referenda! ('Sandersian 
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Wkca ' did not have the same ring), but it was formally represented as an 
allusion to the great city of the ancient world in which the religious and 
magical traditions of so many cultures had met. Alex brought into Wicca 
much of the traditional learned magic of Cabbala, the Tarot and the 
Golden Dawn, which other branches of it had deliberately kept out. The 
importation of much from Judaeo-Chnstian sources was made easier by 
the manner in which the Sanders blurred the boundaries of their paganism. 
Alex asserted that Christians were welcome in his covens if they recog­
nized that his god was also theirs (Johns, 1969: 121), while Maxine 
claimed that her astral body had visited the Christian heaven and found it 
'useful and beautiful' (Sanders, 1976: 144—5). 

Their joint reign lasted until 1973, when they separated and Alex 
moved from London to Sussex. Maxine continued to preach and practise 
Wicca at the same rate from the same address until the end of the decade, 
when she too began to withdraw. In 1982 she joined the Liberal Catholic 
Church, an eclectic esoteric organization sprung from Theosophy. Alex's 
geographical retreat had been accompanied by a retirement from public 
availability and public attention, but he was neither idle nor any less a 
Wiccan. Instead, he was quietly developing forms of pagan witchcraft 
which were more accessible to gay and bisexual men, breaking down the 
overt hostility to homosexuals which Gardner had embedded in it together 
with the stress on gender polarity. He was also training initiates from 
Continental Europe, so that Alexandrian Wicca had become planted in 
several of its countries by the time that he died, in 1988. 

It was not to be in Europe that the most significant expansion of pagan 
witchcraft was to take place, however, but m the USA; and this was in 
turn to rebound upon British paganism and alter its character. In this 
sense, the history of Wicca and its relations in the 1970s and 1980s was to 
be one aspect of the Special Relationship between Britain and America. 

AMERICAN FEMINIST WITCHCRAFT 

There is no doubt that the USA had its own indigenous pagan revival; 
indeed, it produced the first self-conscious modem pagan religion, the 
Church of Aphrodite, established in Long Island in 1938 (Adler, 1986: 
233-6) . From the 1930s at latest, also, it contained groups of witches 
working initiatory traditions, although their beliefs and rites are now very 
hard to reconstruct because they were later heavily overlaid by those of 
Wicca. coming in from England (Adler, 1986: 67-9; Kelly, 1991: 23 -6 ) . 
All the English branches of the religion arrived there in the 1960s and 
1970s, but more important still were the books of Murray and Gardner, 
which were read by people trained m folk magic imported into America 
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by the vast range of peasant cultures represented by its immigrants. These 
then imposed a pagan and ceremonial structure upon it to develop a very 
nch variety of'family traditions' of witch religion (Alder, 1986: 70-8) . 

A different sort of current in American witchcraft arose m the late 
1960s, and derived from the simple fact that the figure of the witch is one 
of the very few images of independent female power which Western 
civilization has offered to modernity. As such it had to be exploited by 
feminism, and was from 1968, when an organization called W I T C H 
(Women's International Conspiracy From Hell) was formed in New York, 
with a manifesto which stated that witchcraft had been the religion of all 
Europe before Christianity and of European peasants for centuries after. 
Its persecution m the early modern period had therefore been the 
suppression of an alternanve culture by the ruling elite, but also a war 
against feminism, for the religion had been served by the most courageous, 
aggressive, independent and sexuaEy liberated women in the populace. 
Nine million of these had been put to death. To gam freedom, modern 
women needed, therefore, to become witches again, and could be so 
simply 'by being female, untamed, angry, joyous and immortal' (Adler, 
1986: 179). 

This was a full-blooded restatement of the nineteenth-century liberal 
myth of the medieval witch religion, and during the 1970s it became 
embedded in American radical feminism. A Hungarian refugee who had 
setded in California, Zsuzsanna Budapest, enunciated the principle that 
witchcraft was closed to men, and founded a tradition of covens which 
became called 'Dianic*, after the man-shunning classical goddess (Adler, 
1986: 178). More generally, the increasing American feminist concern 
with domestic and sexual violence compounded the preoccupation with 
historical witch persecution as the torture and murder of women. Gard­
ner's dramatic expression for the early modern trials, 'The Burning Times', 
was widely used by radicals in the USA by the end of the 1970s. as part 
of an image of witchcraft as a religion conceived in rebellion, with the 
greatest toll of martyrs in the history of any faith, and which could only 
be true to its nature when fighting oppression (Adler, 1986: 178; Purkiss, 
1996: 8—26). This theme combined with another which had also appeared 
in the late 1960s, m the writings of Tim ('Otter') Zell, then based in 
Missouri. He portrayed the planet as a single living being, whom he 
identified with the Earth Mother believed to have been a deity venerated 
throughout ancient Europe. He suggested that only a revived paganism, 
imbued with a mission to transform Western attitudes, could save that 
planet, and deity, from destruction by modem technology (Adler, 1986: 
293-308). In America during the 1970s Mother Earth became conflated 
with the goddess of the witches and with a general feminist yearning for a 
recognition of female divinity, to produce an entity called The Goddess, 
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whose devotees were pitted against patriarchy, militarism and ecological 
destruction. 

There was a natural tension between a concept of witchcraft as 
something inherent m women and released in them by consciousness-
raising, and one of it as a closed, hierarchical and initiatory mystery 
religion, which balanced the genders in creative polarity. This was 
brilliandy resolved in 1979, with the publication of Jlie Spiral Dance by 
Starhawk, a Califorman feminist writer who had been trained by Gardner-
lans and initiated into one of the home-grown American witch traditions 
influenced by Wicca. the Faene. She showed how the coven could be 
turned into a training group m which women could be liberated, men re­
educated, and alternative human relationships explored. She reinterpreted 
magic in terms of psychology, as a set of techniques for self-fulfillment and 
the realization of human potential, linking witchcraft to poetry and 
creative play. And she suggested that, once developed, a network of 
covens could be a potent mechanism for campaigning for radical reform. 
In the 1980s, as Reagamsm further polarized and embittered American 
attitudes, her writing became more obviously devoted to the specific ends 
of left-wing politics, but still soaked in the language, and the historical 
mythology, of feminist witchcraft (Starhawk, 1979, 1982, 1987). 

America in the 1970s and 1980s was the nursery of feminist thought m 
general, and radical feminist thought in particular, for the whole Western 
world, and the impact of its new view of pagan witchcraft upon European 
counter-cultures was proportionately profound. 77ie Spiral Dance became 
the best-selling b,ook on modem witchcraft yet written, and all over 
Europe and America in the 1980s feminists began thinking of themselves 
as witches, and starting covens, simply because of reading it; it had 
replaced Witchcraft Today as the model text. As well as equipping them 
with books, America also gave these new-style pagan witches songs and 
chants, the product of another development of the 1970s: the growth in 
numbers of American pagans to the point at which large conventions of 
them became possible. Cost and convenience meant that these took the 
form of summer camps, a phenomenon with which Americans of the time 
were commonly familiarized in youth. A feature of such camps had always 
been fireside singing and chanting, and pagan musicians swiftly responded 
to the need for these. It was at the Pan-Pagan Festival held in Indiana in 
1980 that the chant 'We All Come From The Goddess' first became 
widely known (Adler, 1986: 346-7 , 424). In that year, also, Charlie 
Murphy wrote a folk song, T h e Burning Times', which both summed up 
and augmented the radical feminist notion of the early modern trials. 
These and several others spread across North America and then to Britain, 
giving witches and the growing pagan community m which they were 
now embedded an enhanced sense of solidarity as an international resist-
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ance movement:. This was farther increased when another Californian, a 
Wiccan high pnestess called Manon Zimmer Bradley, published a histori­
cal novel in 1982 which interwove the feminist myth of the Old Religion 
with the traditional Arthurian cycle. It was called TTie Mists of Avalon and 
became an international bestseller. 

Even m its English homeland, Wicca had to adapt in response to these 
developments. It was indeed already changing during the 1970s as a result 
of internal dynamics. Doreen Valiente at last went public as a witch, and 
being now outside the established system of coven leaders, attempted to 
circumvent it. She wrote three books dunng the decade which taught 
readers how to initiate themselves, work their own rituals and magic, and 
start their own groups (Valiente, 1973, 1975, 1978). Reinforced by Vie 
Spiral Dance, they produced a crop of 'Do It Yourself covens in the 
1980s, most loosely employing the label of Wiccan. Towards the end of 
this next decade a further phenomenon became prominent in both 
America and Britain, of pagan witches who preferred to work alone, and 
a set of books were published as manuals to assist them m doing so (Beth, 
1990; Cuningham, 1990; Green, 1991). These in turn naturally encour­
aged the appearance of such people, to whom the author of the most 
famous, Rae Beth, gave the engaging term of 'hedge witches', inculcating 
a sense of them as exampiars of a rural and traditional England. 

Bntish Wicca had been altering in other ways as well. It had always 
been linked to other strands of thought in the esoteric fringe, and its most 
influential figures had always been autodidacts; some (including Gardner 
and Valiente) openly contemptuous of formal education. Now they often 
swallowed whole the new 'alternative' beliefs in energy-bearing lines 
running across the earth's surface ('leys') and the feminist interpretation of 
British prehistory made by Michael Dames; notable subscribers to these 
included Valiente, again, and Alex Sanders (Valiente, 1978: 56; and 1989: 
214—15; 'The Sussex Workings', Vie Cauldron, Hallowe'en 1979). 

The American ideas none the less still made a dramatic impact. Valiente 
was fully converted to an indignant feminism after reading them (Valiente, 
1989: 180-90). Alex Sanders, who in the 1960s had talked mosdy about 
the god of the witches, brought out in the 1980s a tape dedicated to 
celebrating The Goddess, with 'The Burning Times' sung behind his 
words near the end. In a series of books produced dunng that latter 
decade, Janet and Stewart Farrar accepted the Amencan radical feminist 
belief in the literal existence of prefustonc matnarchy, and stressed the 
identity of Wicca as a goddess-centred faith. More generally, whereas 
Wiccans had tended until the mid-1970s to represent their tradition 
primarily as a means of expressing psychic powers, in the 1980s they 
emphasized it instead as the feminist religion par excellence. In so doing 
they were certainly meeting a challenge, from the number of essentially 



64 Witchcraft and Magic m Europe: TJie Twentieth Century 

feminist covens springing up on the Starhawk model. In the middle of the 
decade a Diamc witch inspired by Z. Budapest, Shan Jayran, established 
The House of the Goddess in,London, a temple dedicated primarily to 
feminist witchcraft and very firmly outside the Wiccan networks. She 
went on to develop a national contact service ('Paganlink') and held 
Britain's first national Pagan festival at Hallowe'en 1987, a tremendous 
success which attracted about 1350 participants (Valiente, 1989: 193—4; 
Jayran, 1987). 

The whole process had brought considerable gains to modem pagan 
witchcraft. The latter had been given a much larger and well-defined 
constituency of support, had been brought out of the occult fringe into 
the mainstream of international cultural politics, and had been greatly 
enhanced in its obvious relevance to contemporary issues and needs. Its 
identificanon with the cause of female liberation had made it respectable 
among radical intellectuals, and scholars involved in religious studies were 
starting during the 1980s to recognize it as a valid contribution to the 
quest for a feminist spirituality - at least in North America (Spretnak, 
1982). By the end of the decade the American mass media, also, was 
starring to distinguish between witchcraft and Satanism and to regard the 
feminist credentials of the former as giving it the status of a genuine, if 
eccentric, religion (Rowe and Cavender, 1991). 

There were also, however, some disadvantages to the new situation, at 
least m the eyes of many Wiccans. There was a real danger that by being 
identified so firmly with a particular counter-culture, their faith would 
be boxed into a corner, and left there as society moved on. In particular 
it troubled some that the composite American myth of the Old Religion 
and the Burning Times was so seriously at variance with recent devel­
opments in professional history and archaeology, including the final aban­
donment of the Murray thesis. The incorporation of that myth into a 
radical creed made a questioning of it among its devotees very difficult 
without attracting charges of defending patriarchy or betraying the great 
struggle to save the planet. Starhawk's glorification of the imagination as 
the finest human faculty had led m many of her readers to a disparage­
ment of reason and the intellect which cut them off from dialogue with 
the wider society. 

By the late 1980s, therefore, it seemed possible that Wicca and its 
relations would be marginalized in a new way, as a cluster of fundamen­
talist sects. It was also especially disturbing to some British Wiccans that 
they had apparently lost the initiative to a rhetoric sprung from a foreign 
culture, which although it had some relevance to humanity in general, 
and a lot more to Western civilization in particular, was also fashioned 
according to the circumstances of a very different society, undergoing a 
different process of change. Ironically, although there was indeed to be a 
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way out of the trap into which pagan witchcraft appeared to be failing, it 
was itself to be pioneered in the USA. 

A COMING OF AGE 

One of the most impressive qualities of modern American culture is that 
it is so self-critical; it is quite hard to find an ideological position taken up 
by one citizen of the USA which is not ably contested by another. This 
pattern holds good for its Pagan community. Only a few years after 
Wiccan beliefs had arrived m the USA, they were questioned and 
investigated by other members of that community; a process launched by 
two individuals above all. During the first half of the 1970s Isaac Bonewits 
ruthlessly and accurately exposed the shortcomings of the authors upon 
whom Wiccans most relied, notably Margaret Murray and Robert Graves. 
He argued against the notion of a Europe-wide pagan witch religion, and 
suggested that the reality had been a scatter of different survivals from a 
pre-Chnsnan ancient world (Bonewits, 1972). During the second half of 
the decade he contributed a senes of articies to the pagan journal Green 
Egg, which divided witchcraft into several different categones specific to 
time and place. Between 1971 and 1975 Aidan Kelly conducted the first 
textual research into the Books of Shadows, revealing the long process of 
revision which they had undergone even since 1950 (Kelly, 1991: xiv— 
xvii). 

It is significant that both men were intellectuals who had allegiances to 
alternative modern pagan traditions, a reflection of the much greater early 
diversity of modern paganism in the USA, which itself reflected a much 
more heterogenous society. Bonewits was a magician with' an interest in 
Celtic literatures, who subsequendy became a Druid. Kelly was the author 
of the liturgy of a witch religion founded in California in the late 1960s, 
the New Reformed Orthodox Order of the Golden Dawn, which openly 
and honestly toolc its matenal from literary sources and creative expen-
mentation and did not claim to be a continuous tradition. Their impact, 
although in the case of Bonewits initially acnmonious, was profound; by 
the mid-1970s it could already be claimed that most American witches 
were starting to accept the Old Religion more as metaphor than reality 
(Adler, 1986: 86—7). This was, at the least apparency, not true of the 
new-style feminist witches who multiplied from that time onward, but it 
remained so of many Wiccans in the USA. One of them was a high 
pnestess called Margot Adler. 

In 1979, just as 77ie Spiral Dance was published in San Francisco, a 
Boston press brought out Adler's book, Drawing Down the Moon. The 
contrast between the two was in many ways the stereotypical one between 
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the more poeac and visionary radicalism of the West Coast and the more 
rational and intellectual kind of the East. Whereas Starhawk's book was a 
celebration and a prospectus. Adler's was a history and an analysis. It 
explained the development of the many different varieties of paganism 
which existed in the USA by that time and portrayed their nature. In the 
process it constantly displayed a sophisticated sense of the special character 
of specific times and places, and of the considerable differences between 
individual spiritual needs. It at once celebrated the power and utility of 
myth and drew a firm distinction between mythology and reality. It 
recognized that Wicca had probably been built upon a pseud o-history, 
and then suggested that this was hardly unusual in the development of 
religious tradition, and that Wiccans deserved credit for the fact that they 
were increasingly conscious of this without losing a sense of the viability 
of their actual experience of the divine. What emerged from Drawing 
Down the Moon was an argument for paganisms as ideal religions for a 
pluralist culture, and for witchcraft as one of these. 

Nothing as intellectually rigorous and powerful as this had emerged 
from a modern pagan pen before, but as it was more demanding, more 
expensive, and less intoxicating than 77ie Spiral Dance, its impact was 
proportionately more muted, and especially so in Britain where its 
readership was long mosdy confined to Wiccan intellectuals. There was, 
indeed, a parallel development, which might have produced a more 
objective sense of historical context among British witches. It took its 
origin in a quarrel between Alex Sanders and the Farrars, as a result of 
which he revoked, their authority in his tradition. This was the worst 
mistake that Sanders ever made, for it alienated his most talented and 
respected early inmates and freed them to develop a reformed Alexandrian 
Wicca. 

As part of this work they formed an alliance with Doreen Valiente to 
compare the Gardnenan and Alexandrian Books of Shadows, an enterprise 
which proved conclusively that the latter had derived from the former, in 
the version current around 1960. This destroyed the Alexandrian founda­
tion legend, but also increased the interest of the three Wiccan grandees 
in the textual history of the Book before that date. In umson between 
1980 and 1984 they identified many of the revisions made in the 1950s 
and the sources for some of the passages found m the earliest recension. 
Further than that, however they could not go, partly because they lacked 
the necessary knowledge of the wider cultural context of the earlier period 
and pardy because the vital documents were all hidden from them, in 
North American collections. 

It was also the case, however, that their venture was not only, or 
perhaps even primarily, antiquarian, but linked to the process commenced 
earlier by Valiente, of setting would-be Wiccans free of the established 
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coven structure by giving tbem books from which they couid learn if a 
suitable coven was not available. The text of the Book of Shadows was 
not merely analysed by this exercise, but established, and every part 
published in a 'definitive' form, and to its ntuais the Farrars added others, 
for augmented seasonal festivities, and for naming of children, marriages 
and funerals, in which the Book had been deficient. Not only was a 
growing Wiccan community thus properly served at all points, but a self-
constructed coven couid operate in wholly 'orthodox' fashion {Farrar and 
Farrar, 1948, 1981). 

As said above, also, all three writers heavily subscribed to newly arrived 
ideas which made British witchcraft less, and not more, sophisticated than 
that of Margot Adler and her like in the USA; nor was there any writer 
within it who could match the poetic rhetoric of Starhawk. By the mid-
1980s it was trailing behind its American equivalent m every respect, and 
to a great extent being dragged behind it. Nevertheless, forces which were 
to restore a balance were already at work, springing from roots which lay 
now over a decade m the past. In 1968 a small group of Gardnenans had 
started an informal newsletter to keep in touch with each other, which 
took the tide T7ie Wiccan. Two years later this became the official 
communication of the Pagan Front, a Wiccan committee set up to present 
the case for paganism to the public. The latter continued to function at a 
low level for the rest of the decade, acting mainly as a contact service and 
as a defence mechanism for witches who were suffering from local 
victimization {Leonora James, pers. comm.). In 1977 a second 'Craft' 
newsletter was founded, The Cauldron, which catered more for those 
traditions which lay outside the Gardnenan and Alexandrian mainstream. 

In 1979 the editorship of The Wiccan, and the co-ordination of the 
Front, was taken over by a Gardnenan high pnestess, Leonora James, who 
was an Oxbridge-trained classicist. In 1981 the name of the organization 
was changed to The Pagan Federation, an alteration provoked partly by 
the way m which the term 'Front' had been appropnated by neo-Nazis, 
and partly by the sense that the body itself would function best in the 
future as a network of local groups. For the first half of that decade, 
however, its work depended almost wholly upon James's own family of 
covens, while the two magazines continued to consist in practice of home-
produced sheets of type (Leonara James, pers. comm.) 

At the same time the ground was being prepared for expansion, m the 
form of a multiplication of vaneties of paganism equivalent to that which 
had taken place much earlier in the USA. From the 1970s small groups 
were practising versions of the religions of the ancient Norse and Anglo-
Saxons, and the Fellowship of Isis was founded to provide a common 
framework for celebrating goddess-focused traditions. The second half of 
the 1980s saw a dramatic expansion in pagan Druidry and the burgeoning 
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of die fashion for solitary, pagan witchcraft. In large part these movements 
were encouraged by the example of Wicca, and to some extent they 
sprang from it; the founders of two of the four new Druid orders of the 
period had been Wiccan high priests, and the two most celebrated writers 
upon the pagan Celtic mysteries had been members, respectively, of a 
Gardnenan and a Traditional coven. It is also true that many of these 
people were reacting against Wicca and striving for a different way of 
working rather than inspired by it, but the common experience was 
important. By the last years of the decade, the potential existed for a 
national alliance of Pagan traditions (the capital letter now indicating a 
self-conscious modern application of the term). 

The catalyst for one came, again, from the USA, this time in the shape 
of a panic over alleged ntual abuse of children by Satanist networks 
conflated with Pagans, conceived and propagated by fundamentalist Chris­
tian organizations. It arrived in Britain in 1988 with the agitation of the 
Reachout Trust, and rapidly made an impression upon social workers and 
police In the event, the tragedies which resulted afflicted families which 
were not Pagan, but this was pardy due to the speed and vigour with 
which Wiccans responded to the threat, and fought it during the five 
years until a government report disproved the assertions of the Reachout 
Trust and its allies. On May Eve 1988 the Pagan Federation was refounded 
with a leadership of five officers, a treasury, and an extended framework 
for dealing with correpondence and for production of Tlie Wiccan. The 
president was Leonora James, the secretary another high pnestess, Vivianne 
Crowley. 

The latter had been trained in both the Alexandnan and the Gardnenan 
traditions in the 1970s, and come to prominence in the 1980s. She was 
also an accomplished poetess, a natural speaker, with a gende, musical 
voice, and a very proficient Jungian psychologist. In 1989 she brought out 
a first book, Wicca: the Old Religion in the New Age, which provided British 
witchcraft at last with a wnter to match Starhawk. In Crowley's pages 
Wicca was portrayed as an elevated Neo-Platomst mystery religion, in 
which each stage of training and initiation corresponded to parts of the 
human psyche, and led eventually to a personal completion. If her elegant 
prose pleased the intellect, the senses were nounshed by the power of her 
verse, and the whole exuded a profound spintuality. She was representing 
a mature religion, capable of taking its place alongside the more established 
vanties; symbolically, in that same year she led a Pagan ceremony as part 
of a Festival of Faith held at Canterbury Cathedral. 

Simultaneously, she and her colleagues on the committee of the 
Federation were pushing forward their work under the forceful leadership 
of Leonora James, bombarding national and local politicians, the mass 
media, and educational institutions, with objective information about 
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British Paganism. A structure of regional groups rapidly developed to 
underpin it, and made possible the adoption of an elective system for the 
ruling committee from 1991. The same process drew m representatives 
from the range of other Pagan traditions which had now developed, and 
the "Wiccan dominance of the Federation gave way naturally and painlessly 
to an equality of representation. Membership swelled from hundreds to 
thousands, annual conferences were held from 1989, and over the same 
period an annual Pan-European Wiccan Convention was established in 
parallel, involving witches from all over the Continent; m drawing closer 
to a European family of nations and away from a transatlantic axis, Wicca 
was of course following a general shift in British attitudes. Both T7ie 
Wiccan and Tlte Cauldron changed to a full magazine format, and in 1994 
the former went glossy, with the significant change of tide to Pagan Dawn. 

The system of elections had brought with it a regular change of 
presidency, releasing Leonora James to foster the intellectual life of British 
Paganism. Her academic training had made her impatient of the increas­
ingly emotional, anti-rational and counter-cultural drift of British witch­
craft in the 1980s, and determined to realize more of the potential of 
Paganism to become a stable and imposing complex of religions drawing 
upon a tremendous inhentance of ancient civilization. At the end of the 
1980s, therefore, she began to make her mark upon television and radio. 
Witches had of course been doing this since the 1950s, but almost 
invariably as a branch of the entertainment industry, in the format of the 
interview or the chat show. James now weighed in as a participant m 
serious religious affairs programmes, and the columns of the highbrow 
press, representing the merits of Wicca and a broader Paganism successfully 
against theological pugilists such as the Archdeacon of Durham. At the 
same time she fostered links between the Pagan Federation and academic 
scholars; the work of the present wnter, growing out of his earlier interest 
in ancient paganisms and folklore, is pardy due to her initiatives. 

American academics had taken some notice of Wicca in the early 1970s, 
but subsumed this m general considerations of the burgeomng interest in 
the occult. Only in 1981 did a sustained study commence, earned out by 
an American postgraduate student based at Cambridge University, Tanya 
Luhrmann. This was concerned with the practise of magic in English 
society, and so dealt with only one aspect of Wicca and devoted more of 
its ame and space to groups of ntual magicians who were not necessarily 
Pagan. Nonetheless, it was assisted by James, and by a famous Gardnerian 
coven into which Luhrmann was actually initiated, and represented the 
most serious and informed academic appraisal of modem witchcraft which 
had yet been made. Published as Persuasions of the Witch's Craft, in 1989, it 
made a considerable impact upon both the academic and the Pagan 
worlds. 
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The relationship between the two, indeed, was now changing fast. This 
was partiy because the new size, sophistication and public profile of the 
Pagan community inevitably drew scholarly attention. It was pardy 
because the panic which had been manufactured over alleged sataruc ntual 
abuse of children, and the damage that this had done, had revealed the 
persisting ignorance of Pagan and other new or revived religions in public 
bodies of all kinds. It was also, however, because young academics who 
had themselves acquired Pagan beliefs were starting to make their mark; 
and m this process Bntain had become the crucible. A seminar was 
convened at King's College London in December 1990 to discuss the 
relationships between Paganism and other traditions of religion. It was 
attended by several notable Wiccans, including Leonora James and 
Vivianne Crowley, and a number of academics from different disciplines, 
including myself. One of the most significant aspects of the occasion was 
the spectacle of one Wiccan after another speaking of the Murray thesis as 
foundation myth, and of the Old Religion as metaphor, m the manner of 
Margot Adler; but now with a yet greater sensitivity and erudition. Until 
the end of the 1980s, probably the overwhelming majonty of Bntish 
witches had believed in both as objective truths; now that bamer between 
Wicca and scholarship (which was one major gateway for it to the wider 
national community) was dissolving. 

Events now tumbled like dominoes. In 1991 a further impetus to them 
was provided from Amenca, when Aidan Kelly at last published his study 
of Gerald Gardner's papers. Crafting the Art of Magic. It was a gift to any 
future researcher, for not only did it pnnt vital source matenal for the first 
time, and launch a determined assault upon the weakening notion that 
Gardner had revealed an old religion, but it did so with such intemperance 
that it would make any subsequent scholarly treatment of the same issues 
look moderate, and therefore be more welcome to the Wiccan communi­
ties, by companson. In 1994 the first full-scale academic conference on 
Paganism in contemporary Bntain was held at Newcasde University, and 
two years later it was followed by another at Lancaster, this tame a huge 
and truly international event concerned with 'Nature Religion Today' 
From 1994, also Pagan chaplains began to appear in Bntish universities, 
and Pagamsm was recognized as a valid complex of religions by the 
hospital and pnson services. In 1995 the Bndsh Pagan community 
produced its own revised version of its history, bnefly in Vivianne 
Crowley's 'Phoenix from the Flame, and extensively in the History of Pagan 
Europe by Prudence Jones and Nigel Pennick, the latter another project 
direcdy inspired by Leonora James. Based upon onginai research rather 
than inherited or second-hand belief, this portrait celebrated the extraordi­
nary nchness of pagan traditions in old Europe, and the ways in which 
paganisms ;s images and ideas had persisted in Western cultures ever since. 
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In the process the figure of the witch herself was starting to recede, to 
be replaced by those of the priestess and pnest. Wiccans were ceasing to 
identify primarily with the victims of the early modem trials and starting 
to look over and around them, to reclaim the heritage of classical antiquity, 
and of the Celtic and northern literatures. They were less and less the 
representatives of an age-old peasant resistance movement and more and 
more a trained group of religious and magical practitioners, answering a 
growing call from mainstream society and appropriating some of its oldest 
and most familiar images. They were no longer so much the inheritors of 
an archaic faith as members of the earliest, and foremost, of an important 
constellation of modem successors. These changes were symbolized neady 
by the increasingly rare usage of the word 'witch*, at ieast in public 
discourse, and the substitution of 'Pagan'. For all this, however, the 
challenge which Wicca's forms still pose to established notions of religion 
is not the less radical because it has become more familiar; and at the heart 
of its mysteries lies a particular notion, and experience, of the transforma­
tive power of something which is called magic. In those senses, its initiates 
will always be witches. 

THE NATURE OF MODERN PAGAN WITCHCRAFT 

The pleasing rhythms and rhetorical flourishes of narrative history, even 
narrative in which sections of analysis are embedded, can always neglect a 
great deal; it should be obvious that the one above is limited by being, at 
ieast until the very end, a view from the outside looking in, and from the 
top looking down. Other perspectives would produce very different 
emphases, though perhaps not a different story. What the treatment most 
obviously fails to convey, however, is more than a hint of the qualitative 
nature of modern pagan witchcraft, and this is an important enough aspect 
to deserve consideration now, in conclusion. I have to date worked with 
20 Bntish covens, almost three times the number observed by Tanya 
Luhrmann, the only other academic to publish m the field hitherto. They 
represent between them Gardnenan, Alexandrian and Traditional varieties 
(the tradition in some of the latter certainly being the old and honourable 
one of DIY). To most of these I was an occasional, often a one-time, 
visitor, but I have observed five of them simultaneously, over a penod of 
half a decade (effectively the early 1990s). My analysis below may well 
neglect some kinds of backwoods Traditional or Hereditary coven, and it 
does not treat of the large number of solitary pagan witches; but my 
acquaintance with a score of the latter suggests that their beliefs and 
practices are substantially the same, within the bounds of individual 
operation. 
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The Pagan Federation has issued, since 1989, a set of three principles 
which define a Pagan: love of, reverence for, and kinship with, the 
natural world; a positive morality based upon the discovery and devel­
opment of each person's true nature, providing that this is done without 
harming others; and an active acceptance of both female and male div­
inity. These principles were drafted by Wiccans and so are certainly true 
of them; but at a glance it must be obvious that they can easily charac­
terize not only every other variety of modem Western Paganism, but 
Hinduism, Shinto and many tribal animist beliefs as well. Furthermore, 
there is nothing here that could not be endorsed by liberal Christians, 
even the last being no obstacle to a theology which views 'God' as a 
being beyond gender, incorporating both female and male. Conversely, 
the same principles leave room for a very wide range of inclusive beliefs, 
let alone practices. An unspoken definition is therefore crucial; that in 
practice modern Pagans are people who hold those tenets and turn for 
symbolism, kinship and inspiration to the pre-Chnstian religions of 
Europe and the Near East. 

Furthermore, other characteristics of modem pagan witchcraft seem to 
be as important and definitive as those above, if left implicit. One is that 
the aim of religious ntuai is not to honour or supplicate the divine alone, 
but to bring out the divinity in human beings; this is a large part of the 
point of the modem Craft. A literal faith m its deities is not necessary. 
Some witches view them as archetypes, representing fundamental truths 
of the cosmos; others as entities which have been given life by projection 
from human beliefs' and desires; others as symbols of perceived aspects of 
the world; and yet others as genuine beings, with their own personalities, 
consciousness and wills. As Luhrmann has shown, modem witchcraft can 
be par excellence the religion of the romantic atheist. 

The central purpose of it is not to pay reverence to divinities but to 
cultivate personal powers of self-conrrol and self-knowledge, and perhaps 
of clairvoyance, prophecy, psychokinesis and psychic healing. Whether or 
not the witches whom I have met have ever obtained power over anything 
or anybody else, the elders among them have certainly acquired it over 
themselves; which is quite an achievement in itself. It is not, however, 
merely a secular system of technical training, but a mystical one which is 
interwoven with notions of an active supernatural and divine world, 
whether or not the existence of this is taken literally. Some witches 
identify the'acquisition of magical ability as being the discovery of a 'true 
self, and with it to release, develop and utilize normally latent mental 
abilities. Others view it more as a discovery of the inner workings of the 
cosmos, providing a greater opportunity to operate in harmony with it 
oneself, and thus far more effectively. Both notions, of course, are rooted 
deep in the Western tradtion of learned magic. They mean that modem 
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pagan witchcraft is a religion which can have no passive participants; it is 
a system which must be 'worked'. 

This involves an abolition of the normal distinction between religion 
and magic. In saying this I am aware that I appear to be opening a large 
can of semanoc worms, in that professional sociologists and anthropologists 
have failed to amve at any universally agreed definition of either, or means 
of distinguishing them, after 100 years of debate (cf. Hamilton, 1995: 
1-120). My task here is simplified in that I use the definitions employed 
by witches themselves, taken in turn from those established long ago by 
Sir Edward Tylor and Sir James Frazer. Whether or not they apply to the 
thoughts and activities of any other peoples, they do fit those of historic 
Europeans: both religion and magic are means by which humans negotiate 
with supernatural beings, but m the former, humans are dealing with 
forces which are outside their control, m the latter they are seeking to 
control and compel them. 

One aspect of this collapsing of categories is eclecticism; that modern 
witches, like ritual magicians, will often address classical goddesses and 
gods, and Hebrew angels and demons, in the same sequence of operation. 
Another is that all of them have the notion that human abilities can be 
magnified by causing a supernatural being to combine with the spirit of 
the person concerned. A third is that modem witchcraft has wholly lost 
the concept of sacrifice, as divinities do not require propitiation; rather, 
they are to be attracted to the witch by ntual and then enticed into 
cooperation. They are certainly reverenced, but are expected to find 
pleasure and reward enough m participation in a magical or religious act 
performed with sufficient shill. The combination of religion and magic is 
embodied m the Wiccan initiate's designation as 'pnestess (or priest) and 
witch' A pnestess can be a passive agent, merely serving and praising the 
divine; not so a witch. 

Pagan witchcraft is also distinguished by being a mystery religion, 
without public places and acts of worship. It is almost always the preserve 
of closed groups or solitary individuals, operating a process of training and 
imtiaDon which usually takes some considerable time. Much of the joy, 
and effectiveness, of it lies in its identity as a tradition of secrets, associated 
with the night and with wild or hidden places. It is usually recognized as 
requiring considerable dedication and hard work, and as being unsuitable 
for the faint-hearted, lazy or flippant. It is accordingly highly selective and 
exclusive, and is mandated to care only for those who seek its aid. It lacks 
any sense of a missionary duty, or of a redemptive purpose, and depends 
instinctively upon the existence of other religions alongside it, which cater 
for other needs and would suit other sorts of people. 

It is a highly eclectic and protean system of operation, in which the 
basic format of the consecrated circle with potent cardinal points, in which 
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deities are invoked and magic worked, is filled with images and systems 
taken from a huge span of sources. These include the cultures of ancient 
Greece, Egypt, Rome, Mesopotamia, Ireland and Wales, and of the 
Anglo-Saxons and the Vikings, the folklores of the British Isles, the 
structure of prehistoric monuments, Hinduism, Buddhism, eighteenth and 
nineteenth-century Celtic romanticism, native America, and the modern 
earth mysteries and radical feminism. Nonetheless, the existence of the 
Book of Shadows does result m a stronger common structure to activity 
than obtains in other varieties of present-day Paganism. This structure 
includes the duotheism of the divine couple (the god sometimes being 
eliminated in Dianic witchcraft), the careful consecration of the sacred 
space for each rite, the blessing and sharing of food and drink, the 
personification of divine beings by celebrants, 'magical' work of healing 
and consecration, a system of training and initiation (usually through three 
degrees) and the observation of ceremonies at the full moons and the eight 
major seasonal festivals. 

Both of the two most famous Wiccan traditions have in some respects 
evolved away from the tastes of their founders; few Alexandrian covens 
work Alex Sanders's full panoply of Cabbalistic and other ntuai magic, 
while Gerald Gardner's technique for entrancement by binding and 
scourging has virtually died out. Most covens retain the scourge as symbol, 
and for (token) use at initiation; it provides the traditional component of 
the ordeal for the initiate, but also forces the latter to confront the problem 
that life contains an almost inevitable element of suffering, and the need 
to come to terms with this. 

A final major characteristic of modern pagan witchcraft, which it shares 
with other contemporary Paganisms, is the absolute centrality of creative 
ntuai. It is a religion with a minimal theoretical structure, and its only 
holy writings are a book of ceremonies, which are not regarded as 
canonical but as a starting-point for the development of further ntes. Its 
sacred words are not employed to hand down law but to invoke or evoke 
divinity. The most important function of modem witchcraft is to provide 
a means by which humans can experience the divine direcdy and power­
fully; the meamng of that expenence is to be rationalized later, if at all. A 
single coven can contain as many different interpretations of divinity as 
there are members. Established religions have commonly been there to 
tell people how they should feel about the divine; pagan witchcraft is there 
to tell people how they can feel the divine, using one particular system to 
do so. If ancient paganisms were characterized pnmarily by propitiation, 
modern pagan witchcraft is characterized pnmarily by consecration, of 
people, places and objects. Its most powerful effect is to enhance the 
sanctity, mystery and enchantment of modern living. 

There are other aspects of Wicca, in particular, which are unusual 
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among religions of any period. One is the tradition, firmly observed by 
most covens, of alternating reverence and mirth in the circle, in such a 
way as to balance the solemnity of some rites with others which are 
designed to provoke joy and merriment. A second is the celebrated 
practice of ntuai nudity, which is maintained by most Gardnenans and 
Alexandnans, although not by Traditionais. Wiccan authors have provided 
a range of mystical justifications for this, but observation would lead me 
to suggest two practical reasons for its persistence. One is that it demands 
a high degree of trust between members of the group, and so is an 
excellent test for the existence of harmony and unity, without which the 
ntuals cannot be effectively worked. The second is that, in combination 
with other components normally present, such as candlelight, incense and 
music, it conveys a very powerful sense that something abnormal is going 
on; that the participants m the circle have cast off their everyday selves 
and limitations and have entered into a space m which the extraordinary 
can be achieved. This is why, of course, although nudity is a great ranty 
m the histqry of religion, it is an important theme m that of magic, 
worldwide. 

It is time to turn to more straightforward sociological aspects of the 
subject, the first one being the number of adherents to modem pagan 
witchcraft. In this respect its stronghold is certainly now the USA; Aidan 
Kelly suggested in 1991 that Amenca contained about 200,000 Pagans, 
and the majority of those would be witches (Kelly, 1991: IX). In Canada 
and Australia they can be counted, at the least, in thousands, while most 
European countries have populations ranging from a few hundred to a 
few thousand; these estimates are suggested by the representatives at recent 
Pan-European Wiccan Conventions. My own calculation for Britain is 
based upon the Pagan Druid orders, who keep track of their membership 
in a way that other vaneties of Pagan do not. Their combined totals 
yielded a figure of about 6,000 Pagan Druids in the nation in 1996. In the 
local Pagan festivals, gathenngs, moots and networks, Druids are generally 
outnumbered by witches, with a ratio which causes me to believe that 
about 6,000 Druids indicates the present existence of about 10,000 
witches, in initiatory traditions. 

This figure, however, conceals the existence of an important and 
growing phenomenon, of non-imtiated Pagans who are starting to treat 
initiates as clergy. This is illustrated by the case of a Wiccan coven in a 
Midland city, which I have been observing consistendy for some years. In 
early 1995 it had five members, and took to holding ntuais at the big 
seasonal festivals for members of the local Pagan community who wished 
to celebrate them but did not themselves belong to working groups. It 
immediately attracted an average of 30 of these on each occasion, joined 
after the ceremonies by an average 20 more, who participated m the 
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feasting and merry-making; these were soli wary of being involved in 
ntuai, but wanted nonetheless to be present in a sacred space on a sacred 
night, and have fellowship with those who were involved. A year later, 
the coven had swelled to a dozen members, and the average number of 
guests at its ceremonies had grown to 80, and would have been still larger 
had a ceiling not been imposed; I had ceased to count the numbers of 
those who came after the ntes. 

This is part of a general development in present-day Paganism, so that 
at those varieties of local assembly mentioned above, initiates are always 
now considerably outnumbered by non-initiates who look to the former 
as the foci of traditions. If, therefore, I add to about 10,000 initiated 
witches and about 6,000 Pagan Druids the approximate number of 
members of other kinds of initiatory Paganism (those m groups inspired 
by ancient Germany and Scandinavia, or by shamanism, or working 
explicidy pagan magic, like the Ordo TempH Onentis), the resulting 
figure comes to a probable maximum of 20,000 initiated Bntish Pagans. 
The ratios of the local gathenngs mean that it is necessary to add to that 
about 100,000 people who follow Pagan beliefs and practices without 
initiation into traditions. That, m turn, ignores the leakage of Pagan 
images and customs into subcultures such as New Age Travellers and rave 
music devotees. Interestingly, David Burnett, an evangelical Chnstian 
scholar who has made an objective if unsympathetic study of modem 
British Paganism, has reached identical conclusions by quite independent 
means (aired in a discussion with the present wnter on Radio Four, 18 
December 1994). 

Modern Bntish witches are, as Tanya Luhrmann found in the 1980s, 
drawn from a wide range of backgrounds and occupations (Luhrmann, 
1989: 99-111). There are, however, some patterns to that range. My close 
acquaintance with 20 covens has yielded biographical information for a 
total of 192 individuals (the average number of the covens was eight, but 
some have had a turnover of membership over the time in which I have 
known them). They proved to belong overwhelmingly to the upper levels 
of the working class and the lower levels of the middle class. None had 
considerable wealth or political importance, or held mhented rides of 
honour. None directed large companies, and they included only two 
doctors (both m general practice), two lawyers (both solicitors) and no 
tenured academics. On the other hand, only 13 were seeking employment 
at the tune when we met, and only 10 were unskilled labourers. None 
were factory workers, miners or farmhands. Instead they were artisans 
(carpenters, blacksmiths, painters and decorators, skilled gardeners, build­
ers, and plumbers), shopkeepers, artists, service engineers (notably con­
cerned with computers or sound systems), owners of small businesses, 
employees of local government (especially in the library service) and 
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financial advisers. The professional element was provided by the eight 
psychologists. The common theme to most of these occupations was a 
higher than usual amount of independence and self-organization. AH these 
people showed an unusual enthusiasm for reading and self-education. 
Thirty-four were taking courses in colleges or universities when I met 
them, but fully 30 of .these were mature students who had gone back into 
the educational system. All the covens concerned held firmly to the 
Wiccan rule of initiating nobody under the age of 18, but otherwise the 
span of age was fairly even overall although varying between groups; 46 
members were senior citizens. 

One striking fact which became apparent was the very marked sociolog­
ical similarity between British Wicca and the fastest-growing sector of 
British Christianity, the house church movement. The basic unit of both 
is a small gathered group of enthusiasts, meeting in private homes. Both 
show a remarkable diversity of practice within a common framework, and 
a tendency for groups to dissolve or to splinter easily, and then to reform. 
Both draw inspiration from ancient literature, in the house church case, 
the Bible. Both place heavy emphasis upon irrational qualities m religion, 
and upon magic, the house churches describing this m terms of faith-
healing, speaking-in tongues, or possession by demons or the Holy Spirit. 
Both are suspicious of public or formal authority and mstinctually feel that 
the future is likely to be especially favourable to them. Both draw upon 
similar social groups; both, overall, are aspects of the important contem­
porary phenomenon of the privatization of religion. In terms of belief, of 
course, they could hardly be more different, and it is important m this 
context that witches tend to be pluralist, tolerant and quietist, whereas 
members of house churches are frequendy very intolerant of other faiths 
and hold evangelical attitudes. It is therefore also important, and ironic, 
that house church members generally benefit from the generally positive 
public value still placed upon the word 'Christian'^ while witches still 
suffer from the traditionally negative connotations of their name 

A couple of final semantic points need to be made before wrapping up. 
Academics specializing in Religious Studies have increasingly followed 
American usage in talking of pagan witchcraft, along with most new or 
revived religions, as a ''cult'. This is not the precise meaning of the term, 
as still employed by many historians and archaeologists. According to this, 
a cult is the veneration of a specific deity, fictional work, person or object 
(e.g., Bacchus, Star Trek, brown nee or Sir CbffRichard). Pagan witchcraft 
is now a more complex system of belief than that. 

Likewise, it no longer resembles a New Religious Movement, defined 
and portrayed by Eileen Barker and her colleagues (e.g. Barker, 1994). It 
does not depend heavily upon one or a few charismatic leaders. It does 
not appeal overwhelmingly to a particular age group or cultural group. It 
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does not offer a radical break with existing family and social relationships; 
and it does not challenge the wider culture as a whole. If it ever fulfilled 
some of these criteria (and Wicca once fitted the first, at least), then it has 
long outgrown them. 

In the last analysis, pagan witchcraft can only be judged by the same 
standards as any other religion in a predominandy secular modern society; 
by the benefits which it seems to give to its members, and by its 
achievements m literature, art and philanthropy, and its general enhance­
ment of the quality of life. I shall end by drawing aside for a moment the 
veil which lies over its activities, choosing an illustration which is 
representative rather than extraordinary, and which I have seen paralleled 
on numerous other occasions when I have worked with witches. The 
setting was a sloping meadow upon the side of an escarpment, close to the 
time of the autumn equinox. It commanded a panorama of a broad nver 
valley below, bounded by a range of other hills which made a blue wall 
against the further horizon. Woods of beech and oak closed it m upon 
three sides, and clothed the slope below, affording privacy. The grass of 
the meadow was refreshed by September rains, the leaves of the woods 
just starting to yellow in places. The sun was melting into the trees further 
along the escarpment, in shades of honey and tangerine; the sky opposite 
was the hue of cornflowers, and it would not be long before the Harvest 
Moon rose there, reaching its fullness that mght. This place was to be the 
setting, between sunset and moonnse, of the handfasting (nuptial ntes} of 
an Alexandrian Wiccan high priestess. 

She and her partner, and their guests (who would include many non-
Wiccans), were still on their way, and the business of that moment was 
for the coven which was hosting the ceremony to consecrate the space in 
which it was to take place. The careful and elaborate rituals by which this 
is customarily done had been carried out, and now the high priest was 
about to call the power of the divine feminine into the high priestess, his 
wife. He knelt before her in the grass, the last rays of the sun anting his 
fair hair copper and splashing his white robe with buttery hues. As he 
spoke the words of invocation, she flung her arms wide, a sword held in 
one hand, a wand in the other, and her face became radiant with joy. She 
seemed to gam a couple of inches in height, her own snowy robe and 
golden ornaments shining against the deep green of the meadow, while 
that gilded western sky made an iconic setting for her head, lighting the 
edges of her own streaming blonde locks. Then she spoke the Charge of 
the Goddess, and her coven came forth one by one, to address her and to 
receive responses from her in return. These are part of the mysteries of 
the tradition, and so I drop the veil upon the picture again. I shall only 
say, with pure personal subjectivity, that at that moment I thought the 
scene to be in its way as magnificent a manifestation of religion as a sung 
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mass in a Gothic cathedral, the call to prayer in a blue-tiled mosque, or 
the conclusion to a seven-fold puja m a Buddhist temple. 

With that closing reflection, perhaps, I have kept faith with two very 
different groups of people. First, with readers who may have been 
wondering, throughout the many pages of analysis and commentary above, 
about the actual quality of the religion which is being described. Second, 
with the witches who have taken me into their confidence and have been 
of such consistent help to me in my researches as a historian, believing 
that however inconvenient my conclusions might be in some respects, I 
would still come to understand something of the essence of their faith. 





P A R T 2 

Satanism and Satanic Mythology 

j e a n La Fontaine 

Satanism, also referred to as devil-worship, describes both a set of ideas 
about evil that are part of the theology of already established religious 
systems, particularly Chnstiamty, and also some reactions against them. 
The concept of Satan, that is, of a force representing evil that may 
sometimes be represented as a personified being, is not unique to Christi­
anity, being found in both the other religions that originated in the Middle 
East: Judaism and Islam. However, the idea has been most powerful within 
Christianity and, after falling into abeyance in the early years of the 
twentieth century, has come into prominence again as the end of the 
second millennium approaches. Religious developments in the second half 
of the century have also included the formation of groups of people calling 
themselves satamsts. While they cannot be understood apart from the 
Christian culture that provided the context for their foundation, they must 
be distinguished from the devil-worshippers that some Christians believe 
exist. One aim of this article is to demonstrate the difference between 
these two fundamentally opposed meanings of the term satamsm; the 
other is to describe the international mythology concerning satanism in 
the first sense. 





S E C T I O N 1 

The history of the idea of Satan and Satanism1 

The idea of Satan was little developed in early Judaism, although it has 
been pointed out that the Old Testament did contain references that 
might be taken to refer to evil mystical beings. Suffering and misery was 
attributed merely to the inscrutability of God's will. Then the Hebrew 
term satanas originally meant adversary or opponent and referred not to a 
being, but to the act or function of opposing. In afflicting human beings, 
a satan's role as a servant of God was to test the strength and sincerity of 
the commitment of human beings to God. However, during the persecu­
tion of the Jews and particularly during their Exodus into Persia, Judaic 
thought, under the influence of Zoroastnamsm, began to express a sense 
of dualism, of forces of good and evil in opposition. O n their return, the 
misery of their, situation developed an apocalyptic notion of the world's 
being dominated by independent forces of evil which could not be 
changed but would one day be destroyed by God. The animal epithets, 
paracularly that of'beast', that were applied to these external forces of evil 
and contrasted with humanity and with good, were later to be applied to 
a Christian Satan. But the evil of Satan and his associated lesser satans and 
demons lay not so much in opposition to, or rebellion against, goodness 
but m the ability to disrupt the relationship between humanity and God. 
Moreover, it was believed that the Great Satan could be combatted by the 
exercise of human will. Demonic power was limited by this human self-
control. 

The dualism of good and evil and the apocalyptic tradition was 
transmitted to Christianity at its inception and, later, Islam showed a 
similar concept of evil spirits. Within its original home the idea of Satan 
faded into insignificance with the passage of tune and of the three 
religions, the idea of the Devil is now least important in Judaism. In the 
Muslim world there are many who believe m evil spirits {jinns) or demons 
that possess human beings and may be exorcised and controlled in healing 
rituals. 'Shaitan\ the Arabic equivalent of'Satanas' in early Hebrew, may 
be used in the plural to refer to demons as satanas also was: it does not 
denote a single embodiment of evil dominating the rest. Moreover, not 
all the possessing spirits are clearly representations of evil; they may reflect 
many forces that are believed to cause human misfortunes but are not evil 
m themselves. However, belief in demons and possession by spirits is not 
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doctnnally orthodox; the 'good Muslim' has no truck with such matters. 
Indeed, the conviction that such beliefs and actions are not proper to 
Islam is so strong that it has even been transmitted to some Western 
writers about Islam. Many of them claim that these ideas are survivals of 
pre-Isiamic 'animistic' religions. However, if the previous religions were 
'animistic', by which is meant they were based on a belief in spirits, one 
would expect to find some of these religions existing outside, but adjacent 
to, areas where Islam had spread. Alternatively one could expect to find 
them within similar areas that had been converted by Christian rather than 
Muslim missionaries. But although possession by spirits can be found in 
nominally Christian areas, neither of the situations that might lay claim to 
the indigenous nature of possession by spirits can be firmly established. 
On the contrary, there is counter evidence. One anthropologist of the 
East African coast, David Parkin, states that the ideas of the Muslim 
Swahili resemble those of the West, whether Chnstian or not, much more 
than they do those of the pagan Mijikenda among whom they live 
{Parkin, 1985b:231—2). One is led to the conclusion that, however 
unorthodox belief in devils is, the ideas are, m fact, indissoiubly linked to 
the religious tradition of Islam. Nevertheless, concepts of evil bemgs in 
Islam are different from Chnstian ideas of Satan; one of the most important 
is that Muslims who take part in ntuais designed to exorcise and control 
evil spints {usually in order to heal their unfortunate human hosts) are not 
deemed to be worshipping Satan or any devil figure; they are merely 
failing to be good Muslims m having to do with evil spirits. 

Early Chnstian doctnne did not reject the post-Exodus dualism of the 
jews when it broke away from the Judaic religion. Having developed an 
idea of an all-powerful and beneficent God, the essence of pure goodness, 
the existence of suffenng and evil was left as an unexplained problem. 
Either God was unable to prevent evil and was therefore not omnipotent, 
or did not wish to do so, and was thus responsible for the existence of 
evil. The figure of Satan as adversary of God and representing the sum of 
all evil, seemed to offer a solution to this problem. His attempt to achieve 
dominion over the earth and over human kind and his defeat by God's 
Son developed the Judaic dualism into a senes of opposed powers, good 
and evil, that stretched between mankind and God. A complex hierarchy 
was gradually developed consisting of a multiplicity of figures of good 
(angels) and evil (demons). The idea of Satan became linked to the idea of 
a revolt against God among the angels led by Lucifer. God pumshed the 
rebels by perpetual bamshment from heaven to the world, where they 
continued their battie against good, through seducing human beings into 
evil. 

Protestantism swept away the hierarchy of spmtual powers, both good 
and evil, leaving the battie between Satan and Chnst in stark isolation. 
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Moreover, as historians have pointed out, the apocalyptic vision which 
Christianity had taken over from Judaism allowed the temporary triumph 
of Satan before his final vanquishing by Jesus. But Chnsdan faith provides 
human beings with the power, through faith, to resist Satan and expel the 
demons he sends to torment the righteous. Nevertheless, he is cunning 
and human beings must be constandy on their guard against his wiles. In 
particular, he lures his victims step by step onto the downward path and it 
is only when it is too late that they perceive their danger. In the late 
twentieth century it has been the Protestant ideas of satamsm that have 
been the more significant, although it is on the human servants of Satan, 
rather than on subordinate devils or on the figure of Satan himself, that 
the myth of modern satanism focuses. 

THE SERVANTS OF SATAN 

While Christian theology portrayed the Devil as interested in drawing 
souls away from God and, ultimately m imposing his rule on the world, 
there were other images of evil that were incorporated into Christian 
demonoiogy. As well as being the source of evil m the world, Satan and 
his demons'were believed to have human allies and servants. According to 
Cohn (1970) it is this that distinguishes Christian beliefs in evil from those 
of other religions. The elaboration of this idea into the notion of the 
Witches Sabbath that let- loose the witchcraze in the sixteenth and 
seventeenth centuries took time. It took up even older ideas and blended 
them into a single terrifying image (Cohn, 1975). Later versions of it 
remained a part of Western culture after the authorities had stopped the 
witch-hunts. 

One of the ways m which devils, or the Devil, were believed to 
associate with human beings was m lending them extra-human powers to 
perform acts that were beyond the range of human beings. These demons 
were versions of the pagan gods from whom pagans had been believed to 
draw the powers of magic. By the Middle Ages, learned magicians were 
suspected of summoning and using demons by their magic m order to 
exchange their souls for magical powers m'Faustian contracts. The practice 
of magic came to be associated with demons and hence with extremes of 
evil. Its practice in the twentieth century has been given similar 
connotations. 

However, demonic magic was the pursuit of educated men, many of 
them clerics. Among the peasants magic consisted of the powers to heal 
sickness, pursue thieves and make charms to protect the wearer or bring 
good fortune. Those who possessed such powers, or witchcraft, the 'wise 
men' or 'wise women', might also be suspected of causing harm by evil 
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magic but the term witchcraft was initially neutral. When, during the 
fifteenth century, the belief spread among the clergy and the elite that all 
such powers were denved from a contract with the devil, the idea of 
witches as servants of the devil came into existence. 

The idea of Satan's servants had been developed earlier m the Church's 
fight against heretics. It came to be believed that there were regular 
gatherings to celebrate and worship their diabolic master. What was 
thought to happen at these gatherings drew on folk beliefs that had been 
used first against Christians by Romans. These were then used by 
Christians in their turn: against heretics, the Jews, Templars and all others 
who were considered enemies of the Church. The folklore referred to 
secret meetings m which demons and Satan himself participated and at 
which slaughtered babies were consumed in a feast and there were orgies 
of sex m which all normal restraints, including those prohibiting incest, 
were abandoned. Variations on the central themes of murder, cannibalism 
and orgiastic sex took into account particular practices or beliefs with 
which the accused were associated. Thus the Templars, who were sworn 
to celibacy, were accused of sodomy, and the Jews, whose food taboos set 
them off from Christians, of using the blood of Gentile babies to bake 
their ritual bread. The evidence that these gatherings actually took place 
was drawn almost entirely from the accused's confessions. Most of these 
were extracted under persistent questioning or torture, like those of the 
witches; Levack has pointed out that 'once torture was applied, then 
charges of diabolism arose' (1987:12). Details from the confessions of the 
tortured were widely circulated and might form the basis of other 
allegations and of some of the allegedly 'spontaneous 1 confessions. 

In some early cases, however, like that of the heretic Canons of Orleans 
who were burned for heresy in 1022, stones of diabolism were invented 
after the execution of the accused and further elaborated three-quarters of 
a century later (Cohn, 1970:8). Such legends attached to enemies of the 
Church ensure that they are remembered as infamous and cannot form 
the focus of a rebel sect. They have become a folk mythology that may be 
quoted as evidence that satamsm has existed all through the centuries, 
despite the fact that historical research has shown how unreliable the 
evidence has been, how partisan the arguments, and how and why the 
fabrications were made. 

MODERN IDEAS OF SATANISM 

Two strands can be identified in twentieth-century Christian concepts of 
Satan and satamsm, neither of which is of recent origin. The first, which 
derives from the earlier ideas that have just been outlined, is a belief in a 
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secret organisation dedicated to the worship of its head and master, Satan 
and to working for the overthrow of the Christian Church and Christian 
civilization. Its rituals of worship are believed to be characterized by all 
that is most evil and depraved; they include human sacrifice, cannibalism 
and depraved sexual orgies where all the rules of incest and social custom 
are ignored. Versions of this belief are held by many twentieth-century 
Christians all over the world, more particularly in the Protestant denomi­
nations, and most of all in the fundamentalist and charismatic sects. Some 
people who do not see themselves as Christian at all may also hold variants 
of this belief. 

Many of these ideas are paralleled in the second source of satanic 
images, vanous folk beliefs concermng witches. The most widespread of 
these popular notions links witchcraft and magic with satanism, so closely 
that the two may be believed to be the same. Witches are thought to form 
covens that are sometimes said to consist of 13 witches, the unlucky or 
evil number. They hold meetings at night to worship the devil; these are 
referred to, with persisting anti-semitism, as the Witches' Sabbath and 
Satan himself may appear at them. These ideas were probably inculcated 
in the population by the witch-hunts in the sixteenth and seventeenth 
centuries because they do not seem to have existed prior to the early 
modern period. There are other subsidiary beliefs, in ghosts or vampires 
for example, that are also sometimes incorporated into the modem idea of 
satanism. In addition, the notion of the Black Mass, a diabolical nte that is 
a parody or an inversion of the Christian Mass and is believed to have 
been celebrated by worshippers of the devil, may also be incorporated. 
Some accounts confuse it with the ntuai of the Witches Sabbath. 2 Since 
notions of what constitutes the greatest evil do change over time, modern 
ideas of satan-worship also incorporate the notions of supreme evil that 
are widespread m contemporary society, acts such as abortion and the 
sexual abuse of children. 

All these beliefs are ideas held by outsiders about satamsts, whether the 
holders are Christians or non-believing members of societies with funda­
mentally Chnstian cultures; they are not the beliefs of any recorded 
members of such cults. In fact, as later sections will show, satanic abuse 
mythology has grown up, in exacdy the way the information about the 
Witches Sabbath grew up, from the questioning of individuals, adults and 
children, about their expenences. However, m the twentieth century it is 
the victims who are questioned, not the alleged satamsts. 

The generalization just made about beliefs m satamsts may appear not 
to hold any longer in the twentieth century, when the existence of 
individuals and groups of self-styled satanists is fully substantiated. They 
form part of the occult revival of the second half of the century, although 
3 few individuals from an earlier penod, such as the notonous Aleister 
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Crowley, may be accorded the status of satamst retrospectively. Satanism 
can be said to be parasitic on Christianity, in that satamsts consciously 
define themselves in opposition to Christians and characterize their prac­
tices by contrasting them with Christian practices. There also appears to 
be an element of conscious pleasure in shocking Christians by creating at 
least the appearance of what Christians fear. However, their main purpose 
is the study and practice of magic, not worship of any deity, although 
even their involvement with magic still makes them suspect in the eyes of 
some Christians for reasons which, as has already been noted, reach back 
into the past. 

As Ronald Hutton has shown elsewhere in this volume, other occult 
groups have reacted against Christianity by attempting to recreate pagan 
religions that were believed to have existed before Europe's conversion to 
Christianity. They do not believe m Satan or devils, pointing out that 
these are elements in Christian cosmology not in theirs. Any or all of these 
occult groups may be labelled satanists by Christians but, as the next 
section will show, actual satamsts are rather few m number and can easily 
be distinguished from the satanists of Christian mythology or folk-lore. In 
order to prevent confusion between the two types of satanists I shall 
distinguish them where necessary by referring to self-styled (the occultists) 
and alleged (the mythical) satanists. Finally, it is worth noting that some 
far-nght political groups have adopted symbols and clothing that resemble 
those of satanists, just as the political ideas of some occult groups tend 
towards neo-Nazism, making it difficult to decide how, on the fringes, 
the religious and the political can be distinguished. 

SATANISM AND THE OCCULT 

The figure of Satan m romantic literature, particularly in the nineteenth 
century, has been used to represent the rebellion of the individual against 
the powerful, whether these are secular monarchs. Church leaders or the 
impersonal bureaucrats of the state. His fall from Heaven was portrayed as 
the result of his danng to opppose the all-powerful, rather than m the 
more orthodox manner as the triumph of good over evil, and he became, 
by this strange twist, a symbol of human liberty (Russell, 1991). Self-styled 
satamsts perceive themselves as aligned with this idealistic Satan, as 
iconoclasts and rebels, fighting to free individuals from the respression 
imposed by a Christian society. There are two main tenets to their 
opposition: first, they claim that Christianity denies and suppresses the 
physical nature of human beings, stigmatizing the body and its pleasures as 
evil. They therefore take the opposite view. Secondly they deny the 
Christian moral evaluation of self-seeking as wrong, asssemng that the 
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only honest way is for each individual to pursue his or her own goals. 
Chanty to others may be self-seeking or gratifying to the individual and 
should be undertaken only for these reasons and not because it is 
designated as morally nghteous or because a group dictates such behaviour. 
The modern satanists could thus be described as both hedonist and 
individualist, although they might themselves refer instead to anti-puntan-
ism and anQ-authontarianism, all authonty being perceived as equally evil. 

Interest in Satan waned towards the end of the nineteenth century and 
until the middle of the twentieth there was little further interest in Satan 
or what he represented. As this volume shows, beliefs in witches did not 
disappear completely and isolated incidents of 'swimming' witches or 
attacking those suspected of witchcraft occurred nght into the twentieth 
century. Any connection with the devil was largely ignored, however, 
although the idea of the Witches Sabbath, which had ongmally centred 
on the worship of the Devil, had long been well-established in folk-lore. 
Conservative Chnsaans continued to believe in the evil opponent of 
Chnst and His Father and fear his intervention in human affairs and his 
seduction of humans into sin, but more liberal Chnstians and the growing 
number of non-Chnstians ceased to believe in the existence of such a 
figure. The imagery of Satan might still be used and (presumably) evoked 
public respdnse: for example, the Kaiser was portrayed as a devil-figure in 
World War I Bntish cartoons. Nevertheless, it was possible for an 
authonty on die subject of the Devil to wnte that, by the end of World 
War II, most people regarded the idea of the devil as !a silly superstition' 
(Russell, 1991:49). 

An interest in the occult that had also developed dunng the second half 
of the nineteenth century did continue into the twentieth. The establish­
ment, in the 1880s, of vanous occult organizations, modelled on Freema­
sonry and Rosicrunanism, had brought together people interested in 
learned magic and the ancient sources of such knowledge, such as the 
Kabbala. Few of the ongmal organizations survive today, although some 
have been revived. Others, like the Society of the Inner Light, have been 
founded in the intervening years and an interest in ceremonial magic is 
widespread among more recentiy established groups. This form of magic 
is quite distinct from charms, love potions, wax figures or other forms of 
folk magic, whether of the black or white vanety. Instead, it harks back 
to the magic of the alchemists. The explosion of wnting on the subject 
has also allowed the establishment of groups of ntual magicians that have 
not been trained by any of those in the mainstream of this tradition, but 
who are self-taught. Modem satanists are magicians in this sense. 

The figure of Aleister Crowley, who today may be seen as the father of 
modern satamsm, properly belongs in this section concerned with the 
occult and learned magic, since it was here that his influence was greatest, 
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although it has been daimed that his religion was 'diabolism' (Rose, 1989 
(1962):11; cf Hutton in this volume). Born in 1875, Crowley's indepen­
dent means allowed him to follow his own whims while the money lasted, 
although he died in 1947 poor as well as discredited. In the early years of 
this century he joined the Hermetic Order of the Golden Dawn and like 
the other members was deeply influenced by what was becoming known 
of the religion of ancient Egypt, to which they claimed to trace the origins 
of their order. When he quarrelled with the leader of the Golden Dawn, 
allegedly over differences of opinion about the morality of homosexuality, 
Crowley founded his own Order, the Astrurn Argenamum 3 or Silver Star. 
He also joined the Ordo Templo Onentalis (OTO) and later became its 
head. He led the latter until his death but the Astrum Argentinium did 
not survive his move to America in 1914. 

However, Crowley is also known for his temple, the Abbey of Thelema 
(a name taken from Rabelais' novel Gargatitua and Pantagruefy that he 
established in Sicily to provide a place where he could pursue his interest 
in Tantnsm and sex magic. His sexual activities and drug-taking with his 
disciples caused scandal which he appears to have enjoyed, since through­
out his life he courted publicity for his iconoclasm, referring to himself 
with pride as 'the wickedest man in the world'. His upbringing among 
the Plymouth Brethren was said to have inspired in him a passionate 
hatred of Christianity which he aimed to destroy, identifying himself with 
the Egyptian God Seth, 4 with the Greek Pan and with Satan, and also 
calling himself 'The Great Beast'. This last tide comes from Revelations, 
from which he also, took the number 666 to be his personal number. 
Rather than being a satanist in the sense of worshipping the Devil, 
Crowley identified himself with the arch-antagonist in the Christian 
cosmos, as Satan himself; although he influenced some people to partici­
pate in his ntuais and established a magical tradition that is still called 
'Theiemic*, he cannot be said to have founded a satanist religion. His 
books are widely read by many people who are not at all interested in 
satamsm, but read him for his knowledge of magic. Nevertheless, he is 
popularly credited both with being a satanist and with being the founder 
of modern satamsm. 

The direct legacy of Crowley's example and writing is not devil-
worship but certain forms of ceremonial magic, many of them performed 
by individuals rather than as a group (Sutcliffe, 1996). Crowley combined 
an interest in, Tantnsm, 3 from which he drew a distinct!on'between self-
directed (black) and other-directed (white) magic, with elements of 
Gnosticism.6 His occult scholarship and his writing on 'magick' still earn 
him the respect of senous magicians, who distinguish these achievements 
from his personal way of life, particularly his drug-taking, which they 
deplore. Crowleyan magick (he spelled it with a 'k' to distinguish it from 
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mere conjuring) continues to be practised by various groups, most of 
which cannot be called satanist. The O T O now has two branches, one m 
Britain and another in the USA and a National Symposium of Thelemic 
Magick has been organized by a group called the Oxford Golden Dawn 
Society. A form of magick called Chaos magick is the most recent 
development of his approach; described as 'the latest attempt to make 
magic more scientific'' it was started m the late 1970s. Like all Crowleyan 
magick it aims to break down the inhibitions and fears inculcated in the 
individual by society and, particularly, by Christian precepts, and takes 
belief to be a tool of magick rather than its framework. The practice of 
magic throughout the neopagan movement shows Crowley's influence, 
even among those who explicitiy reject many of his beliefs. 

Crowley divided magick into Greater and Lesser forms: the Greater is 
aimed at transforming the subjective world and through that, by the 
imposition of human will, the objective universe. This may be expressed 
as unifying the microcosm of the individual self with the macrocosm of 
the entire universe but its purpose is unification not merely as an end in 
itself, but as the creation of a tool to secure change in the real universe. 
'Magick', he claimed, 'is the science and art of causing change to occur in 
conformity with Will' (Crowley, 1973:131). Greater magick is the focus 
of ritual or ceremonial and requires esoteric knowledge and skills; lesser 
magick is 'wile and guile obtained through various devices and contrived 
situations which, when utilized, can create change, in accordance with 
one's will' (LaVey, 1969:111). 

Crowleyan magick, together with some other subsequent forms, consti­
tute what magicians refer to as Left-Hand Path Magick (Sutcliffe, 1996). 
According to Harvey this term is derived from the Tantnc tradition and 
cannot be translated as 'black' or seviT because the moral distinction is 
irrelevant to it (Harvey, 1997:97). Magick is held to be neutral, neither 
good nor evil. Left-Hand Path Magick is self-directed and distinguished 
by the use of sexual energies as a power to enetgize magick, a practice 
denved from tantnsm, but one which does not necessarily mean that 
sexual acts are part of the ntual employed by satanists, at least not in the 
public rituals. More important than this is the idea that magick should 
'decondition' the individual, stopping away the inhibitions and conven­
tions instilled by society in order to enable the individual to realize his/ 
her true self. This 'self includes the bodily or 'animal' dimension as well as 
the spiritual or mental, and sexuality symbolizes the complete self rather 
than aspects of the body's functioning that must be denied or hidden. 
Magicians of other persuasions may not use sex magick but would concur 
with the aims of self-realization expressed m the Crowleyan legacy. 

Crowley is also mfluenaai today for his iconociasm and for providing a 
way of shocking people that may be found attractive, even by people who 
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know little or nothing of satanism or Crowley's ideas. The number 666 is 
displayed as a symbol by rock groups and is written on walls by young 
rebels, while the emblem of the Baphomet, which was designed by the 
nineteenth-century magician EHphas Levi and popularized by Crowley, is 
widely used and recognized. Members of satamst churches claim to follow 
Crowieyian precepts. These come from his Book of Laws which he 
claimed was dictated to him by his Holy Guardian Angel. The three that 
have most currency today are: 

1. D o what thou wilt shall be the whole of the law. This precept also 
comes from Rabelais, in whose novel the Abbey of Thelema is entered 
through a doorway over which is inscribed 'Fay ce que voudras' (do 
what you will/want). This Law has been interpreted by ana-satamsts as 
a licence for total self-indulgence without any concern for others, but 
was used by Crowley to emphasize self-realization as much as self-
indulgence. I t is cited by the anti-satamsts as evidence of the evil 
encouraged by Satan but, in fact, it reflects the sense m which it was 
used by Nietzsche who also expressed it m the words he put in 
Zarathustra's mouth: 'become who you are'. The term 'Will' (the 
translation of the Classical Greek, Tlielema) refers to the essence of the 
self, its true being. Crowley explicated the aphorism m the following 
terms: ' "Do what thou wilt" is to will the Stars to shine. Vines to bear 
grapes, Water to seek its level; man is the only being m Nature that 
has striven to set himself at odds with himself (Crowley, 1973: 352). 

2. Love is the law, love under will. This aphorism is rarely glossed, 
perhaps because its meaning seems obvious. One can take it to mean 
total engagement (in body and spirit) with others, subject to the 
expression of the true self of each. 

3. Every man and woman is a star, that is, is a unique self that has its 
unique existence and its own laws of being which must be respected. 
This is glossed by Harvey as: 'No individuals have the right to impose 
their beliefs or values on any other person, not even if they think 
themselves more aware of the nature of reality' (Harvey, 1997: 99). 

Satanists may say that they do not believe m Satan as a personified 
force, but they are also inclined to refer to him as a person m such remarks 
as 'Satan will punish', or 'Satan doesn't like', etc. In this respect satanists 
resemble Christians, who vary widely m the degree to which they perceive 
God or his Son as personified beings, rather than 'persons' in the 
theological sense. It is doubtful whether the philosophical background and 
the full meamng of Crowley's precepts or the developments from them 
are understood by all of those who quote them, whether m approval or in 
denigration, but the attitude of concentration on the self they appear to 
encourage is one that is wholly consistent with other self-realization and 
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therapeutic movements that have developed in the twentieth century. 
Indeed, 20 years ago it was argued that membership of the Church of 
Satan performed 'magical therapy' that encouraged self-confidence m 
young men who were too shy or inhibited to enjoy social gatherings or 
approach the opposite sex (Moody, 1974). The self-development aspect of 
Crowley's philosophy is strong in modem satamsm but receives different 
emphases in the different groups, being more sensual and aesthetic in the 
Church of Satan and more intellectual in the Temple of Set. Other groups 
can be identified according to the special emphases they place on different 
readings of the works of Crowley or LaVey. 



S E C T I O N 2 

Satanist and pseudo-satanist groups 

There are only two long-standing, well-established groups of satarusts and 
each is largely the creation of one man. The Church of Satan and the 
Temple of Set were founded 30 and 20 years ago respectively. The 
founder of the Church of Satan died only m October 1997 and the 
founder of the Temple of Set is still its leader. Both men have been public 
figures in California, although they should probably be described as 
notorious rather than famous for their activities, since their publicity has 
been, probably intentionally in the case of the Church of Satan, the cause 
of public scandal. These founders have published a good deal of material 
from which the observer can learn about the two organizations' ideas and 
ntuals, but there have been no recent estimates of their membership, 
whether by themselves or observers. Their active membership, however, 
is probably a good deal smaller than the numbers who buy their magazines 
or show a short-term interest. Both organizations have an international 
membership but it is not clear whether all the groups outside the USA are 
affiliated to the ongmai organizations, have been founded with their 
agreement as independent off-shoots, or are simply imitations. 

Another organization that has been called satanist no longer survives, 
although dissident sections of it continued to exist for some time as 
different types of organization under other names; one for example is an 
independent branch of Jews for Jesus-(Bainbndge, 1991:301). The Process 
Church of the Final Judgement was once well known, pardy because for 
a penod its members wore dramatic costumes in their public activities and 
also because their leader met Charles Manson, the murderer of the film 
actress Sharon Tate, while Manson was m pnson. There have been 
persistent attempts, despite contrary evidence, to argue that Manson was a 
member of the Process and that the killings he perpetrated were ntuai 
murders. More is also known about this group than about most satanist 
groups because it was studied in depth by the sociologist William Bain-
bridge, who published a detailed history and analysis of the Church and 
its activities. Since by this time it had already collapsed, his study covers 
the whole course of its foundation, development and decline (Bainbndge, 
1978). 

The founders of the Process had been members of the Scientology 
Movement, and it has been alleged that L. R o n Hubbard, the founder of 
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Scientology, spent some time 3s a member of the Church of Satan. This is 
one example of the links between the various groups in the world of new 
religious movements. Satarusts wnte for each others' publications, review 
each others' books and publish interviews with each other m magazines; 
theirs is a small world. The Process differed from the other two groups 
mentioned above in that it was founded in England and its core members 
were English, although its development as a religious movement and its 
final disintegranon took place in the USA. In its heyday, the Process 
revered four gods, two of which were Lucifer and Satan. It was therefore 
nominally satanist, but not exclusively so, because Satan was considered 
the equal of the other three, who included Jehovah and Jesus. When the 
movement began, only the first three were considered gods; Jesus was 
added at a later stage. Even at its height The Process never had more than 
a few hundred members and, despite periodic rumours to the contrary, it 
has never been revived. 

In addition, there are other much smaller groups in many countnes, 
with a handful of members, that are self-styled satanist organizations, 
although none has become well known or reached beyond its particular 
locality within one nation state. Like the larger groups they are explicitiy 
anti-Chnsnan and many are modelled on the Church of Satan, but they 
vary m the extent to which they consciously attempt to embody folk 
images of satamsm. There has been little systematic research on them even 
in Bntain and the USA (though for exceptions see the bibliography) and 
where there is press coverage it is liable to be sensationalist. The revolution 
in publishing technology has made it possible for even tiny groups to 
publish their own magazines, which may give a false impression of their 
size, but these give some indication of the general spread of satamsm as a 
movement. In one of its issues, Tlie Black Flame, the Church of Satan's 
magazine published in New York, reviewed 25 Amencan magazines, two 
each from Sweden, Canada and New Zealand (though the last two have 
the same address) and one each from Finland, Norway, Scotland and 
France (1994, vol 5, nos 1 and 2). Translations of Vie Satanic Bible by 
Anton LaVey, founder of the Church of Satan (see below), are another 
indication of international interest; there are translations into Danish, 
Swedish and Spanish. Tlie Satanic Bible and its companion TIte Satanic 
Rituals were published m 1969 and 1972, respectively, and were still in 
pnnt m 1997, which indicates their status as foundation texts for the 
whole movement as well as for the Church of Satan. 

Groups which aim to revive the pagan religion of north-west Europe, 
vanously referred to as Heathens, Odinists or as the Norse or Anglo-
Saxomc tradition may be mistaken for satamsts as their clothing and 
general appearance as well as their anti-Chnstian stance encourages this. 
They are probably more numerous than satamsts in Scandinavia and 
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Germany and seem to be growing in importance in Britain. As it is 
important to clarify their position, they will also be discussed m the section 
below. 

THE CHURCH OF SATAN 

The Church of Satan was founded m California in 1966 by Anton Szandor 
LaVey, a colourful figure of considerable personal magnetism, with a 
vaned and unusual life already behind him. He had earned his living from 
music as a teenager, then worked in a circus as a lion tamer, calliope 
player, fortuneteller and hypnotist, was once employed as photographer m 
a police cnme-laboratory and in an insurance company, and had been an 
organist and a clinical hypnotist. He was widely read in magic and the 
occult, on which he gave public lectures. His published rituals are in a 
variety of languages including Enochian. This is a magical language 
attributed to the magician John Dee, translated by the Order of the 
Golden Dawn and believed to be older than Sanskrit and possibly to 
derive from Ancient Egypt. LaVey's taste in music, at least as far as his 
choice of music for ritual is concerned, seems to be very different from 
the heavy-metal rock music associated in the popular imagination with 
satanists. His status as a celebnty has been enhanced by the publicity 
attendant on his conducting a satamc funeral for an American serviceman 
and a wedding for the daughter of a prominent New York lawyer. Added 
to this, his dramatic appearance, with shaven head, slanting eyes and the 
black circle of his moustache and beard enhancing his devilish looks, 
attracted wide publicity at the foundation of his Church. They must have 
helped to earn him his part in the horror film Rosemary's Baby; he had 
been appointed consultant to the director for his knowledge of magic and 
satanic symbolism. LaVey wrote several books expounding the Church of 
Satan's philosophy and describing its ntuats. The best-known are TJie 
Satanic Bible (1969) and Vie Satanic Rituals (1972), both of which have an 
influence far beyond the membership of the Church of Satan. 

The Church of Satan's philosophy is close to that of Aleister Crowley 
and contains both elitist and anarchist elements. One well-known owner 
of an occult bookshop, who is not a satanist himself, has described it as 
'anarchistic hedonism'. First of all it is a rebellion against the authority of 
the Chnstian Church and a denial of its principles and theology, in 
particular what is seen as its rejection of the animal side of human beings. 
The Church of Satan proclaims that the physical nature of human beings 
is not something to deny but to indulge and celebrate. In labelling it 'evil' 
and 'dirty' the Chnstian Church has denied human beings part of their 
identity. 77ie Satanic Bible contains an impassioned attack on the hypocrisy 
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of Christianity and the wrongs done in the name of this religion. Using 
the figure of Satan is a symbol of this revolt against authority as it was in 
the romantic tradition, but LaVey denied that the organization worshipped 
Satan. On the contrary all that there is to worship is deemed to be within 
the individual. The rebel stance relates to all authority. LaVey wrote that 
'He who saith "thou shalt" to me is my mortal foe' (1969: 30, 1:5), and 
according to one writer in the magazine 77ie Black Flame who quotes this 
same dictum, 'A true Satanic society means a population of free-spinted, 
well-armed, fully-conscious, self-disciplined individuals, who will neither 
need nor tolerate any external entity "protecting" them or telling them 
what they can 3nd cannot do'. On the other hand, LaVey was a firm 
believer m order and observing the rule of law, which appears somewhat 
inconsistent with rebellion against authority. 

Like that of other satanist groups the Church of Satan's philosophy is 
also social Darwinist. In the article just quoted there is also a reference 
to 'human garbage' and to survival of the fittest as a natural law with 
which governments should not interfere. It is only the elite who are 
envisaged as free and disciplined only by themselves. In the preface to 
his book Tlie Satanic Rituals LaVey envisages a time when 'it is the higher 
man's role to produce the children of the future' (1972:12). The former 
workers will produce fewer children because their work will be done by 
machines: 'One cherished child who can create will be more important 
than ten who can produce — or fifty who can beliefe' (LaVey, 1972; italics 
in original). 

The rituals described in T7ie Satanic Rituals are dramatic performances, 
in which the clothing worn by the participants, the actions and music (all 
light classical pieces whose titles or 'spookmess' link them to satamsm) are 
all specified. The language to be used in the ritual is laid down, though 
translations are also provided where this is not English. However, LaVey 
specifies that only one language should be actually used m a ntuai; if the 
prescribed language is not understood by participants, then they must 
study the translations beforehand to ensure they understand everything 
that will be said. The attention to detail of the provisions is entirely 
intentional, for the performance is created to engage the participants' 
feelings and aesthetic senses and to be appreciated at several levels, like a 
theatrical performance. In some ntuais a naked woman acts as the altar 
(her body constitutes the altar and does not merely lie on it), but there is 
no place for sexual orgies, even m the ritual that is entitled 'Das Tierdrama' 
(the Beast Play). Alfred, who witnessed 52 ntuais, wntes that they included 
on occasion, 'stunning visual and vocal effects' and were appreciated as 
'powerful psychodrama' (Alfred, 1976:188). There is no sacrifice, either 
animal or human, and the only ritual m which a child may be present is 
the Satanic Baptism for children. In this ritual, care is taken to express 
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everything simply and ensure that the child understands; the parallel 
baptism for adults uses archaic and complex language. 

In Vie Satanic Bible LaVey described three types of satamc ntuai: sex 
ntuai by which he meant love magic, the magic to attract the desired 
partner; compassionate ntuai, which is magic to help people, including 
oneself; and finally, destructive magic which is motivated by negative 
emotions. LaVey described the last as a curse or hex, but hex also has the 
sense of black magic or witchcraft, so the Christian idea of a connection 
between witchcraft and satanism survives in this anti-Chnstian religion, if 
only minimally. 

The equipment required is set out in detail. Black hooded robes should 
be worn by the male participants; younger women should dress attractively 
but older women wear black. Black is symbolic of the Powers of Darkness 
and the sexually suggestive clothing of the young women will stimulate 
feeling in the men. All participants should wear amulets of either the 
pentagram or the Baphomet. The latter is the god whom the Templars 
were accused of worshipping; the nineteenth-century French magician 
Eliphas Levi identified it with the Devil from the pack of Tarot cards, as 
did Aleister Crowley. The head of a goat can also be fitted into the 
reversed five-point star, the pentagram, which is the symbol of magicians, 
and this is how the Church of Satan represents it. The symbol of 
Baphomet is also placed behind the altar. The objects required are: candles, 
all black except for one white one, which is associated with destructive 
magic and is placed to the nght of the altar to represent nght-hand path 
magicians; a bell, which is rung nine times to mark the beginning and end 
of the ntuai; a chalice, which may be of any matenal except gold; an 
alcoholic drink, to represent the Elixir of Life that will be drunk from the 
chalice (LaVey was reputed to use whisky); a sword, representing aggress­
ive force; a model phallus, to be used as a spnnkier for water asperged in 
benediction; a gong 'with a full nch tone*; and parchment (or failing that, 
paper), on which requests to Satan are wntten before being burnt m the 
flame of a candle. In pnvate ntuals not all the paraphernalia is necessary. 

LaVey emphasized that the ntuals are not acts of worship but serve 
particular purposes or celebrate particular occasions. The Satanic ntuals are 
magical acts and ''are not designed to hold the celebrant m thrall, but 
rather to serve his goals', that is to enhance his magickai powers. Because 
they aim to provide an occasion for entertaining unspoken ideas and 
impulses, and of invoking the opposite, inversions and blasphemies may 
be used for effect. They also have a liberating effect. Observers' accounts 
stress the theatricality of the performances they witnessed and this is 
deliberate. Pageantry is considered a necessary means for enhancing will 
and supporting participants in their desires. This enhancement of the Will 
enables satanists to improve their magical techmques. In fact, much of the 
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Church's ntuai is expected to be performed by a satanist on his/her own. 
This is because concentration is essential and the larger the group the 
more likely it is that one or other person is not fully engaged m the ntuai 
and thereby prevents it attaining its object. 

Tlie Satanic Rituals contains scripts for the more complex and public 
ntuais using the equipment described in T7ie Satanic Bible. The spoken 
word predominates and while there is music and drama there are no 
sacrifices or sexual orgies. A further gloss was put on LaVey's instructions 
20 years larer by Blanche Barton, who is described as an administrator of 
the Church of Satan and LaVey's authonzed biographer. 7 In it LaVey is 
quoted at length. Her book about the Church of Satan attempts to correct 
public misapprehensions about the ntuais. The chapter on 'How to 
perform Satanic Rituals' also stresses the aims of the ntuais, of which the 
first and most important is to suspend the kind of thought used cntically 
m everyday life, m favour of emouon, which is important in magick. 
Emotion is enhanced by ntuais that are described as 'Intellectual Decom­
pression Chambers' and which strengthen the power of the satanist. It is 
emphasized that the expenence of magickal ntuai is as important as 
knowledge about it, a view which is consistent with the general import­
ance placed on feeling. 

Organization 
At first, the Church was centralized and hierarchical m structure and the 
local groups or 'Grottoes' were subordinate to the Central Grotto headed 
by LaVey. There was a hierarchical system of degrees, with tests and 
required tasks to be performed before passing from one to the next. 
Medallions with different coloured backgrounds indicated the different 
degrees. Public ntuais were performed and group activities organized. In 
1975 a different, more decentralized system was introduced, dissolving the 
formal hierarchy and giving independence to local groups. Public ntuais 
ceased as did the organized activities and members were advised to 
demonstrate their independence by ceasing to rely on any structure for 
their satanism. Senionty m the organization was to be demonstrated by as 
much withdrawal from 'the common herd' as possible, into self-employ­
ment in the creative fields or similar forms of employment. Satanism is 
described by Barton as intended to be an alignment, a lifestyle' (1990:125) 
rather than an organization mirronng the Christian Church. 

The Church of Satan was, from the outset, law-abiding; LaVey was 
firmly against acts that broke state laws, enacted for the communal good, 
and his attitude to law and order was said to be conservative (Alfred, 
1976). To begin with, he and his disciples flaunted their .disregard of 
''respectability*, displaying their hedonism m public and showing their 
commitment to the idea that man [sic] is just another animal, that the acts 
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denoted 'sins' by the Chnsnan are to be valued as sources of gratification 
and should be indulged m. However, drugs were excluded from this 
because they were illegal and because they reduced one's active control 
over the environment; for the same reason, while alcohol was used to 
enhance the imagination and reduce inhibitions, drunkenness was con­
sidered foolish and 'unmagical' (Alfred, 1976:186). Alfred alleges that this 
public display was subsequendy toned down and the emphasis on dramatic 
display replaced by a stress on the hard work needed to amass magical 
knowledge. 

According to Alfred, who studied the Church of Satan during its early 
yean, 1968 to 1973, and was a member during the first of these five years, 
it did not appeal to young people: most members were over 30 (LaVey 
himself was in his middle thirties when he founded the Church) and many 
of those who were younger were m their late twenties. A recruitment 
campaign in Berkeley during 1968 met with litde success (Alfred, 1976: 
193). Alfred explained this as the result of the Church of Satan's hostility 
to drug-taking, but it should be remembered that this was the time of 
direct political action by Berkeley students, to whom the indirect rebellion 
offered by satanism might have seemed ineffectual. He also commented 
that while the Church at that time claimed 7.000 members (Gordon 
Melton refers to the claim as 70,000), there were only 400 or 500 active 
members receiving the newsletter, 77ie Cloven Hoof. During the period in 
which he participated in them, the ntuais were attended by about 20 to 
30 members from a wider 'pool' numbering about 50 to 60. These were 
!mostiy middle-class white people in their forties, thirties and late twenties, 
including many professionals' (Alfred, 1976:194). Like LaVey himself and 
many neo-pagans (see Hutton m this volume) many of these were 
autodidacts who pursued their study of magic with great seriousness. 

It is likely that the easy availability of LaVey's writings and the freedom 
to create independent groups rather than join the central organization of 
the Church of Satan made for a proliferation of small groups with different 
names, instead of the addition of branches to the Church of Satan itself. 
There appears to have been only one defection from the Church: it 
became Michael Aquino's Temple of Set, which, although much smaller, 
is the Church of Satan's mam rival and is never mentioned by name. Tlie 
Black Flame does refer to other affiliated organizations, mosdy in the USA 
and Canada, although the establishment of two groups in New Zealand 
was noted 'in one issue. There is, for example, no branch m Britain, but 
two of the smaller independent satanist groups seem to resemble the 
Church of Satan quite closely and there may be individual members of 
the Church in Britain. As time went by, the Church of Satan was also 
concerned to distinguish itself from imitative groups or those that used the 
label of satanist as a pretext for other activities. Barton lists the character-
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istics of pseudo-Satanic groups in order to warn readers; the list reveals the 
Church of Satan's views by showing what they are against. Groups which 
offer the intending member sex, the killing of animals, or drugs, who 
claim direct revelations from Satan or talk of secrets accessible only to the 
initiate and of ''ethical' satamsm, are to be avoided. The attitude of 
individuals and groups to LaVey's works, which appear to have become a 
sacred canon despite the insistence on members writing their own rituals 
and using their own experience, is a definitive test. Particular types of 
groups to be generally avoided are: feminist Wiccans, who are said to 
'practice more male-bashing than magic' (Barton, 1990: 127); New Age 
groups 'draped m satanic trappings', 'jargon-laden Christians masquerading 
as Satamsts' (these are believed to be undercover missionaries); and what 
are described as "pen-pals and lonely hearts social groups"-, presumably 
those who advertise for members, which the Church of Satan does not. 
However, Barton also writes approvingly of affiliated groups that share the 
same goals, even if they emphasize one type of imagery over another. On 
the other hand, if they wish to use the name of the Church of Satan or 
speak as its representative, they must join the organization and pay the 
subscription. Decentralization did not result m a decrease of LaVey's 
authonty either; until his death he was said to be keeping 'a tight rem' on 
the Church and planning its future development. 

THE TEMPLE OF SET 

The Temple of Set was founded in California m 1975 by a group of 
dissidents from the Church of Satan, led by Michael Aquino, a former US 
army officer. According to some accounts (e.g. Harvey 1995a), they were 
displeased at the publicity the organization had received and criticized 
LaVey for, as they claimed, turning satamsm into a form of show-business. 
They declared that they wished to restore the high moral purpose with 
which the Church had been founded, but the organization that ensued 
became rather different from that of the parent organization, being more 
like some of the self-improvement movements than the Church of Satan, 
although the Temple of Set's origin is apparent m some features of the 
ntual practice of its members. They also share with the Church of Satan 
the concept of the Black Hame, the symbol of knowledge and of 
scepticism towards the received wisdom of established religions. They 
emphasize knowledge and learning about magic more than the bodily 
liberation which the Church of Satan preaches. Unlike the Church of 
Satan they do not seek publicity, although the leaders may'be available for 
interview and the head of the British section is seen on television on most 
occasions when programmes about satamsm are made. However, Aquino's 
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writings - Vie Book of Coming Forth by Night (1975) and Black Magic in 
Vieory and Practice (1992) - are not widely available except to members. 
Harvey's published research on satamsm in Britain gives a full account of 
the Temple of Set and is the main source for the following account, 
except where other references are given. 

The name chosen by Michael Aquino makes clear the greater emphasis 
in this group on the lore and magic attibuted to ancient Egypt. In this it 
resembles the order of the Golden Dawn more than the Church of Satan, 
although its system of grades is unlike that of the Golden Dawn or other 
magical groups. Set is generally equated with Satan, although some 
members may distinguish between them. While the 'official view' is 
probably that he is a person, a 'real being', he is not worshipped but 
approached as a friend. His gift of the Black Flame (knowledge) to 
mankind offers the opportunity to members to become fully themselves. 
In this they share an ideal of self-development with the Church of Satan 
but place much greater emphasis on it. They are expected to 'become', 
that is, become truer to themselves, and they quote the dictum: 'As Set 
was, we are; as Set is. we will be'. The term xeper, which is used for this 
process, is glossed by Harvey as 'individual transcendence', presumably of 
a former self. 

The Temple of Set emphasizes what it is that distinguishes human 
beings from the natural order: the intellect. They are thus different from 
the Church of Satan which emphasizes what humanity has in common 
with animals. They stress the urge to 'know', to be independent in 
thought and not to accept others' judgements or opinions. It is this 
questioning intelligence that is Set's gift to humanity; Setians do not regard 
it as the result of evolution. Harvey quotes a Setian as saying: 'Knowledge 
is achieved by learning, working, experimenting, experiencing and think­
ing. Faith is the true evil. Blind unquestioning faith . - .' The gift of 
intellect imposes an obligation to use it, and to subordinate oneself to faith 
or to play up one's physical nature are wrong. 

Setians distinguish between an 'objective universe', the natural world, 
and the 'subjective universe', which is the individual's personal perspec­
tive. In this and other major principles of magical theory they resemble 
other magicians, including the Church of Satan. They follow Crowley in 
believing that magick is causing change to occur in the objective universe 
in accordance with one's Will. A change in the subjective universe is 
believed to cause a similar and proportionate change in the objective 
universe. Objects, costumes, music and rituals that have an impact on the 
individual are aids to this process. Setians recognize the distinction also 
made by LaVey between Greater (ritual) and Lesser (the everyday manip­
ulation of persons and things) magick. Aquino's book Black Magic in Vieory 
and Practice contains an example of Greater Black Magic ntuaJ, and other 
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ceremonies may be created for particular occasions (Harvey, 1997: 289). 
These take a similar form to the ntuais used by all ceremonial magicians, 
which is not summing because the Temple of Set is best understood as an 
association for magicians. It is concerned solely with magical skills and has 
no regular occasions that are celebrated by fixed ntuais. Unlike all other 
neo-pagans. Sedans do not use 3 calendar of festivals, not even treating 
Walpurgisnacht as a festival, although certain pagan festivals may be seen 
as appropnate for social gathenngs. However, most of the activities of the 
Temple of Set's members are solitary, involving the study and practice of 
magic. 

The ntuais of the Temple of Set resemble those of other magicians in 
structure and form, although both groups of satamsts so far discussed are 
distinguishable from neo-pagan magicians by the fact that they do not use 
a circle as a 'working space'. Satamsts' ntuais raise power to benefit 
themselves and they therefore see no need to contain the energy raised or 
protect themselves from anything invoked. Both the Temple of Set and 
the Church of Satan nng a bell nine times to clear and purify the 
atmosphere at the beginning and to intensify the effect of the ntual, and 
both close it by admitting pollution at the end. Whether this is denved 
from the Black Mass, as Harvey suggests, is not entirely clear, given that 
LaVey, who initially devised these ntuais, made clear his view that the 
Black Mass was never a senous satanic ntual but more a parody for the 
amusement of clients of the purveyors of shocking sexual pastimes. 

The Temple of Set considers that the ntual or magic of all other groups 
is white, while theirs is black. In this they differ from the Church of Satan, 
who follow LaVey (and Crowley's) dictum that there is no difference 
between white and black magic. For Setians, these labels do not refer to 
moral qualities but to the Gnostic distinction (also used by LaVeyj between 
other-directed and self-directed action. Black refers to the fact that their 
magic is self-consciousiy self-benefittmg. Given the other-directed nature 
of other religions, this seems to be splitting hairs, for, at ieast in Chnstian 
terms, selfish actions are wrong and might weE be designated 'black'. All 
satamsts appear to share the distinction between Right Hand and Left 
Hand Magick and the Temple of Set is no exception. 

Organization 
The Temple of Set has a stnedy hierarchical structure consisting of six 
levels, known as degrees: I. Setian ; II. Adept , III. Pnest/Pnestess ; IV 
Magister/Magistra Templi ; V- Magus/Maga ; and VI. Ipsissimus/Ipsis-
sima. The Temple of Set's insignia is a silver pentagram m a circle and 
each degree is marked by a different coloured background to it. In this 
they resemble the early Church of Satan who also had a graded series of 
insignia, although the colour distinctions were abandoned with the decen-
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tralization and the image m the Church of Satan regalia was that of the 
Baphomet. Unlike other groups of magicians, the Temple of Set does not 
expect all its members to progress towards the highest grade: most are 
expected to remain as Adepts, that is at the second degree, which 
recognizes an individual as a competent magician. While all Adepts are 
expected to improve their magical skills by accumulating experience and 
deeper learning, the higher degrees are not a recognition of achievements 
in magical skills but represent offices believed to be conferred by Set and 
recognized as conferring pnesdy duties and responsibilities within the 
Temple. The ruling body of the Temple consists of the initiates of the 
highest degrees, of whom the senior priest in Britain is one, and is called 
the Council of Nine. An annual conclave brings the Council and other 
higher initiates, as well as ordinary members, together. 

Priests and priestesses are responsible for running the Temple and its 
local groups or Pylons. While Pylons facilitate meetings between members 
who live in the same region, any member can attend a meeting of any 
Pylon. Harvey lists four Pylons in Britain but one is a correspondence 
Pylon concerned with a region outside Britain. In addition, the Temple is 
divided into Orders, each representing an intellectual interest and super­
vised by a IV degree initiate as GrandMaster of the Order. In this respect 
the Temple is conceived of as like a university, with subject departments 
or faculties, led by a professor. Harvey summarizes the description given 
of 11 different orders ranging from the Five Senses to Nietzsche and notes 
that: 'Each order has its own insignia, reading list and publications' 
{Harvey, 1997:4). Adepts are expected to specialize in one order and 
develop an expertise m it. It is not stated whether, if they wish to, 
members may belong to more than one order. 

Unlike the Church of Satan, the Temple of Set has a British branch, 
although it is not large. Its leader David Austen is frequendy called upon 
to appear on television as a representative of satarnsts and has an equivocal 
relationship with the rest of the pagan community that has expressed itself 
on occasion m violent reaction to any perceived criticism of the founder, 
Aquino. While Harvey records that some of the British Sedans who 
completed his questionnaire voted Labour, Liberal or Liberal Democrat, 
the general views expressed by Austen are much more right wing. 

There is little evidence of branches of the Temple of Set in other 
European countries, although the Temple has corresponding members 
elsewhere who may be quite numerous as a special Pylon is concerned 
with them. The Black Circle in Bergen, Norway, is an off-shoot of the 
Temple of Set but is now independent. 9 In 1992 Gordon Melton 
estimated the number of members of the Temple of Set in the USA to be 
about 500 and Harvey suggested a figure of around 50 in Britain , noting 
however that their senior pnest, David Austen, told him that the Temple 
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was growing. One pagan informant has suggested that Harvey's figures are 
generally underestimates but another who attended a supposedly large 
gathenng of the Temple of Set m London said there were only about a 
dozen members there, and a member of the Pagan Federation claimed 
that Harvey ;s figure was about right. It seems unlikely that there are more 
than 100 members of the Temple of Set in Bntain at the very most and 
the total may be considerably fewer. 

THE PROCESS-CHURCH OF THE FINAL JUDGEMENT 

While this group has long been dissolved, it was responsible for generating 
a good deal of the publicity accruing to the satamsts dunng its existence. 
It was also rather different from both the other groups, in that its members 
lived together as one or more communes, whereas other satanist groups 
have been more conventional in undertaking only part-time activities. 
Moreover, it is difficult to decide whether it was a truly satanist organiz­
ation, given that Satan was only one member of its pantheon. Neverthe­
less, it caused much alarm in its heyday when it was accused of forced sex 
and murder. Rumours that it has been revived are still accompanied by 
expressions of apprehension. 

In the early 1960s, two members of the Church of Scientology, Robert 
and Mary Anne de Gnmston Moore, who had been working as therapists 
left to set tip-m business for themselves to develop the techniques used by 
the Scientologists even further. They called their approach 'Compulsions 
Analysis' and claimed that it enabled individuals to realize their full 
potential. Their technique was named a 'Process', after the Scientology 
technique. Soon their success enabled them to rent premises in Mayfair. 
Their group therapy sessions produced strong bonds between themselves 
and their clients to the point where they realized they had created a new 
religion, which was ultimately to be called The Process-Church of the 
Final Judgement. About 30 of them left London to found the ideal 
community and after some years spent wandenng from place to place, 
including a period of proseiytization in London and similar tnps in the 
USA. they setded in eastern North Amenca. They had by then had some 
contact with Anton LaVey and added Satan and Lucifer to their worship 
ofjehovah, with the result that they were soon labelled devil-worshippers. 
Once communities were established in the USA they supported them­
selves by begging in the street, where they were highly visible figures. 
They wore black garments with a huge figure of the Goat God on their 
chests, and in New Orleans they wore dramatic purple capes, although 
these were later exchanged for black ones. Nevertheless, their appearance 
was still sufficiently dramatic to become counter-productive so they 
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changed the uniform to one of sober grey. At the time of this change they 
had been wrongly accused of having trained Charles Manson to commit 
the series of horrific murders that took place in 1969 (this accusation is 
still associated with the name). Money was very short and rifts developed 
within the leadership. In 1974 the group split. By the end of the decade 
the remnants of the Process were to be found m Texas and Utah as quite 
different religious/ therapy groups. 

The Process regarded their gods, who eventually numbered four when 
Jesus was added to the other three, as inner realities rather than deities. 
They were therefore not worshipped. The sociologist Bainbridge, whose 
study of them is the mam source of information about them, has described 
their theology as constandy changing, being largely written by Robert 
who continued to elaborate his ideas up to the point of his departure. He 
has described how 'Processeans used the gods as a personality theory, 
holding that different individuals were closer to one or two of the deities 
than to the others' (Bainbridge, 1978: 302). Satan had two aspects: the 
Higher represented 'detachment, mysticism, otherworidliness, magic and 
asceticism', while his lower aspect was the province of 'lust, abandon, 
violence, excess and indulgence*. In relation to the other gods, Satan was 
an intensifier, both of the self-control demanded by Jehovah and also of 
the self-indulgence of Lucifer. In the theory of quadruple gods, each 
individual was associated with a combinanon of two gods and the 
combination explained not only the personality of the individuals con­
cerned but also their relationships with one another. An elaborately 
dualistic structure of opposition and combination was constructed on this 
basis but it had more to do with explaining the internal dynamics of the 
group than those of the universe. 

There is littie here of the traditional Satan, although the terms for the 
gods/inner realities were drawn from1 a Judaeo-Chnstian background. Nor 
was there anything to compare with the magical activities of the other 
satanist groups that were established in California at much the same time 
that the Process communes were undergoing their various changes. There 
was no worship and no magic so there were no rituals directed to Satan 
nor magic invoking dark powers; and the communal life of the Proces­
seans, including their sexual life, was stncdy regulated rather than orgiastic. 
At times it was clear that the leaders were exploiting other members, who 
collected funds which were inequitably divided. However, there was little 
here to justify the label satamc. The Process was, as Bainbridge has termed 
it, a 'deviant psychotherapy group' rather than a religious one - let alone 
a satamc cult. 
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OTHER SATANIST GROUPS 

Tite Black Flame is bought by many satamsts outside the Church of Satan 
and knits small groups and individuals into a loose network of satamsts. 
There are said to be differences of oudook and practice among these 
groups, but most of those referred to in the literature follow the general 
line established by LaVey. The differences emphasised by the Temple of 
Set that allegedly set them off from all other groups are organizational and 
theoretical; their practice of magic appears to be similar to those of other 
satamsts. 

Gordon Melton lists six satanist groups in the USA of which four were 
allegedly defunct; Harvey lists two in Britain: The Order of the Nine 
Angles and Dark Lily. Many more editors of satanist magazines were listed 
in Tlie Black Flame and mention was made of small groups establishing 
themselves in various parts of the world, including Australia and New 
Zealand. In Norway, arson attacks on churches have been attributed to 
satanists; certainly one of three persons convicted for burning down an 
ancient stave-church in Bergen proclaimed himself a satanist at the time 
but the authors of subsequent attacks were less reliably identified. In 
Sweden there have been incidents of churches and graveyards being 
vandalized but by whom is not clear. It is noticeable that satamsm appears 
to be limited to Chnstian parts of the world. If there are followers of 
LaVey or Aquino in India or Japan they do not commumcate with other 
satanists via Hie Black Flame. 

NUMBERS OF SATANISTS 

It is impossible to know with any accuracy how many satamsts there are 
altogether, whether within one country or internationally, and any figures 
given, including those given here, are guesses — more or less informed, 
but still guesses. There are many reasons for estimates to be biassed. Those 
who perceive satanism as a danger to society, particularly the more 
evangelistic Chnstians among them, exaggerate numbers to emphasize the 
threat. Extremists claim that every class and subdvision of society has been 
infiltrated and that satanists are to be found everywhere - m cities, small 
towns, in farms and villages. N o evidence is offered for the numbers that 
are adduced to support such claims. Any satanist organization is probably 
also tempted to exaggerate the size of its membership to show its appeal. 
However, even the most neutral observer cannot make a completely 
accurate count of satamsts because of the difficulties entailed in identifying 
who they are. Attempts have been made to assess their numbers but they 
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inevitably founder on two mam problems: how to locate satamsts who are 
not members of any organization, and how to judge whether those who 
buy satanist magazines or wear satamc emblems are 'really' satanists or not, 
smce even if they call themselves satamsts, members of the mam satanist 
groups may not consider them to be so. There seems, however, to be 
agreement between observers and the more established or Visible'' satanists 
that the adolescents who call themselves satanists, scrawl pentagrams and 
the number 666 on walls and play the type of rock music associated with 
satamsm, are more often than not merely posing, adopting an image that 
proclaims a rebelliousness that is not lasting or serious. The source of their 
ideas is more likely to be horror videos and films or the novels of Dennis 
Wheadey and their film versions, than writings containing the philosoph­
ical ideas of satamst leaders or the principles of high magic. The label 
:satanic' may also be attributed to deeds such as serial murder, particularly 
of children, that are generally considered to involve great evil without 
there being evidence of any satanist organization behind the acts. This is a 
moral judgement rather than a descriptive label but it confuses the issue. 

One serious attempt in 1989 by the owner of a British occult bookshop 
to conduct an objective national census of all occultists (Occult Census, 
1989) reported a very low percentage of respondents who couid be called 
satamsts. Only 4 percent of the total of sHghdy over 1,000, that is 40 
individual respondents, recorded themselves as 'committed satanists'. 
Another 6 percent claimed a ''serious interest' while the largest category, 
amounting to 15 percent, were those who merely indicated their curiosity 
about satamsm. Three-quarters of the respondents reported no interest at 
all. The actual figures extrapolated from this Census are less significant 
than the conclusion that satanists are a very small minority among 
occultists, who themselves represent a minority withm the population at 
large. Another estimate is that of Harvey (1995a), based on his research 
among satanists. He reports estimates for Britain ranging from 5.5 million 
(Phillips on the television programme 'Viewpoint', see Thomas, 1993) to 
3,000 (the 1994 UK Christian .Handbook). His own estimate is of less 
than 100 individuals in six organized groups (of which one is the Temple 
of Set) plus a (probably) more numerous fringe of individuals who are 
interested in the groups' ideas. Those who are suffkiendy interested to 
buy satanist magazines probably outnumber the members of groups and 
are themselves outnumbered by the curious and the sensation-seekers, 
mosdy adolescents. The pattern confirms that established by the Occult 
Census, and the figures for those committed to, or seriously interested m, 
satamsm in Britain are likely to be between 100 and 250 - certainly no 
more than 400, which is negligible m a population of about 60 million. 

For the USA, the figures are equally doubtful and there has been no 
attempt at a national census, which would be a much more difficult 
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undertaking in such a very large country. N o figures, whether reliable or 
otherwise, can be put on the membership of satanist groups elsewhere 
either. There are said to be branches of the mam satamst churches in 
various parts of Europe outside Britain and they also exist in New Zealand 
and possibly in Australia. Where the smaller groups and individuals are 
concerned it is impossible to be sure but there is no doubt that there is an 
international movement, albeit tiny. The circulation figures of the mam 
satamst magazine Tlic Black Flame, which, although published by the 
Church of Satan, is read very widely among satanists and has been credited 
with maintaining a sense of community among them, might offer a rather 
crude means of estimating the size of the satanist community. Unfortu­
nately, it was not possible to obtain information about them. 



S E C T I O N 3 

Heathenism/ Odinism 

Within the neo-pagan movement are groups that are particularly suscep­
tible to being seen as satanists and have some attitudes in common with 
them. These are the Odimsts or Heathens. Although they have been 
visibly increasing m recent years, they represent a well-established interest 
m recreating the pre-Chnstian religion of 'north-eastern Europe' or of the 
'Norse and Anglo-Saxon peoples'. They may be referred to as Odtmsts, 
after the Norse High God, Odin. The various different groups of this 
persuasion have developed their own rituals, symbols and forms of worship 
although they have some common features. Heathens may be mistaken 
for satanists, pardy because their appearance seems to resemble that 
expected of satanists. They also raise similar concerns among observers. 
These are political and social as much as religious, and concern anxiety 
about the encouragement of interpersonal violence and, more particularly 
of right-wing militant elitism. Heathenism may be seen as resembling the 
occult interests of some high-ranking members of the Nazis in pre-war 
Germany. Like satamsm, it does seem to encourage racism, anti-Semitism 
and an aggressive stance to any opposition among its members. To those 
for whom these ideas represent the revival of Nazism and hence the 
greatest evil, there is little difference between the two. It is important, 
therefore, to make clear what the differences actually are. 

Since Christianity did not become the majority religion in Scandinavia 
(unlike the case in Britain) until the eleventh or twelfth centuries, more is 
known about the religion it superseded than about other pagan religions 
m Europe. Nevertheless, the ideas and rituals of modem Heathens are not 
accurate revivals of the ancient religions of the Norsemen, 1 0 Anglo-Saxons 
or Teutons, but select from them m ways that seem appropriate to the 
modem Heathens, much as neo-pagans have done with other pagan 
traditions, such as the Celtic or Druidry. The various different groups of 
the Heathen persuasion have developed their own rituals, symbols and 
forms of Worship but they do have some common features. These will be 
discussed briefly below, both because they clarify what is not satamst and 
also point to similar areas of political and social, rather than religious, 
concern. 

According to Harvey (1995b) there are Heathen groups throughout 
Scandinavia and Western Europe, in North America and Australasia. Since 
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1973 one form of Heathenism has been an officially recognized religion 
in Iceland; its marriages and other rituals thus have the same standing there 
as Christian ones. There is no single organization to which all Odinist/ 
Heathen groups belong but some groups have branches m other countries 
- for example, the British Odinic Rite has French and German sections -
while others have links with other similar groups. Heathen groups are not 
mutually exclusive and individuals may belong to more than one group. 

Odinists/Heathens have certain characteristic symbols: runes, the ham­
mer of Thor and the swastika. In ancient Scandinavia the runes served as 
an alphabet but this function appears not to have been taken over by neo-
Heathens, who are mainly concerned with their magical qualities. The 
runes are used in a variety of symbolic ways in magic, fortune-telling and 
ntuals; they are carved on wood to form talismans or charms, or com­
bined, as bindrunes, for use in magic. Some Pagans who do not describe 
themselves as Heathens also make use of them in magic. The hammer of 
Thor may be used in ntuals to invoke the god whose symbol it is, or, in 
the form of a pendant worn round the neck, it may serve, like the cross, 
as a sign of religious allegiance. Government-funded research in Sweden 
on neo-Nazi groups indicated that similar insignia were being used by 
some of them (Helene Loow, pers. comm.). The swastika, a former 
symbol of the sun m Norse cosmology, should differ from the form of it 
used as insignia by the Nazis: in the Norse swastika the arms turn m the 
opposite direction. Often, however, there is no apparent difference and it 
is therefore this symbol that has aroused most alarm, both among minon-
aes such as the Jews, who associate the symbol with the Holocaust, and 
among older Europeans who remember the German invasion of their 
countnes dunng World War II. 

Harvey describes Heathen groups as concerned with ecology and 
shamanism like other pagans. However, another source . states that an 
Odinist magazine reports that 'few are interested m ecology'. Certainly 
the Odirust magazines read for this essay gave little indication of an interest 
in modern ecological issues, unlike pagan publications. Where shamimsm 
is concerned, a tradition of herbal magic that was onginaly considered 
morally dubious has been turned into a shamanic means of entering into 
relationship with the gods. In this, Heathemsm demonstrates clearly that, 
so far from being a revival of an ancient religion, it is a part of the neo-
pagan movement, shanng its love of magical innovation and indifference 
to authenticity. 

Two issues distinguish Odimsts from other pagans: their attitude to gods 
and to race. Heathens are clearly polytheistic, while there is a tendency 
among other groups to associate different gods together as aspects of the 
Goddess. More has been wntten about the pre-Chnstian religions of 
northern Europe, which were practised longer than those of the more 
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southern regions, the latter being first affected by the religion of the 
Roman Empire and then Chnsnanized at a relatively early stage. The 
Roman Empire did not include the north and Christianity therefore came 
late to it. Heathen views on gods and goddesses are consequently clearer 
and more uniform than those in other traditions, where different views 
may be held within the same group (Harvey 1995b: 66). Heathens 
acknowledge a plurality of gods, divided into two categories - the Aesir 
and the Vanir. The former are referred to in the name Asatni - those who 
honour the Aesir - and some heathens today call themselves Vanatru -
those who honour the Vanir. It is Asatni that is recognized in Iceland. 
The gods and goddesses are treated as persons with whom human beings 
enter into reciprocal relationships, which is quite different from the normal 
seirn-indifferent attitude of other pagans to deities that are hazy, remote 
or seen as forces of nature rather than persons. In this, the influence of the 
fuller literature on old Norse cosmology can be seen. 

The second and most important difference between Heathens and other 
neopagans lies in the former's attitude to race. Their view is that each 
'race' has a particular tradition to which it has some inhented psychic or 
genetic affinity, so that, for example, Odinism is particularly suited to 
Northern Europeans. It is not altogether clear what is meant by race but 
it seems to mean a physically defined group with a particular culture - an 
ethnic group in more modem terms. Heathens reject the use of words 
with Latin or Greek origins as belonging to another, southern, tradition, 
preferring, where possible, to use terms with what they consider to be a 
Norse derivation. An example of this is their preference for 'heathen' 
rather than 'pagan' as a description. Their objection to Christianity is on 
similar grounds: that it is not part of the Northern tradition. Heathens 
object strongly to multicuituralism and to pluralism of any sort. In 
Scandinavia where the governments have accepted large numbers of 
refugees from the 'South' (a new label for what was formerly the Third 
World), this attitude can be interpreted as a reaction to recent events. 
Something similar may be true of Britain too, although here immigration 
is less recent and was ended some years ago, so that it is hard to see this 
racism simply as a direct reaction to immigration. 

Harvey states that not all Heathens take such a racist view of others. 
Some see other traditions as 'equally valid for other peoples' and others 
make clear that they are not claiming racial or cultural superiority (1995b: 
65). However, he admits that relations with neo-pagans of other persuasions 
are not always amicable because of the Heathens right-wing views, their 
association of power with violence, and their commitment to an old-
fashioned view of gender. A brief reading of the Odinist magazine, Tlie 
Raven Banner, leaves one in no doubt as to its racist and right-wing views, 
which are brutally explicit. Even so, Odinism in Bntain is much less clearly 



Heathenism/Odinism 113 

political than, for example, the extreme group Combat 18, one of whose 
members was given a prison sentence in September 1997 for distributing 
abusive literature and inciting the extreme harassment of a black boxer's 
mother. However, it seems likely that the sympathies of some Odinists and 
Heathens may lie with such extreme right-wing groups and there is a long 
history of overlapping membership between the two types of group. 

It has been noted that the political oudook of members of the Church 
of Satan tended to be conservative and that LaVey was always against 
breaking the law, particularly where drugs were concerned. As we saw 
earlier, Alfred describes the membership as consisting of 'mosdy middle-
class white people in their forties, thirties and late twenties, including 
many professionals', which would be consistent with this. The member­
ship of the Temple of Set, classified by Harvey, was slightiy more varied, 
ranging from a chef to a telecommunications engineer. Although the 
group's political affiliations are said to include five people who voted for 
centre and left-wing parties, both the leader of the Temple of Set" and 
the founder of the Order of Nine Angles have both been members of a 
very right-wing organization, the British Movement. An article written in 
Tiie Black Flame by Elizabeth Seiwyn, who is clearly an American, refers 
to fascism as 'the English disease' and seems to consider all Brmsh satanists 
as likely to be fascists, although she absolves Black Lily, since it has got nd 
of its founder leader. Odinism has also been associated for at least 20 years 
with the nse of extreme right-wing politics and, as has just been noted. 
Heathen groups may express very right-wing, racist views. A Norwegian 
expert on neo-paganism stated that in Scandinavia young men had been 
leaving satanism for the new Norse groups, claiming that both LaVey and 
Acquino, like their predecessor Aleister Crowley, were too soft and too 
ready to leave events to magical manipulation. These included the self-
styled satanist, formerly known as 'The Count' {possibly a reference to 
Count Dracula) who was responsible for burning a stave church in 
Norway and is currently in prison for murder. He announced that he 
rejected his former identity, was no longer a satanist and was renaming 
himself Fennr, the Wolf, a figure of significance in old Norse mythology 
(Hartveit, pers. comm.). In Sweden, research on neo-Nazi groups has 
shown them to be adopting symbols drawn from Old Norse folklore, of 
which the Viking axe, hammer and the swastika {derived from the Norse 
symbol of the sun) are the most frequent and disquieting to liberal 
observers. In the rest of Europe too the me of neo-Nazism has coincided 
with the increasing popularity of Old Norse religions. To date, not 
enough research has been done to establish whether there is a causal link 
here or even to permit any clear distinction to be drawn between Odinist 
groups with right-wing ideas and extreme nght-wing political orgamza-
uons using symbolism drawn from Norse mythology. 
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The oldest Odinist Group is said to have been founded in Australia in 
the 1930s but to have moved to Britain subsequently - when is not clear. 
There are thus two groups both named the Order of the Odinic Rite, but 
one is generally accepted as the older. It is the latter that publishes the 
right-wing magazine. Raven Banner. Other Heathen groups m Britain are: 
Odinshof, Hammarens Ordens Sallskap and the Rune Gild. The last is 
represented in America as well and all the groups have connections in 
Europe, not merely m the northwest but also m France and Germany. In 
the USA, the Asatni Alliance, the Asatni Folk Assembly, the Odinist 
Fellowship and the Ring of Troth are well established. They seem in one 
respect to be much more successful than other pagans in the attempt to 
recreate an ancient pagan religion, because they do not seek to combine 
post-Chnstian learned magic with the religious traditions of an earlier 
period, but concern themselves with belief and ntuai practice from a single 
cultural system. They are quite distinct from satanists, who are dedicated 
magicians and although some Odinists may have links with nght-wing 
groups as individuals and may even be members of neo-nazi organizations, 
many of the Odinist groups seem to be pnmarily religious in onentauon. 



S E C T I O N 4 

Satanic Abuse Mythology 

The phrase :satanic abuse mythology' is intended to serve as a label for a 
particular set of- beliefs that has spread very widely through the Western 
world. Neither the existence of satanist churches nor the Christian 
theology of evil were direcdy and solely responsible for these beliefs, 
although both were contributory factors, together with Christian folk 
mythology. According to those that held them there were covert organi­
zations, said by some to be international in scope, that met in secret at 
night to perform ntuals of devil-worship. These ntuals consisted of the 
sorts of atrocious actions that charactenzed their perpetrators as inhuman. 
The action that accounted for the term 'satanic abuse mythology' was the 
sexual abuse of children, which was allegedly an integral part of the ntuai, 
although this was not all that occurred m it according to the accounts. 
The groups who worshipped Satan in this way were alleged to be 
composed of people from all walks of life, including the very highest; it 
was the fact that members included the nch and powerful that afforded 
them protection, along with the skills of those who could conceal the 
evidence of their cnmes. 

In books and articles denouncing the satamst threat, the litde-known 
fact that satanist groups existed was used to support the allegations. When 
sceptics pointed out that the accusations seemed to denve from Chnstian 
ideas, the reality of some form of satanism could be used in rebuttal. It 
was argued that it was not necessary to be a Chnstian and believe in Satan 
oneself to accept that such ntuals were taking place, for it was those 
involved in satanist religions, whose secret ntuals these were, who believed 
in him. Since most people to whom these remarks were addressed had no 
idea what the ntuals of satanist groups like the Church of Satan were 
actually like, the argument sounded convincing. Others, who did know, 
became convinced that the whole truth was not being revealed by the 
groups they knew about. Belief in the truth of the allegations was so 
strong that contrary evidence had litde effect. 

While the mainstream and 'official' cults deny the charges of sacrificial 
ntuai and blood-lust, there are many less formal covens of worshippers 
and pseudo-satamc sects, some resorting to a kind of ntuai . . that 
provides the blood, sex and disgust that the detractors [sic] of satanic 
worship insist is prevalent. (Parker, 1993:242). 
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A close reading of the book from which this quote is taken fails to 
discover any evidence for the existence of the 'pesudo-satanic sects' -
other than the supposition that if the known satamst groups are not guilty 
of the horrible ntuals, there must be others who are. 

THE SOCIAL CONTEXT OF THE MYTH 

The foundation of magical groups like the Church of Satan, the Temple 
of Set and the smaller satamst organizations did not take place in a social 
vacuum but as part of a marked resurgence of interest in spintual concerns 
m the aftermath of World War II and the conflicts in Korea and Vietnam 

This became apparent as several new social movements began to take 
shape in Western societies. First the 'beatniks', then the 'flower children' 
or 'hippies attracted public attention, because their pursuit of peace 
through the development of a new way of life overturned so many social 
conventions. Their critics saw their communal way of life as associated 
with drug-taking, with the absence of marriage or, as some called it, sexual 
promiscuity, and with complete indifference to the world of formal 
education and employment. These were young adults with relatively 
affluent and educated parents, who rejected the society they had been 
brought up in, holding it responsible not merely for the failure to improve 
the lives of human beings in the world but for introducing new evils in 
the form of terrible military weapons and the destruction of the global 
environment for profit. Their approach to their philosophy was romantic 
and idealistic, they provided an example rather than proselynzmg, and 
they were successful, up to a point. For several years the movement 
seemed to be spreading, most visibly at universities across the Western 
world. 

In addition to the social movement of peaceful protest, this penod also 
saw the establishment of New Religions among Western societies. The 
convenient term 'New Religious Movements', in current usage among 
sociologists (Barker, 1989), will be used to distinguish all these groups 
from the traditional, established religious organizations, for they have 
much in common, despite widely different theologies. Some members of 
Western societies converted to what were considered by their compatnots 
to be 'exotic' religions, such as vanous different sects of Buddhism. Others 
joined new and dissident Chnstian movements that were established by 
chansmatic leaders, like the Reverend Moon, who founded the World 
Unification Church. Some New Religious Movements described them­
selves as Chnstian, although doctrinally they seem somewhat heretical and 
run the nsk of being rejected by other Chnstian churches on that score. 
Other New Religious Movements were, and are, definitely and self-
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consciously not Chnstian. The developing occult movement produced a 
kaleidoscope of diverse groups, including neo-pagans, druids, wiccans 
(witches) and ceremonial magicians, as well as the Satamsts described 
earlier and the Heathens who are now emerging — although only a few of 
these have increased sufficientiy in size or been publicized to the point 
where the general public are aware of them. Still other groups, such as 
Scientology, Exegesis and Transcendental Meditation, belong to what Paul 
Heelas has called the 'self-religions' (Heelas, 1982), locating the ultimate 
truth within the individual and devoted to improving their members 
spmtual and emotional strength. In this they have a good deal m common 
with the satanist organizations already described. 

The whole movement appeared to be seeking, in its diverse ways, a 
spintuality that, it was clearly felt, traditional Chnstiamty no longer 
provided. The different groups also shared a rejection of rationalism and 
of science as the means of improving life for humanity, regarding them as 
having failed to achieve moral was well as technological progress and, 
worse, with having provided the means to cause environmental and 
human destruction on a vast scale. They were all to some degree under 
attack from sections of the Chnstian Church as well, particularly from the 
New Chnstians, who have referred to all New Religious Movements as 
satanist on occasion. However, the fact of holding some views in common 
and being faced with hostility from the same source has not resulted in a 
united stance; on the contrary, the vanous groups have competed with 
one another and engaged in mutual denigration. 

The members of the established Chnstian community were not immune 
themselves to the general cunent of thought and it effected developments 
within the Churches,-While the Roman Catholic and Anglican established 
churches were losing members, new movements within the fundamentalist 
wings paralleled the nse of interest in new religions. The house church 
movement, the chansmaac movement, exorcism, and belief in the possi­
bility of direct communications from God (e.g., the 'word of knowledge' 
that reveals when a fellow member of a congregation has been a victim of 
satanic abuse), are all part of a fundamentalist revival which started much 
earlier in the century with The Jehovah's Witnesses, the Seventh-Day 
Adventists and the Assemblies of God, but which has now gone on to 
effect changes inside even the more traditional denominations as well. As 
one example of this one can cite the fact that the exorcism of spints or 
demons, once relegated by most denominations to the quaint mediaeval 
past of the Church, is now widespread; even the Church of England has 
pnests in every diocese responsible for what is now called deliverance. 
Some of these evangelizing groups, like the Baptist Church that became 
the Jesus Army, became indistinguishable from new religions, just as some 
new religions considered themselves Chnsnan. There might be a consider-
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able difference between the perceptions of members and those of outsiders 
and m the case of some groups, it might be hard for an observer to decide 
whether they were religious revivals within the Christian Church or New 
Religions. 

As Hutton has pointed out elsewhere m this volume, the recruits to the 
religious revival and to New Religious Movements, have much in 
common. They are drawn largely from the urban middle class, from the 
independent sections of it, and share a concern for the state of the world 
in general. Structurally the groups are similar, showing a diversity of 
practice and a tendency to split over disagreements between members or 
to dissolve and reform. There are similar features in their religious practices 
as well: possession by spirits is the basis of shamanism among neo-pagans, 
and among charismatic Christians speaking in tongues manifests the 
descent of the Holy Spint into members of the congregation. A belief in 
the efficacy of magic, common to occultists and neo-pagans, resembles the 
faith in the healing ministry and the laying on of hands among New 
Christians. Ian Cotton's study of New Christians has pointed out the close 
parallels between their conversion experiences and visions and the effects 
of recent therapeutic practices such as primal scream therapy and the 
practices of the self-religions (Cotton, 1995). Another common thread in 
all these various sections of the religious revival is an apparendy romantic 
reaction against a rationalist world view and an emphasis on direct and 
personal expenence as against learning as the basis of knowledge. This 
epistemology, as has often been pointed out, resembles that of the 
psychotherapeuDc professions and it is probably no accident that the post­
war period saw these latter also spread and develop in significance. 

The major differences between the New Chnsnans and the New Pagans 
are direcdy relevant to the question of Satanic mythology. Hutton describes 
those who joined the neo-pagan movement as autodidacts, interested in 
learning and in exploring new subjects; this is not true of the fundamen­
talists who are traditional m their oudook, derive all their knowledge from 
the Bible and are convinced that theirs is the only true religion. Neo-
pagans are eclectic, tolerant of other religions and do not proselytize; the 
New Christians are determined to spread their faith and see themselves as 
engaged m a batde against all other religions which are cools of Satan. For 
while there might be little apparent difference between the Chnstian faith 
in the efficacy of prayer and the neo-pagan's confidence that magic causes 
change through the operation of the magical will, the powers they invoke 
in this way are perceived as radically different. New Chnsaans are opposed 
to any divergence from the Chnstian faith as laid down in the Bible and 
may interpret this as evidence of the devil's influence and a source of 
danger to Christian, that is Western, civilization. 

Preaching against Satan is a feature of revivalist church services and of 
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meetings of the New Christians. Warnings include pointing out his 
ultimate aim of defeating God by bringing the whole world under his 
sway, and descriptions of his methods - seduction and temptation through 
minor sins and then blackmail and other forms of coercion. The Devil is 
seen as seeking an opening to lure or coerce individuals, particularly the 
young, into his service. Some activities that may seem harmless enough in 
themselves provide Satan with this opportunity; others are demonstrations 
of his success or of his power. These general ideas are given life by using 
contemporary events as illustrations of them. Two New Christians told 
Ian Cotton that they had been warned that taking drugs risked involve­
ment with the satanic and when they had done so on one occasion they 
had seen the Devil in the room and were saved from him only by calling 
on Christ. Some Christians also believed that the approaching end of the 
second millennium since the birth of Christ heralded the events foretold 
in the Book of Revelations — the triumph of evil and the destruction of 
the earth before the Second Coming. The spread of other world religions 
such as Islam and Buddhism was used as a demonstration of the truth of 
this, and the rise of pagan cults was, par excellence, taken as proof that 
worshipping the devil m the guise of false gods was spreading. 

A HISTORY OF ACCUSATIONS OF SATANISM 

The central features of beliefs m satanism have a historical background of 
great antiquity, as historians {and this series of volumes} have shown. From 
time to time, these beliefs have resulted m accusations against living 
people, where fears have been given substance and hence acted to confirm 
the beliefs. The past is used by believers in satanism as a source of episodes 
that are seen as providing evidence for the great antiquity, not of the ideas 
but of the practices they describe. Thus, the allegations made against 
heretics like the Cathars are taken as indicating the existence of a satanic 
sect and a number of other episodes may also be used in the same way. In 
tracing a brief history of the development of the idea of satanism, the 
modem relevance of some of its features can be demonstrated. 

Charges of holding secret meetings where ntes of incredible depravity 
took place predate the spread of Christianity through Europe according to 
Norman Cohn, who traces the idea back as far as the first century before 
Christ and recounts various fictions concerning secret cannibal feasts held 
by conspirators that were promulgated at the tame. By the second century 
AD Christians were being accused of infanticide, cannibalism and incest 
and a decade or so later, in 177, similar accusations resulted in the torture 
and death of the whole Chnstian community in Lyons. Their remains 
were burnt and thrown into the Rhone, a fate not accorded to the bodies 
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of any other criminals, even traitors. These early episodes are difficult to 
handle in terms of the Satanic mythology and they are not often men­
tioned, except to remark that satamsm predates Christianity. 

After the conversion of Europe to Christianity, it was the Christians 
who made these same allegations against those who were perceived as 
enemies of the Christian Church, Sects like the Montanists m Phrygia and 
the Manichaeans were suspected of infant sacrifice and of mixing children's 
blood with meal to make ritual bread of it. This last was a claim made by 
St Augusune that was to be repeated time and again as an accusation 
hurled at the Jews in the centuries to come. ' 3 Cohn describes how, 'As 
the centuries passed the powers of darkness loomed larger and larger in 
these tales, until they came to occupy the very centre of the stage' (Cohn, 
1975:17). By the time that the Church was embattled against heretical 
Christian sects, the myth had become one of a ritual of devil worship with 
demons present.and Satan presiding overall. The ntual had become the 
inverse of the Christian Mass. During the Middle Ages heretics were 
regularly accused of versions of these rites. In the twentieth century people 
again assert that those accused were guilty, although historical research has 
detailed the falsity of the accusations against them. 

The Knights Templar were more formidable adversaries for the Church 
to choose as opponents than most heretics, yet the use of allegations of 
satanism helped Philip of France to bnng them down and take possession 
of their enormous wealth to prevent his own financial rum. From being a 
religious order with great power, as well as international bankers and 
traders enjoying great privileges, they were utterly destroyed. The crimes 
they were accused of were those levelled against the heretics, with the 
addition that they were said to worship an idol called Baphomet, which 
was smeared with the fat of roasted infants. The bodies of dead Templars 
were said to be burned and the ashes used for magical potions that were 
administered to new recruits. Questions about these allegations were put 
under torture and many of the Templars confessed, although many also 
recanted afterwards and 54 of these were burned when they refused to 
withdraw their recantations. This stopped any further recantations. The 
leaders were also burned, even though they had confessed, but on the 
scaffold on 18 March 1314 the >. grandmaster, Jacques de Molay, withdrew 
his own confession, proclaiming his guilt at having made it when nothing 
of what had been said was true. The historical evidence is sufficient to 
confirm his innocence (Cohn 1975 ch. 5). 

The Knights Templar figure as satanists in many accounts where 
historical myth is used as proof of the antiquity of satanism. Their status as 
corrupt Catholic priests feeds the Protestant myth that Catholicism is a 
satamc religion; the allegations of homosexuality are accepted at face value. 
As has already been seen, the Church of Satan shares the anti-satarust view 
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that the Templars worshipped Baphomet, despite the histoncal evidence 
showing that no such idol was found in the search of Templar property 
and the fact that vanous other mterpetations have been given for the 
rumour. The idol is portrayed as the goat-god version of Satan, despite 
the contemporary allegations that it was a head. The powerful international 
organization of the Templars is the model for the myth of modern 
international satanism and may also have been the model for the myth of 
international Jewry, since the Templars controlled the world of banking 
and finance of their time. 

Gilles de Rais, the companion and supporter of Jeanne d'Arc, is 
frequendy instanced as a proven satanist. Having retired to his country 
estates at a young age, he was later accused of sorcery and of senous 
debauchenes with an incredible number of young boys whom he was 
alleged to have killed afterwards. Histonans are divided on whether he 
was guilty or not; certainly he was tortured to force the confession he 
made, and although he was convicted of being a sorcerer there is evidence 
that he knew very little about the occult. Elliot Rose, who thinks he was 
probably a homosexual sadist, also remarks that the allegations must have 
been exaggerated in the telling (Rose, 1989 (1962):73). Even though there 
is no evidence at all that he was a satanist or that the boys were sacrificed 
in rituals of devil-worship, he is nevertheless commonly referred to by 
believers in the satamc myth as a satanist (e.g. Boyd, 1991:113). 

The witch-hunts of the early modem penod represent a crucial devel­
opment in the satamc myth but are not referred to by modem anti-
satanists, perhaps because it has long been accepted that the accusations 
made during them were largely untrue. What is less clear in the popular 
mind is that at the end of the Middle Ages there were two distinct uses 
made of magic: the le'amed and the popular. Among the educated, which 
often meant the clergy, there was interest in the phenomena of the natural 
world; learned magic was associated with the early beginnings of what 
would later be called the natural sciences. A distinction was drawn 
between natural and demonic magic, the former dealing with the 'hidden 
powers' in nature, the latter having to do with conjunng demons to 
perform what man alone could not do. While the distincuon was clear in 
pnncipie, in practice it might be hard to maintain and there was suspicion 
that those who practised natural magic might invoke demons as well. 
There is a direct parallel here with the modern occultists whose practice 
of magic resembles that of the magi rather than the popular magic that 
was later oudawed as devil-worship. 

To some early modern clencs, more ngidly punst in their ideas, all 
magic involved the demomc and this view came to prevail. This affected 
the activities of the other class of magicians - the wise men and woman 
among the peasants whose knowledge of charms and use of magic to heal, 
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to find thieves and to recover what they had stolen, was important m the 
rural areas. Keith Thomas has shown how in England the Church was 
offering its own specifics for these ills, so that its attempts to stop the 
practice of traditional white magic by claiming it was of the devil smacked 
of self-interest (Thomas, 1973). The Church also decreed that black magic 
or sorcery, the witchcraft that was believed to cause sickness and misfor­
tune, was also associated with the Devil. All magic, it was said, obtained 
its power through a contract made with the Devil and witches were his 
servants. 

It was a short step from this to the idea of assemblies of evil beings 
meeting to worship their master the devil. The final idea of the witches 
sabbath was composed of various strands that had been added to the myth 
of the conspiratorial feast. The eating of murdered children and the 
indulging m sexual orgies were retained but other details were brought in 
from other images and folk beliefs at different tames. These included the 
oscuium infame (the kiss on the anus or buttocks that servants of Satan must 
offer as a sign of their servitude and that has been seen as an obscene 
parody of kissing the Pope's ring), the flight to the sabbath, and the idea 
that witches had animal familiars. The lasting effect of the persecution 
unleashed was probably the establishment of the idea of devil-worship and 
the witches' sabbath as a folk-belief. The modern myth is a descendant of 
it; despite the failure to mention the ideas that animated the witchhunts, 
it is the idea of the witches sabbath that has contributed the framework of 
alleged satamsm. As in the past, local elements may be incorporated into 
particular accounts, but the mam features of the witches secret meeting to 
worship the devil remain. 

This mythology was revived as a direct result of the New Christians' 
struggle against other religions. Fundamentalist Christians had always 
opposed Freemasonry and previous dissident Christian sects such as the 
Seventh Day Advendsts, condemning them as the devil's work; from the 
1960s onwards they also campaigned against the practices of the hippies 
and against New Religions as manifestations of Satan. The neo-pagans, 
particularly the witches (it was only later that the evangelicals learnt to call 
them Wiccans) were, from the first, deemed to be servants of Satan and 
their rites, about which little was known, to be modem forms of devil 
worship. The term 'cult' was used to refer to all New Religions, 
particularly those that were small and unconventional and the term quickly 
took on a derogatory inflection. Christian campaigning organizations in 
both the USA and Britain described themselves as being ana-cult. The 
term :cult-cop' was used in North America to describe those policemen 
and women who became 'experts' m satamsm and who propagated the 
myth m lectures and workshops. 

New evils were added to the campaign as time went on. Some came 
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from the beliefs of New Christians about the dangers of modern amuse­
ments. Practices such as reading horoscopes, telling fortunes by using tarot 
cards or a crystal ball, and practicing spiritualism through engaging 
mediums or using ouija boards, were all likely to lead people to satanism. 
The focus of later campaigns were: heavy rock music, because certain 
bands used symbols such as 666 (the number of the Beast m the 
Apocalypse) and were said to transmit dangerous messages when their 
records were played backwards; the fantasy role-pjaymg game Dungeons 
and Dragons; certain symbols like that of the Campaign for Nuclear 
Disarmament and that of the soap firm Proctor and Gamble m the USA, 
which led to a boycott of its products in the USA; and the World Wild 
Life Fund (WWLF) because of its ecological concerns which were 
characterized as pagan nature-worship (the Duke of Edinburgh has been 
characterized as a satamst because he is President of the WWLF). To the 
dedicated New Christian even the practice in primary schools of celebrat­
ing Hallow'een with pumpkins and homemade figures of ghosts and 
witches put young children at risk. Stones about the dangers of Hal-
low'een were already circulating m the USA dunng the 1970s. It was not 
until a decade later that campaigns to stop such practices m schools in 
Bntam were reported in Bntish newspapers. 

The fundamentalists argued that just as marijuana was a comparatively 
innocuous drug but using it led direcdy to the use of hard drugs, so any 
of these dubious practices earned the nsk of falling into Satan's power. 1 3 

In his book published in 1973, the Amencan evangelist and faith-healer 
Morns Cerullo lists all of them as part of the wave of satanism sweeping 
the country. (He records that the tide of the book, I7ie Back Side of Satan, 
represents Satan in flight from true Chnsttans; the explanation leaves the 
reader wondenng whether there is also a reference to the kiss that was 
alleged to represent fealty to Satan and speculating as to whether this was 
intentional). 

As this example suggests, the religious revival first attracted attention in 
the USA and it was there too that the satamc abuse mythology arose. 
There has, however, been some disagreement over where precisely satanic 
abuse mythology started. The Amencan folklonst William EIHs has argued 
that all the ingredients of the allegations were already present in Bntish 
folk-lore and were exported to the USA (Ellis, 1993). It is true that one 
of the early allegedly satanic cults. The Process was founded m England, 
but as was shown earlier, this group was not typical of modern satanism 
and it did not fit the allegations of satanism either. Crowley too was 
Bntish and influenced the occult movement in the USA but Ellis has 
pointed particularly to the fact that vampirism, that is blood-dnnking, was 
more characteristic of cases in Bntam, where folk-tales of vampires had a 
long history, as they do in Europe. It was this that led Ellis to consider a 
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Bntish ongin to the mythology. However, the view taken here is that it 
was a combination of features rather than any one of them that character­
ised what has become known as satamc abuse, and that this was first 
'discovered' in the USA. 

National variations in the allegations can indeed be detected, some of 
which, like the satanists dressed as clowns m the Dutch- case in Oude 
Pekela, can be traced to particular allegations m the USA. On the other 
hand, some elements in the allegaaons that were distinctive to the USA 
were not transmitted as the mythology spread. One of these was the 
reports of mutilated animal carcasses being found that were considered as 
proof of the activities of satanists and which were largely absent from cases 
outside Amenca. 1 - 1 Scares that children were to be kidnapped, like those 
that terrified a small town m New York state (Victor, 1991), were also 
prominent m satamc abuse mythology m the USA but rare elsewhere 
(Bromley, 1991). On balance, it can be said that if modern witchcraft was 
exported from Bntam to Amenca (Hutton, this volume) then satanic 
abuse mythology and the 'satanism scare' was imported m return. 

THE COMPONENTS OF SATANIC ABUSE MYTHOLOGY 

There are several strands in the mythology. The idea that children are 
abducted to be killed as sacrificial victims in evil ntes is one such 
fundamental element. The cases of children who disappear and whose 
bodies are then discovered later are reported m the media and are used to 
show that it is still happemng. Men like the Bnton Fred West or the 
Belgian Dutroux, both of whom were responsible for the senal murders 
of children and teenagers are claimed to be satanists, their activities 
described as 'ntuals\ and efforts made to demonstrate their involvement 
in the occult. The fact that there is incontrovertible evidence to prove 
that these men tortured, abused ;and killed their victims has been claimed 
to 'prove' that satanism is a real threat, despite the fact that there is no 
evidence to suggest that either man was a member of a satanist group or 
was performing ntuals when he committed his cnmes. It appears that 
where cnmes are unusually horrific, calling the perpetrator of them 
'satamc' may be a moral designation as much as a literal descnptaon. 

Cannibalism as part of satamc ntual is a regular, though not mvanable, 
feature of the mythology. When beliefs in witchcraft were linked to ideas 
of devil-worship early in the sixteenth century, witches were also accused 
of cannibal feasts. Traces of this remain in the Witch in the folk-tale of 
Hansel and Gretel, who captures the two children to fatten them up in a 
cage for eaong. Cannibalism does not feature m all histoncai accounts and 
the Templars, for instance, were not accused of it. But the idea that they 
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sacrificed human beings to 'feed' their alleged idol, Baphomet, still defines 
human beings as food, thus breaking a fundamental taboo. 

In all societies there are certain actions whose prohibition is taken for 
granted because such behaviour is seen as defimng what is not human: the 
prohibitions concern food, sex and killing. Those that break them are 
inhuman m that they violate what are assumed to be basic qualities of 
human nature; they thus serve as symbols of supreme evil. The central acts 
of the ntes of the Witches' Sabbath m the satamc myth are the public 
breaking of these prohibitions. The killing, rather than nurture, of the 
young, the use of human flesh as food and, finally, the orgies of perverted 
sex, all testify to the fact that witches and devil-worshippers are less than 
human. What form of sexuality is oudawed in the descnpdons of evil 
beings may vary from tame to time and place to place, as they must do 
since they are cultural prohibitions, not reflections of a universal human 
nature. Their alleged breach is best understood as a symbolic statement 
about evil, rather than as a factual description of reversals of human nature. 
Anal intercourse, bestiality, homosexuality, incest and finally, in. the 
twentieth century, the sexual abuse of children, label the participants in 
the Witches Sabbath or any other 'satamc1 ntuai as beasts, not human 
beings. 

Other fundamental elements also have a long history. The idea of secret 
meetings held by evil conspirators to plan the overthrow of the status quo, 
who then seal their pacts with one another by unspeakable ntes. was first 
used against Christians, not by them (Cohn, 1970, 1975). At vanous 
penods dunng the centunes following the establishment of Chnstiamty as 
the dominant religion in Europe, similar allegations were made against 
those whom the Church defined as its enemies - heretics, including the 
Cathars and Albigensians, theTemplars, the Franciscan Order, and the 
witches, who were denounced as devil-worshippers because their powers 
were said to denve from a secret pact with Satan. The Jews, who denied 
Chnst's divinity and crucified Him, were associated with Satan and 
accusations made against them from time to tame, most recently m the 
allegaoons of the Nazis that they killed Gentile children, especially boys, 
to use their blood in making of their ntual food. The Jewish term for 
their holy day, the sabbath, was and still is, used to denote the meeung of 
witches to worship the devil, like the earlier term for their meeting place: 
synagogue.' 5 All these accusaoons might vary according to the nature of 
the people against whom they were directed but they associated satanism 
with accusations against identifiable people and groups. 

While one can point to a histoncal continuity in the core elements of 
satanic mythology and their almost universal significance as definitions of 
the (in)human, this has not meant a lack of change. The twentieth-century 
version of the mythology reflects contemporary popular anxieties about 
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children, concerning their sexual exploitation as well as the possibility of 
violence used against them or their deaths in infancy. Satanic ntuais 
involving children may be said to have been photographed, video-
recorded or filmed for sale, following media stones about the extent of 
child pornography. Children's sexual abuse as part of the ntuais has 
become a common feature of alleged cases of satanism. It has featured in 
so many allegations that the term 'satanic abuse' is used to charactenze 
them as a phenomenon and it is this that has propelled the mythology of 
satarusm into the arena of state action. The prominence of children in 
accounts of satamc abuse or witchcraft has been explained as representing 
fears for the future in a society facing great uncertainties; it may also reflect 
fears that the honors that befall children in other parts of the world, which 
are daily reported m the media, may one day occur to children m other 
societies that are as yet fortunate enough to be peaceful and well-fed. 

Other more recent elements in satamc abuse mythology also refer to 
social controversies such as abomon. The controversy over abortion 
became a political issue in the USA where the New Chnsaans were 
passionately committed to ending it, even to the point where violence 
was used against doctors and clinics who performed abortions. However, 
many Amencans who were not New Chnsuans were also opposed to easy 
abortion, so the reference to abortion, particularly to forced abortion, 
attracted wider support than the purely 'Chnstian' allegations. 

National vanations in the details of satamc abuse mythology can be 
identified and seem to reflect particular anxieties in the country concerned. 
In the USA, the,majonty of cases where children were said to have been 
ntually abused by satanists involved nursery schools — 'pre-schools' in 
Amencan terminology. It has been pointed out that anxieties among 
women over leaving their children to the care of others easily become 
fears for their safety m those hands. In Bntain, however, ntuai abuse was 
alleged to involve the children's own parents, and the accusers were social 
workers and therapists rather than parents. 

SOURCES OF ALLEGATIONS 

New converts to fundamentalist Christianity would testify to their partici­
pation in these satamc evils before they had 'found Chnst' and to how 
they wer,e led into worshipping the Devil; and some of their accounts 
were published. Cemllo gives a summary of one of these accounts, by 
Mike Warnke and two journalists, whose book. 77ie Satan-Seller fWamke, 
1972) was widely read and quoted in the USA. 1 0 One of the most popular 
Bntish accounts of a former devil worshipper, to judge by the number of 
repnntings it underwent, was published in the same year as Cerullo's 
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book. Entitled From Witchcraft to Christ, it described witches engaged in 
ntuals of devil-worship (Irvine, 1973). These converts were witnesses to 
the subdety of Satan's temptations and to the power of Chnstian faith and 
prayer to save satanists; the depth of their (former) depravity was a measure 
of the strength of this power In these early testimonies, drug-taking and 
dealing were very prominent and there were references to long hair and 
promiscuity which were seen as characteristic of'hippies' and which were 
major public concerns in the 1970s. ProsUtutton was also a regular feature, 
usually representing the inevitable result of involvement with drugs. 

The ntuals described in these testimonies included animal sacrifice 
(usually of chickens or cats), nude women and sexual orgies. Blood from 
the sacrifice might be used m the ntuai, for example it might be dnpped 
on to a naked woman's body but human beings were not sacrificed m 
these early accounts. Warnke's account described fingers being cut off 7 

and eaten but cannibalism was not a major theme. Other religions might 
be implicated, as when Cerullo describes the design on the membership 
nng of ;coven' members as featunng a crescent and star, the symbols of 
Islam. 

Although in other respects these accounts represent modern versions of 
the early modern satanic myth, m that they are composed of the same 
elements, the differences show the effect of the intervening centunes: the 
witches do not fly to their Sabbath, either on animals (the Early Modern 
way) or on broomsticks (the later folklore version) and the Devil himself 
does not usually appear. Although sexual promiscuity is a feature of all 
versions, the modern survivor of satamsm does not usually describe having 
intercourse with the Devil himself, as suspected witches were regularly 
described as doing during the witch-hunts of sixteenth- and seventeenth-
century Europe. 

The defimng feature-of satamc abuse mythology is that children are said 
to be being sexually abused and that these acts are an integral part of ritual 
addressed to the worship of Satan. This feature did not appear m the 
allegations referred to so far; neither Warlike, nor Cerullo nor, in Bntam, 
Irvine, mentioned the presence of children at the gathenngs that were 
described, let alone the sexual abuse and sacrifice of them. But while, m 
later allegations, vanaaons on this theme are common and some allegations 
are extremely vague, sexual abuse is a core feature. This relates directiy to 
the fact that it is a major public anxiety. 

Dunng the 1970s the problem of children being sexually abused by 
fathers and stepfathers was made public in the USA. Books such as Louise 
Armstrong's Kiss Daddy Goodnight (Armstrong, 1978) and accounts by 
child psychotherapists established that an unknown number of children 
were being subjected to vanous forms of sexual expenence, including m 
some cases full intercourse. It was also learned that sexual abuse, as it was 
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called, might start at a shockingly early age. The revelation followed the 
earlier discovery that babies and small children might be physically 
damaged by their parents (what became labelled as the 'battered baby' 
syndrome) and raised considerable alarm. What differentiated the two 
forms of abuse was that in cases of sexual abuse there were often no 
physical signs comparable to those that X-ray machines might reveal m a 
child's body and the vital, usually the only, source of information was 
therefore the child itself. For both these reasons, inducing the child to say 
what had happened became a focal issue and 'experts' in this field achieved 
considerable fame within their fields. Unlike the earlier discovery too, the 
memories of adults could be used to support the claim that sexual abuse 
was not a fantasy, as Freud had deemed it, but a reality. The children who 
said this was currency happening to them should be believed, since the 
memories of adults proved they were not lying. 

Feminist concerns with violence against women contributed to the 
growth of satanic abuse mythology by insisting that women's accounts of 
the violence, comprising sexual and physical assault, that was used against 
them by men, be believed as they had not been previously. When women 
disclosed their memories of having been similarly abused in childhood 
these disclosures too were worthy of credence. The sexual abuse was 
sadistic and violent and, in some cases, it was recounted, had been so 
traumatic that all memory of it had been repressed; it was only when the 
victim entered therapy for other reasons that the original cause was 
revealed. 

Thus, when evidence came to light that children were oped and beaten 
up. the feminists were m the forefront of those who campaigned for 
children to be believed. The discovery subsequendy that women might 
also sexually abuse children and that networks of men might be involved 
in trafficking children, both as subjects for pornographic videos and for 
sex, added to the general anxiety about children. The murders of children 
were given great publicity in the press and rumours that children were 
being kidnapped for unspeakable purposes accompanied these horror 
stones. Some unusual cases, like that of the three-year-old who survived a 
terrible ordeal that was intended to kill her and who was able, remarkably, 
to identify her attacker, subsequendy lent weight to claims that no 
accounts by children, however extreme, should be disbelieved. The 
argument that children's disclosures should be believed turned into the 
slogan 'Believe the Children' and the dogma 'Children do not lie'. 

One distinctive feature of satanic abuse mythology, that set it apart from 
other ideas of satanism or the actual beliefs and practices of satamst groups, 
is that it samulated a rash of real cases in which allegations were made that 
seemed to offer the opportunity to uncover satanic activities and identify 
the satanists. Before this, claims about satanism being rampant had been 
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couched m general terms; if actual cases were mentioned, usually only one 
or two, if any, of the satamsts were identified. Moreover, all the cases in 
which adults were the victims referred to events that had occurred so 
many years before that action to discover and punish the perpetrators was 
not possible. With the advent of allegations that small children were being 
satamcally abused the situation changed dramatically. In addition, in all the 
countries affected there were laws concerning the protection of children 
that were tnggered by the allegations. The child victims brought the ideas 
out of the realm of belief into the world of action. 

Dunng the last 20 years, there has been a very iarge number of cases in 
a large number of countnes where it has been alleged that ntuals of devil 
worship have actually taken place. The allegations have not been simul­
taneous but have followed from one another as satamc abuse mythology 
spread from one country to another. They have been composed partly of 
the allegations of adults who described, usually to their therapists, their 
childhood expenences dunng which (they alleged) they were sexually 
abused dunng satamc ntuals, and partly of allegations attributed to young 
children. These latter have been said to be ; the children's stones' and 
campaigning groups have taken 'Believe the Children' as their slogan or 
even, in one Amencan case, their name. 

Another peculianty is that, despite police investigations being earned 
out and, m some cases, charges being brought against those perpetrators 
who were identified, independent matenai evidence to corroborate the 
accusanons has never been found. Even in those cases where the charges 
have resulted in convictions, this outcome has been based on the testimony 
of the victims, in all but two cases in the USA. The exceptions have been 
cases m which the accused 'confessed', but. as in the other cases, there was 
no independent evidence that corroborated the admission that the accused 
had taken part in these rituals. These 'confessions' are of considerable 
interest and will be discussed further below. 

THE SPREAD OF THE SATANIC ABUSE MYTHOLOGY 

The first cases came to light in North Amenca at the beginning of the 
eighties. Allegations by adults, such as Michelle Remembers (Pazder and 
Smith, 1980) and Satan's Underground (Stratford, 1988) were published in 
the USA, and subsequently, in 1984, the first case erupted. This was the 
case of the McMartin day-care centre in California, a case which was to 
take seven years to come to tnai and proved to be the most expensive case 
in Amencan legal history. For all the time and money it took, the case 
collapsed and the defendants were acquitted or released on hung verdicts. 

Thereafter, cases spread across the USA like a rash. By the time that 
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called, might start at a shockingly early age. The revelation followed the 
earlier discovery that babies and small children might be physically 
damaged by their parents (what became labelled as the 'battered baby' 
syndrome) and raised considerable alarm. What differentiated the two 
forms of abuse was that in cases of sexual abuse there were often no 
physical signs comparable to those that X-ray machines might reveal in a 
child's body and the vital, usually the only, source of information was 
therefore the child itself. For both these reasons, inducing the child to say 
what had happened became a focal issue and 'experts' in this field achieved 
considerable fame within their fields. Unlike the earlier discovery too, the 
memories of adults could be used to support the claim that sexual abuse 
was not a fantasy, as Freud had deemed it, but a reality. The children who 
said this was currendy happening to them should be believed, since the 
memories of adults proved they were not lying. 

Feminist concerns with violence against women contributed to the 
growth of sataruc abuse mythology by insisting that women's accounts of 
the violence, comprising sexual and physical assault, that was used against 
them by men, be believed as they had not been previously. When women 
disclosed their memories of having been similarly abused in childhood 
these disclosures too were worthy of credence. The sexual abuse was 
sadistic and violent and, in some cases, it was recounted, had been so 
traumatic that all memory of it had been repressed; it was only when the 
victim entered therapy for other reasons that the original cause was 
revealed. 

Thus, when evidence came to light that children were raped and beaten 
up, the feminists were in the forefront of those who campaigned for 
children to be believed. The discovery subsequentiy that women might 
also sexually abuse children and that networks of men might be involved 
in trafficking children, both as subjects for pornographic videos and for 
sex, added to the general anxiety about children. The murders of children 
were given great publicity in the press and rumours that children were 
being kidnapped for unspeakable purposes accompanied these horror 
stories. Some unusual cases, like that of the three-year-old who survived a 
terrible ordeal that was intended to kill her and who was able, remarkably, 
to identify her attacker, subsequently lent weight to claims that no 
accounts by children, however extreme, should be disbelieved. The 
argument that children 's disclosures should be believed turned into the 
slogan 'Believe the Children' and the dogma 'Children do not lie'. 

One distinctive feature of satanic abuse mythology, that set it apart from 
other ideas of satanism or the actual beliefs and practices of satanist groups, 
is that it stimulated a rash of real cases in which allegations were made that 
seemed to offer the opportunity to uncover satamc activities and identify 
the satanists. Before this, claims about satanism being rampant had been 
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couched in general terms; if actual cases were mentioned, usually only one 
or two, if any, of the satantsts were identified. Moreover, all the cases m 
which adults were the victims referred to events that had occurred so 
many years before that action to discover and punish the perpetrators was 
not possible. With the advent of allegations that small children were being 
satamcally abused the situation changed dramatically. In addition, m all the 
countnes affected there were laws concerning the protection of children 
that were triggered by the allegations. The child victims brought the ideas 
out of the realm of belief into the world of action. 

During the last 20 years, diere has been a very large number of cases in 
a large number of countnes where it has been alleged that ntuals of devil 
worship have actually taken place. The allegations have not been simul­
taneous but have followed from one another as satanic abuse mythology 
spread from one country to another. They have been composed pardy of 
the allegations of adults who described, usually to their therapists, their 
childhood expenences during which (they alleged) they were sexually 
abused dunng satanic ntuals, and pardy of allegations attributed to young 
children. These latter have been said to be "the children's stones' and 
campaigning groups have taken 'Believe the Children' as their slogan or 
even, m one Amencan case, their name. 

Another pecuiianty is that, despite police investigations being earned 
out and, in some cases, charges being brought against those perpetrators 
who were identified, independent material evidence to conoborate the 
accusations has never been found. Even in those cases where the charges 
have resulted m convictions, this outcome has been based on the testimony 
of the victims, in all but two cases in the USA. The exceptions have been 
cases in which the accused 'confessed', but, as in the other cases, there was 
no independent evidence that corroborated the admission that the accused 
had taken part in these ntuais: These 'confessions1 are of considerable 
interest and will be discussed further below. 

THE SPREAD OF THE SATANIC ABUSE MYTHOLOGY 

The first cases came to light in North Amenca at the beginning of the 
eighties. Allegations by adults, such as Michelle Remembers (Pazder and 
Smith. 1980) and Satan's Underground (Stratford, 1988) were published m 
the USA, and subsequendy, in 1984, the first case erupted. This was the 
case of the McMartin day-care centre in California, a case which was to 
take seven years to come to tnal and proved to be the most expensive case 
m Amencan legal history. For all the tame and money it took, the case 
collapsed and the defendants were acquitted or released on hung verdicts. 

Thereafter, cases spread across the USA like a rash. By the time that 
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David Finkelhor and his associates undertook their investigation into 
sexual abuse m day-care m 1985—6, they were able to find 36 cases of 
allegations 1 8 of what they called 'ritualistic- abuse' that had occurred 
between 1983 and 1985 (Finkelhor et ai, 1988). Other cases emerged 
elsewhere, like those at Bakersfield in California m 1985, where the 
children were older and therefore not in day-care, and 34 of them were 
summarized for a special edition of the Memphis paper in 1988. These 
cases and the allegations of adults concerning their own satamc abuse as 
children were widely publicized, including appearances on the most 
popular television chat shows m the USA - the Oprah "Winfrey show and 
the Bob Canon show. Such was the effect on the public of these cases, 
both those involving children and the publicly discussed cases involving 
adults, that some states changed the nature of testimony required m such 
cases, allowing convictions without what might m other junsdicnons be 
termed independent corroboration. On the basis of this unconfirmed 
evidence many people were imprisoned. Nathan and Snedeker dedicated 
their book to the 59 people who, in their opinion, were innocent of the 
charges against them, but who were still in prison m the USA in 1995 or 
who had already died there (Nathan and Snedeker, 1995). 

In 1935, the year after the McMartin case, the allegations crossed 
international boundaries into Canada, with a case m Hamilton, Ontario. 
There had been connections with Canada in the McMartin case because 
the Canadian, Lawrence Pazder, co-author with his wife/patient Michelle, 
of the influential Miclielle Remembers (Pazder and Smith, 1980) had come 
down to talk to'parents. By then he had become a general adviser on 
satamc abuse. The ferment continued on both sides of the border and 
1992 saw another very large case in Saskatchewan, which was not resolved 
until 1995 when it was quashed on the grounds that the children had been 
improperly questioned. By 1990 there were cases, either of adult survivors 
or of children, where satamc ntual was being alleged, across the country. 

The movement also spread across the Adantic. In 1986 there was a case 
m Holland, which included reference to underground tunnels, as the 
McMartin case had done. In 1987, following visits both ways across the 
Adantic by evangelicals and experts on Satanic abuse, cases began to occur 
in Britain. At the same time, Holland's most widely publicized case, in 
Oude Pekela, erupted. This was at first discussed as a case of orgamzed 
abuse by a gang involved in producing mass pornography; it was not until 
much later that the notion of satamc abuse was mentioned by two persons 
involved in it. They achieved a good deal of publicity, particularly 
internationally, but their views were not taken senousiy by the authonties. 
In the next six years, Britain suffered large numbers of cases, although 
only a handful had wide publicity. By 1993 when the Dutch Government 
instigated an enquiry, there had been some 20 cases in the Netherlands. 
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None of them had been substantiated. A police investigation found eight 
cases to consider m Sweden, none of which, it is said, produced any 
corroborative evidence. In Norway, one well-publicized case resulted in 
an acquittal for the principal accused. Cases in Germany have been less 
well publicized internationally but none of them appear to have resulted 
in convictions or in substantial evidence that such forms of abuse are 
actually happening. 

Australia and N e w Zealand were not immune to the panic about ntuai 
abuse; at the same time as cases were coming to light in continental 
Europe, Australia and New Zealand suffered a number of cases in which 
allegations of Satanic abuse were prominent. In 1986 an international 
conference in Sydney brought many of America's 'experts' to Australia 
and it was the scene for a 'survivor's account of having recovered 
memories of sexual abuse by her father, an account which she published 
and which was widely publicized (Guillatt, 1996). However, it was not 
until two years later, after two television programmes on the subject of 
satanic abuse that a case resembling the McMartm case m very many 
details burst into Australian public awareness. Thereafter, there were 
numerous instances of allegations. A task, force was set up in 1990 m the 
state of Victoria to investigate the claims but was disbanded after 16 
months when no charges could be laid in any cases. 

There are some national differences in these widely distributed cases. 
Most of them involving children m the USA, New Zealand and Australia 
concerned very young children m nursery schools and day-care centres. 
This was also the case m Oude Pekeia in Holland, in Norway, where 
charges against a young man working in a nursery school resulted in his 
acquittal in court, and in a very similar case in New Zealand, where some 
workers in a school were dismissed from the case but the mam accused 
was convicted and jailed. In Britain, by contrast, the accused were usually 
the parents of the children and it was not until 1994 that nursery schools 
were involved and then m only two cases. Clowns and nursery rhymes 
featured commonly m the USA cases, m Australia and in Holland, but not 
in Britain or Scandinavia. Careful attention to local newspapers has shown 
that the connections between various cases can be attributed to a com­
pound of media publicity and the presence of individuals who are either 
disposed, by virtue of other ideas that they hold (some versions of 
femimsm or of Christianity, for example) to believe the allegations, or 
who are making a place for themselves as 'experts'. The international 
spread of allegations is not an indication that the same organization is 
operating in all the places where allegations are made; rather, transmission 
of the mythology from place to place reflects the interconnectedness of 
societies whose cultures have a good deal m common. In particular, they 
share definitions of evil and a determination to eradicate it. 
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All the cases referred to have occurred m areas of the world where the 
culture is imbued with Christianity and particularly with Protestant 
Christianity. The rash spread from America to other English speaking 
countries, either where there were native speakers of English or where 
there was a high degree of competence in English as a second language. 
Catholic countries and those where English is not a second language or is 
not widely used have been relatively immune. France, for example, has 
remained relatively free, even of adult 'survivor' stones, although that may 
pardy be the result of the work of Sherill Mulhern, an anthropologist who 
has undertaken research on the psychotherapeutic genesis of adult stones 
m her native USA (Mulhern, 1991) and who is much respected in her 
adopted country, France. Satamc abuse mythology, however, is very 
clearly a social problem of the West and must be explained in terms of 
western culture. 

SOURCES OF ALLEGATIONS 

There are two sources of allegations of satamc abuse: adults and children. 
Not only is the nature of the pnmary evidence that is associated with 
them entirely different, but the roles of the adults who report the 
allegations tend to differ also. Whereas adults, largely women but a few 
men, give accounts of what has happened to them to sympathetic adults 
who are often therapists, but may also be counsellors at rape ensis centres 
or Chnstian churches, children's 'evidence' consists not merely of what 
they say, which is often fragmentary or apparendy unintelligible and 
needing considerable interpretation, but also their behaviour which is 
believed to be indicative of what they have undergone. The role of the 
reporter/interpreter is much greater where the cases of children are 
concerned, but as will shortly be apparent this is not the whole story. 
Adolescents, whose stones are coherent narratives, fall between the two 
categones on most cntena. 

Adult survivors 
Adults who have suffered senous trauma in their past are commonly 
termed 'survivors' by analogy with those who survived the Holocaust, 
although in the case of survivors of incest the expenence may not have 
actually endangered their lives. Survivors of satamc abuse are commonly 
women and it is also charactenstic that they have had penods of mental 
illness in their lives that have not yielded permanendy to treatment. There 
are a number of diagnoses that appear in their records; on an impression­
istic view, since no research on sufficiently large numbers has yet been 



Satanic Abuse Mythology 133 

undertaken, it seems that they may be diagnosed schizophrenic or as 
having borderline personality disorder. Some survivors have become 
Christians and resemble the 'trophies of grace"' whose accounts of escape 
from former wickedness have been mentioned already. The accounts of 
satamc abuse are typically cumulative, in that the most horrifying details 
are not given immediately but emerge gradually. These accounts have 
preceded the identification of cases involving children and have often 
predisposed those who believe them to accept similar stones associated 
with children; in all countries, some of these survivors' accounts have 
been published, even if only in newspapers or on television. It is therefore 
not surpnsmg that there are similanties in the stones that they tell; 
common features concern extreme sexual abuse, the killing of adults, 
children and babies, forced abortion and the eating of human flesh and 
dnnkmg of human blood. In some cases, animal sacrifice may substitute 
for, or be performed in addition to, human sacrifice. These acts are said to 
be part of ntuais performed by groups, often very large gathenngs, of men 
and women who may be gowned and hooded or dressed in other unusual 
costumes. 

Despite the fact that it has been claimed that a forceful reason for 
believing these accounts is their similanty, there are marked differences, 
both m what the ntuais are said to consist of and in the attendant 
circumstances. Some survivors incriminate themselves, saying that they 
were forced to take part m the rituals and perform sacrifices. Others claim 
that they resisted any attempts to make them sexually abuse or kill 
children. The symbols involved may be described as hexagrams [sic] or 
five-pointed stars, Baphomets, inverted crosses, runes, the number 666 or 
other satanic symbols. Even if the costumes appear the same they are often 
of different colours. The ntuai acts belong to the categones of actions 
already described as charactenstic of supreme evil but within broad 
similanties there are many vanatio'ns. Given that an established character­
istic of ritual actions is their fixity - ntuais must be earned out in a certain 
way — this vanability and the fact that it is ignored weakens the credibility 
of the accounts. 

Changes can also be seen that seem to relate both to the passage of time 
and to the location of cases. Thus, the first allegations commonly included 
acounts of women and girls being used as 'brood mares" (breeders in 
North Amencan terminology), who were impregnated regularly so as to 
provide babies for sacrifice or, alternatively to be forcibly aborted for the 
foetus to be sacrificed. The first mention of these features, and probably 
the model for later versions, was the published account by Lauren 
Stratford, Satan's Underground. Later survivors' accounts mostly lack this 
detail. Similarly, new details are incorporated, such as the use of runaway 
children or derelicts and tramps for human sacrifices, and the use of 
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tarpaulins or plastic sheets to ensure that no traces that might form forensic 
evidence remain. 

The later details appear to refer to arguments about the credibility of 
accounts and are introduced in the wake of objections. Satan's Underground 
was shown to be a fake by a careful journalistic investigation, so the detail 
characteristic of it was dropped. Similarly, the absence of any forensic 
evidence, even when murder had been committed, resulted m the 
incorporation of details which would account for this. One detail that 
accounted for the absence of bodies was the use of portable crematoria, a 
detail transferred from the USA to Britain. 

There is no purpose to be served by detailing all the variations and 
changes in accounts. Enough has been shown to indicate that although 
there are similarities, there are also enough differences to make it unlikely 
that the accounts refer to a single organization, whether national or 
international. The lack of supporting evidence has aroused considerable 
scepticism, particularly since it appears to be true in all the countnes where 
cases have been investigated. The accounts of survivors are thus the sole 
evidence for the existence of the satanist cults. It is here that the role of 
the hearers of such accounts is significant because they take them at face 
value and claim they must be believed. They are both the guarantors and 
publicists of the stones. 

There are vanous points at which the roles of the listener and supporter 
of a survivor may be vital to that survivor s account. To begin with, it is 
only if the listener is prepared to accept what is said as true that such 
accounts will be heard at all. It is well established that only those who are 
prepared to accept the truth of whatever is said are likely to elicit them. 
There is an identifiable input here from a certain type of feminism. 
Following campaigns to believe the victims of rape and of domestic 
battenng, in these circles it has become a matter of dogma that the stones 
of women who are victims must be accepted. Valene Sinason and Robert 
Hale in their chapter m a book on satanic abuse edited by the former 
(Sinason, 1994) go as far as to claim that a secondary trauma may be 
caused by the failure to believe a survivor (Sinason and Hale, 1994). This 
is a new approach to patients, the more conventional being that while the 
account may be 'emotionally true' for the patient, the therapist cannot 
know whether it is actually true (Adshead, 1994). 

In other cases, the 'victim', although feeling that something is wrong in 
her life, appears to have no memory of such events; in these cases it is a 
therapist or counsellor who induces the memory. Research has been 
published (Mulhern, 1991) that makes clear that these memones' retrieved 
in therapy are constructions, the product of the relationship between 
therapist and patient. Techmques such as hypnosis and ''regression therapy' 
have been identified as particularly likely to generate such constructions. 
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They are fictions although they may not be recognized as such by either 
party Their resemblance to other similar stones is explained by the wide 
dissemination of information on 'satamc abuse1 in all the forms of the 
media. This issue of'repressed' or 'false' memories is of great importance 
in the psychological disciplines, since it concerns the basis of psychoanaly­
sts, the notion of 'repression' The debate that has been provoked still 
continues but is too complex to deal with in the -space available here. 

Another issue, evoked even earlier m the course of the construction of 
satanic abuse mythology, and which has also been a cause of controversy, 
is the diagnosis, not uncommonly applied to 'survivors', of Multiple 
Personality Disorder (MPD). This diagnosis, which is formally recognized 
in the USA but not elsewhere, refers to a condition whereby the patient 
displays several distinct 'personalities' which are often contradictory in 
character. The number of personalities displayed has increased rapidly over 
time; patients with 100 personalities are not unknown. MPD is said to 
have been caused by trauma in early childhood and before the 1980s cases 
were extremely rare. They have become increasingly common and are 
now attributed to sexual abuse m childhood, particularly satanic abuse. 
There are some psychiatnsts and therapists who even chum that MPD is 
diagnostic for satanic abuse, that is. that all patients diagnosed as having 
MPD must have been satanically abused. Research in the USA has shown 
that the diagnosis of ntual or satanic abuse has most often been made by a 
small minonty of clinicians and that these believe the claims despite lack 
of reliable evidence for them (Bottoms et ai, 1996). Those amongst them 
who are fundamentalist Chnstian m oudook may claim that one of the 
chief problems of the therapist is to distinguish between personalities that 
are actuaEy intrusive demons, requmng exorcism rather than therapy, and 
true personalities (Fnesen, 1991). 

Children's cases 
The cases of children differ from those of adults in that it is usually only 
adolescent children who give coherent narratives of satamc abuse. As I 
have argued elsewhere (La Fontaine, 1998) these stones are best treated 
like those of adult survivors, which they resemble in most details. The 
mam difference occurs in the context of the alleganons; teenagers may be 
m care when they start talking about having been satanically abused. They 
may therefore tell their stones to a wider range of persons than adults — to 
foster-parents, workers in children's homes or social workers, as well as to 
therapists and counsellors. There are few cases involving adolescents 
discussed outside Bntain; an exception to this may be the Swedish police's 
investigation of eight cases to which I have unfortunately been unable to 
obtain access. 

Young children's accounts of what is interpreted as ''satanic abuse' are 
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strongly influenced by adults. While it has been invariably said that 
children are revealing that they have been satarucally abused, a scrutiny of 
the case files makes it clear that much of what is claimed as children's own 
stones is a construction by adults. Children may make ; odd' unintelligible 
remarks and later, when encouraged to do so, may elaborate matenal into 
episodes, but it is much more common for the childrens' 'evidence' to be 
elicited by questioning, either by anxious parents or in interviews by 
experts. The number of these interviews, the leading character of questions 
and the pressure put on children have all pven cause for concern. The 
vanation in what children have said m these conditions is very wide 
indeed and it is only by ignonng most of it that the claim that there is 
similanty in the accounts can be justified. There are similarities that can 
sometimes be traced to common folk-lore, to television programmes and 
adult conversations but there are also highly idiosyncratic features. Of the 
84 Bntish cases involving allegations of satamc abuse, 51 had features 
shared by no other case and of these several had more than one feature of 
this kind. In the American case known as the McMarnn pre-schooi case, 
the allegations of one child alone were described as a 'word salad', and 
there were 'hundreds' of children who after having been interviewed 
produced similar statements. There was litde consistency, even within one 
case, let alone between cases. 

In the cases involving children, particularly young children, behaviour 
of vanous sorts was used to supplement interviews, especially when these 
were, as often happened, inconclusive. A Califorman social worker, who 
later became an international 'expert' on satamc abuse, produced a list of 
behavioural symptoms from cases, which like several others became a list 
of'indicators' against which a child's behaviour could be measured to see 
if they indicated satnic abuse. Since many of these indicators were non­
specific signs of disturbance, such as bed-wetting, nightmares or temper 
tantrums, and others, such as 'erotic behaviour', depended entirely on the 
observer's interpretation, it was relatively easy for anxious social workers 
or foster-parents who obtained these lists to match them to the behaviour 
of the child(ren) about whom they were womed. Once 'diagnosed' in 
this way, the child would be interviewed in order to produce corrobora­
tion. In this way, the satamc abuse mythology was transferred from case 
to case m country after country. 

Confessions 
Two cases in which there were allegations of satamc abuse are distin­
guished among all the others by the fact that they produced confessions m 
the accused. In one, the alleged victims were already adult, while in the 
other, allegations were made about young children. The cases were 
constructed in much the way that has been described above. In the first 
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case, the accused were the owner of the pre-schooi, Frank, and his wife, 
Ileana, the latter aged only 17 at the time. Both were immigrants, although 
from different Latin American countries, and they ran a child-minding 
service m their home m an affluent suburb of a Florida town. Ileana's 
confession, which resulted m her husband being convicted of having 
abused the children in satanic ceremonies, was later withdrawn. She 
claimed that she had been pressured to produce it and told the Chaplain 
of the pnson in which she spent considerable penods locked up in 
isolation that she was afraid of her lawyer. Certainly, he changed her 
defence plea, arguing that she was herself only a child who had suffered 
similar abuse from Frank. Evidence emerged that he had hit her, at least 
on one occasion. A psychologist testified that Ueana would have been 
under Frank's domination and likely to do anything he required of her. 
Psychologists also worked with her to 'bring back her memory' of the 
abuse (Nathan and Snedeker, 1995:173). A p a r of psychologists whose 
business was named Behaviour Changers had at least 35 sessions with 
Ileana, even waking her at night to interview her. She became disoriented 
and was told she suffered from blackouts; she was told to recount her 
nightmares and soon she began to dream what the pyschologists suggested. 
She finally made a statement confessing to several counts of having sexually 
abused children. She served her sentence of three and a half years m prison 
and was deported to Honduras. In 1994 she signed a long sworn 
deposition describing her ordeal and withdrawing the statement it had 
produced. 

The second confession was made by. the father of adult daughters who 
accused him of having ntually abused them (Ofshe, 1992; Ofshe and 
Watters, 1994). All the family were members of a fundamentalist church. 
One of the girls attended a feminist retreat sponsored by their church and 
recovered 'memories' of the abuse; she was later supported by her sister 
who confirmed it. Their father, Paul Ingram, was a part-time policeman 
and was aware of the view that both victims and perpetrators might repress 
their memories of what had happened. When accused he therefore said he 
had no memory of the abuse but that if his daughters had accused him he 
must be guilty because they would not lie. His colleagues who interrogated 
him repeatedly suggested that he had a devil in him or that he did not 
remember because he was afflicted with multiple personalities, one of 
whom had been responsible. Ingram began to induce himself to experi­
ence trance-like penods in which he attempted to visualise the abuse, 
which he finally succeeded in doing. A cult expert, Puchard Ofshe, was 
called in to identify what Ingram had began to refer to; he recognized that 
the memory was confabulated. Ofshe tested this by asking Ingram to recall 
an entirely imaginary incident, which he succeeded in doing. However, 
by the time Ofshe presented his report, Ingram had been convicted and 



138 Witchcraft and Magic in Europe: Tlie Twentieth Century 

sentenced. In prison, when interrogation ceased and he stopped trying to 
recall incidents, he began to realize that his 'confession' was false; he 
recanted his testimony but was refused leave to appeal and remains in 
prison. 

These are the only confessions of satamc abuse that appear to have been 
made; they are certainly the only ones that have been investigated and the 
results recorded. They indicate how it is possible for pressure and self-
delusion to produce the appearance of confessions that may then be cited 
to 'prove' that the existence of satamc abuse is a reality. Histonans have 
often wondered what induced women during the early modem 'witch-
craze' to produce what seemed to be entirely voluntry confessions. This 
material provides some suggestions as to how that may have happened. 
While repeated interviews produce their own form of pressure, it is not 
necessary to use physical torture to induce vulnerable people to confess. 
Ileana Foster was alone m a country not her own and subject to techniques 
that had the avowed intention of making her change her mind. It may 
perhaps be a measure of her innocence that it took so long for this to 
happen. 

Frank Ingram, on the other hand, was a Christian and a police reservist 
who knew something about the sexual abuse of children and who believed 
in the power of the devil to make human beings sin most terribly. Acting 
on the suggesoons of his interrogators, his self-hypnosis successfully 
enabled him to imagine scenes in which this happened. It was his 
unwillingness to believe that his daughters were lying that started the 
process of his destruction. 



Notes 

1 This section draws mainly on the work of Cavendish, Cohn, Kieck-
hefer, Russell and Taylor; the particular books consulted are listed in 
the bibliography but are not cited in detail, to avoid cluttering the text 
with references. 

2 In fact, the Black Mass was a comparatively recent idea and seems 
always to have been a parody of Catholic ritual rather than acting as 
satamc ritual or even as black magic. However, the idea of the Black 
Mass has become part of folklore without there being much idea of 
what it entails. Witches may even be said to perform a Black Mass, 
which is out of keeping with the original views of witches. 

3 The name is written Argenteum Astrum by Sutcliffe (1996:126) and 
there are other variants. The one used here is Lamb's (1977:22). 

4 Gareth Medway, to whom I am most grateful for having read my draft 
and thereby saved me from several slips and errors, has also pointed 
out that some people have argued that Seth is the same as Satan, but 
that in his view the etymology on which this is based is flawed. I have 
also drawn on the manuscript he is preparing for publication, which 
he was generous enough to let me see. 

5 Tantnsm is an Indian philosophical and magical system that allows the 
magickian to dispense with the Western labelling of magic as good 
and evil. Left-Hand Path magick refers to the transgression of certain 
food taboos and incorporates sexual intercourse into the ntuai. It is 
designated as Left Hand, not because it is evil, but because it is occult 
and concerned with the liberation of the individual from social 
conditioning (Sutcliffe. 1995:110-11). 

6 Gnostics were Chnstian heretical sects that developed m the early 
years of Chnsnanity. Their ideas were influenced by Zoroastnanism 
and even, according to some authondes, by Buddhism. Their signifi­
cance here is that they were religious dualists, according immense 
power to the ana-God, Satan. They believed that Satan could be both 
worshipped and magically manipulated. Some Gnostics believed Satan 
to be the Lord of the matenai world, while the spintual was God's 
realm- The Gnostic heresy was eventually crushed by Chnsbanity but 
it was revived to some extent by the, equally heretical, Cathars m the 
twelfth century. Modem understandings of gnosis as distinct from 
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Gnosticism emphasize a form of knowing where the 'knower becomes 
immersed to the point of identity m that which is known.' (Sutcliffe, 
1996:119). 

7 According to the caption on the photograph of LaVey in The Black 
Flame that announced the birth of his son, whom he is holding, she is 
the baby's mother. 

8 Alfred refers to some priests [sic] who attempted to introduce innova­
tions in the Church of Satan but were 'disciplined so severely that they 
left', who may be the founders of the Temple of Set. 

9 Karl Milton Hartveit, personal communication. His two books. Modem 
Occultism (1988) and Magic and Satanism (1993) have unfortunately not 
yet been translated into English from Norwegian. 

10 They do not, for example, sacrifice horses. 
11 Austen is also said to have been a Mormon; he has certainly written 

an article that shows an intimate knowledge of what he describes as 
the initiation rites of the Church of Latter Day Saints. 

12 Indeed, at a seminar in 1993, a social worker told a workshop I was 
running how on Jewish holy days she and her Jewish colleagues had 
regularly to endure jokes about their slaughtering infants to make 
matso (unleavened) bread. 

13 The first half of this equation has been shown to be over-simplified, 
but it was generally believed m the 1970s. The parallel that was drawn 
with satamsm played on parents' fears for their children. 

14 O n investigation, those animals that had not died of disease were 
shown to have been killed on the roads or by predators; the carcasses 
might also have been mutilated subsequendy by scavengers. 

15 Some ingenuity has been shown m devising etymologies that avoid 
this conclusion, so as to dissociate allegations of satamsm from the 
blood-libel, but they are not convincing. 

16 CeruUo does not list this work in his bibliography although it was 
published a year before his own and his acquaintance with Wamke is 
well-attested. 

17 Curiously, the mutilations were not noticed by outsiders, even when 
they had been repeated several tames. 

18 This study concerned cases that had not been substantiated m any way, 
but that had merely been reported to the investigators as having 
involved ntual abuse. Some of them were subsequendy shown to be 
false. 
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TRACES OF BEWITCHMENT 

In 1921 at the port of Naples, so the story goes, customs officers stopped 
an old woman who refused to show the contents of a suspicious parcel. 
When they took it from her and examined it, they found 'a lamb's head 
wrapped round with a woman's hair, which was attached to the former 
by a kind of steel comb and forty-three nails driven into the head'. 
Information about this discovery spread from the Custom's station into 
the surrounding area. There, the old woman was immediately defined as 
a witch and set upon by a crowd. She was rescued by the customs officers 
and the police, but to pacify the crowd the lamb's head had to be handed 
over, although the woman pleaded against it. It was brought to a nearby 
church where 'a priest was obliged, much against his will, to satisfy the 
superstitions of the crowd and to celebrate a kind of ceremony to nullify 
the evil effect of the old woman's witchery'. After the pnest had extracted 
the nails, the head was burnt outside the church. 

This event is reported in the British Sunday newspaper Tlie Observer of 
15 May 1921 and subsequendy in the journal Folklore (32: 210-11). In 
this way, the report was cut loose from the original event (if it ever 
occurred) and turned into an oddity, classified as 'Collectanea', as some­
thing to be collected like an exotic butterfly. It was presented as an 
example - not, however, of how customs officers interfered with the 
material and spiritual property of the anonymous old woman and how 
they failed to keep the information about it within the confines of the 
station. On the contrary it was an example of how : the people', also 
described by the paper as 'the crowd' and 'the mob' , still clung to 'old 
beliefs and superstitions'. Conveniently, it was an Italian ! mob' , far enough 
removed from the centre of British civilization not to be unsettling. There 
was no report or speculation about what exacdy the woman wanted to 
accomplish with her spell and why it even should have been evil- (This is 
probably because the head would have evoked images of innocence and 
of Christ, the lamb of God." This would have taken any attempt towards 
an explanation right into the heart of Western morality). 

The newspaper message thus referred to the sensational, the exotic and 
the peripheral, to the past and to the lower classes. Are these then the 
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appropriate parameters for characterizing twentieth-century European 
witchcraft? Is witchcraft mainly a feature of the so-called !dark middle 
ages' and of primitive people'? Is it doomed to be marginalized in a 
rational and rationalized society? Part of the answers to these questions 
depends on the way witchcraft!stones are presented. The message related 
above can be easily added to by others. In 1920, four men were charged 
at the court of Bordeaux, France, for assaulung an abbot whom they 
accused of having enchanted a woman miracle worker (NYT 5 January 
1920). In 1922 an Italian woman went on tnal for having cast a spell on 
an sick child (NYT 26 October 1922). A year later, a French peasant tried 
to burn alive a woman who he was convinced had bewitched his pigs 
(NYT 23 October 1923). 'German witchcraft story explodes when veten-
nanan discovers natural cause for cow's failure to give milk', read a report 
in 1926 (NYT 21 May). In 1929, there were cases from France, Portugal, 
Yugoslavia and Russia (NYT 9 April, 14 and 28 July, 6 August). These 
are just a few examples taken from the 1920s index of the New York Times. 
Although this newspaper did not mention any cases from Britain, others 
did, like the Times of 15 September 1926. A man from Devonshire 
reportedly left his wife, a cunning woman, because she accused him of 
having bewitched her and their child (Davies, 1947: 197). N o European 
country was without traces of witchcraft. 

If all these tantalizing reports were presented in full, together with 
those found m Denmark (Hennmgsen, 1989: 127-30, 138-9) in the 
Dutch province of Drenthe (de Blecourt, 1990: 273-4) and in France 
(Lancelin, 1911: 194-209), it would be quite easy to convey the 
impression that Europe was as ridden with witchcraft in the early twen­
tieth century as it was dunng the time of the persecutions — especially so 
if the newspaper accounts are considered to reveal only the tip of the 
proverbial iceberg. This also applies to the middle of the twentieth 
century, for which penod newspapers mention cases in Italy, Austria, 
England, France, Germany (Auhofer, 1960: 112—3) and Wallonia (Beck-
man, 1987: 78). Other sources seem to support this impression. 'The 
rural country belief in witchcraft, with its ill will, forespelling and sym­
pathetic magic has left plenty of traces all over the country,' wrote 
folklonst Katharine Bnggs about the Bntish isles, 'and the actual belief 
itself is still lurking among unsophisticated people' (1970: 609-10). In 
1956 about 8 percent of the inhabitants of the Federal Republic of 
Germany were inclined to consider the possibility of the existence of 
witches. At the time, 8 percent amounted to about 4 million people 
(Schdck, 1978: 9). In 1986 the figure was raised to 34 percent, that is to 
say over 20 million people (Schock, 1991: 42). 

We have to be cautious, however. Briggs"' observanon is merely based 
on selective folklore accounts and they report a phenomenon rather than 
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the scope of it. There are also several difficulties m assessing the value of a 
witchcraft survey. (The value of newspaper reports will be discussed 
below). To start with, only a representative proportion of the West 
German population will have been interviewed, possibly one or two 
thousand in all. It is not certain whether representativeness in, for instance, 
the case of washing powder or political preference is similar to represen­
tativeness m belief in witchcraft. A German folklore survey from 1933 
shows a remarkably uneven geographical distribution of witchcraft beliefs 
(Zender, 1977: 156), which was probably not taken into account when 
the later surveys were interpreted and the percentage found was extrapo­
lated to all the inhabitants of Germany. With witchcraft beliefs there is 
hardly any possibility of readjusting statistics, as there is no feedback (as in 
the case of votes). Also, since witchcraft is known to be an extremely 
difficult subject to talk about, people may not have responded truthfu'lly 
(Paul, 1993: 106-7). But even if the figures are more or less correct, what 
would they have measured? The question 'do you believe in people who 
are able to bewitch others?' could, without further explication, imply both 
the full repertoire of a witchcraft discourse and a vague notion of inter-
human influences. It could even be taken in a metaphorical, romantic 
sense. On the whole, the question mainly refers to a latent belief that is 
not translated into actual witchcraft accusations. In the form of a mere 
belief, witchcraft can be rather harmless, since events are needed to 
activate a belief. As a Flemish author has remarked: !if there are no more 
witches, it is hard to believe in them"' (van Eyen, 1989b: 71). One actual 
witchcraft case may thus carry more cultural weight than thousands of 
passive believers. Finally, data on Germany do not of course reveal 
anything about witchcraft in the rest of Europe. 

To evaluate the occurrence and absence of twentieth-century European 
witchcraft, research is needed which is based on different sources covering 
the same area and penod. Synchronically this research needs to be 
systematic and exhaustive. Diachromcally it needs to be serial. The current 
state of the art degrades these requirements to mere wishful thinking. All 
we are allowed from the existing literature are occasional glimpses that are 
superficial most of the time and only occasionally provide genuine insights. 
Moreover, while in some countnes, like France, Germany and Hungary, 
a certain kind of research tradition has been established, m others, like 
Bntam, it is virtually absent. This makes it impossible even to start 
companng different regional or national trends in the twentieth-century 
practice of witchcraft. The shortage of senal research also precludes 
informed links with earlier events. 

If there is a general lack of twentieth-century witchcraft research, there 
is also the- problem of the accessibility, or rather relative inaccessibility, of 
the research that has been done. The International Folklore Bibliography, 
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compiled since 1917 and therefore carrying most of the relevant tides on 
twentieth-century witchcraft (but certainly not all), lists works that are 
published in so many different languages that it takes a linguist rather than 
an anthropologist to read them all. Also, without a proper central 
witchcraft library, books and articles have to be consulted all over Europe. 
Since no one .has even tried to compile any national overview of 
twentieth-century witchcraft, the present chapter will understandably 
contain many gaps. In this situation a sensational newspaper article may, 
for the time being, be all there is to start with. 

STUDIES OF WITCHCRAFT 

Historical research on European witchcraft has become a specialism. It has 
its historiography and bibliographical surveys, as well as its conferences 
and debates. The amount of attention is mosdy due to the historians' 
fascination with the criminal trials of people suspected of witchcraft and 
the devil worship this always implied. The period after the last burnings 
or hangings has been grossly neglected, as if suspicions and accusations 
suddenly died out with the decision to stop prosecuting witches. The 
twentieth century, historically an arbitrary period anyway, has hardly been 
regarded as specifically relevant for the study of witchcraft. Most scholars 
subscribe to the disenchantment thesis that leaves no place for irrational 
research subjects such as witchcraft. The few existing studies convey the 
isolated character of their subject; if there is a common theory at all, it is 
anthropological and originated from the western researcher's confrontation 
with foreign and usually subjugated people. Evans-Pntchard's witchcraft 
monograph on the African Zande is one of the few books referred to 
internationally (Schock, 1978: 28; ravret-Saada, 1980: 14, 195; Hauschild, 
1982: 158; de Pina-Cabral, 1986: 186). Intellectual exchanges on witch­
craft within Europe are conspicuous by their absence. As a consequence, 
a state of the art survey of twentieth-century European witchcraft research 
has to be written from scratch. 

Witchcraft has always been one of the paragons of otherness; its study 
was undertaken by outside observers who initially did not have any part 
m it. In twentieth-century Europe there have been at least four pro­
fessional groups which have been concerned with witchcraft and have 
provided sc/urces and offered the occasional analyses and interpretations. 
There are the folklonsts, who by the early twentieth century ''produced 
little more than "miscellanies", rag-bags of supposedly amusing facts, 
which are nearly always the same, and very rarely have any originality or 
wit to recommend them' (Caro Baroja, 1965: 225). The custom of using 
witchcraft texts as fillers has been widespread and can also be found among 
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cnmmoiogists, who have published them as quaint examples of 'criminal 
superstition' (Baumhauer, 1984: 114). Together with journalists the crim­
inologists can be ranked among the champions of rationality who have 
campaigned against witchcraft. In the course of the century the collections 
of both folklonsts and criminologists have been set up more systematically 
and have risen above the level of mere curiosities. The fourth group 
consists of anthropologists who after the demise of colonialism in the 
second half of the twentieth century turned to Europe and especially to 
the Mediterranean countries to practise their participant and observational 
fieldwork. Probably because of its Southern-European visibility, most 
anthropologists have focused on the evil eye, 'a modem form of optical 
witchcraft' (Gilmore, 1987: 168). 

. In the following sections I will present the main results of these different 
disciplinary approaches to witchcraft. (The contributions of a fifth group, 
namely psychiatrists, are hardly significant, cf. Favret-Saada, 1980: 250-66; 
Gabonau, 1985; Dundes, 1992: 212). In order to evoke debate as well as 
to invite new research I have opted for a thematic treatment concentrating 
on the intricacies of reconstructing the contemporary manifestations of an 
abstract witchcraft discourse. This abstraction enables us to consider 
distinct expressions in a wider European framework, without losing sight 
of their local and regional embeddedness. The presentation moves from 
descriptions of the different kinds of witchcraft, via a discussion of the 
positions the researchers have occupied within the discourse, to the vanous 
sources and how they can be analysed and placed into wider contexts. 
Since this necessitates the use of very concrete examples, a certain bias in 
favour of Dutch source material (which was most easily accessible) may 
have crept in. Undoubtedly, analyses of newspaper articles or legend texts 
from other parts of Europe would have produced slightiy different 
outcomes; what matters here is to illustrate the kind of material available, 
the sorts of questions that can be levelled at it, and the possible answers 
that are to be discovered. I have refrained from skimming legend collec­
tions and systematically indexing every specific witchcraft trait or motif 
from all over Europe. Although an insight into the geographical distribu­
tion of such phenomena as the bewitching of butter churning, the vanous 
cooking tests to tease out witches or the notion of witches' tails would 
certainly cast light on the contexts, denvauons and mutual influences of 
local witchcraft discourses, such a vast enterpnse fell outside the scope of 
this essay. 

Within an area as large and as densely populated as Europe it is 
impossible to establish particular patterns that have a general range. This is 
quite apparent in the matter of the gender of witches. Most authors agree 
that witchcraft primarily concerned women (Vuorela, 1967: 13; Curileiro, 
1971: 276; Pitt-Rivers, 1971: 198; Schdck, 1978: 127), but to overlook 
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male participants in the discourse, its masculine aspects, and male witches 
would be detrimental to an account of people's experience. I have 
nevertheless used the feminine pronoun throughout when referring to 
witches in general. This may occasionally cause some confusion when 
authors quoted have addressed both female and male witches as male. 
Above all, the question may anse of what a witch, strictiy speaking, is. 
The focus on the witchcraft discourse means that witches are primarily 
defined by their being called witches, by others or by themselves. But the 
English word 'witch' may not correspond exactiy to the concepts in other 
languages which have been translated as !witch'. The most important 
distinction that tends to get lost in translations is the one between practised 
witchcraft and ascribed witchcraft, that is between the witchcraft people 
perform and witchcraft people are said to perform. When we consider this 
quotation: 'A Spanish journalist, at the beginning of the present century 
(. . . ) , claimed that witches were still making a living by selling philtres 
and spells to bewitch, cure and kill, and by practising the art of conjuration 
and divination' (Caro Baroja, 1965: 240), it clearly refers to practised 
witchcraft. Like the French :sorciere\ which can either be translated as 
'witch' or as 'cunning woman', terms in other South-European languages 
apparendy also carry this double meaning. This does not imply though 
that every European conjurer, diviner, cunning woman, fortuneteller, 
charmer or biesser can be considered a witch and thus be a subject of this 
essay. For these specialists did not live under the name of 'witch' 
everywhere and it is confusing to make them into witches, as is done, for 
instance, in the German translation of Ernesto de Martmo's Sud e magia, 
where the Italian 'nmidiante' (healer) is erroneously translated as 'Hexe' 
(witch) (1982: 20; the French translation has 'guenseusse'; 1963: 18—9). 
The Greek magissa 'is usually translated as "witch," [while] in fact it is 
cognate with "magician"' (Dionisopoulos-Mass, 1976: 54). As a Portu­
guese researcher remarked: 'Even though people fear and talk derisively of 
such specialists, they certainly do not contuse them with witches in the 
proper sense of the word' (de Pina-Cabral, 1986: 190). 'No one will admit 
being a witch,' it is said of Denmark, 'while there is no secret about being 
a cunning woman' (Rockwell, 1978: 86). Danish witches are mainly 
ascribed witches. Likewise in the sentence: 'Others were pronounced to 
be witches because they transgressed the moral code of the community' 
(Ddmdtor, 1982: 144); this also concerns ascribed witchcraft and its 
practitioners do not have to practise any witchcraft at all. To complicate 
matters, witchcraft can also be ascribed to a professional witch. As the line 
has to be drawn somewhere, I have chosen to discuss practised witchcraft 
mainly when it implies bewitching and unwitching (and not fortune-
telling or healing in the more general sense). Cunning folk figure primarily 
as experts in counter witchcraft. 
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If not everyone is a witch who is named as such, one can also be 
considered a witch without being called so. 

On ordinary occasions, if witches are to be mentioned at all, it is only 
by allusion and through ambiguous sentences. For instance, the speaker 
declares he is 'badly neighboured', he enigmatically alludes to 'the other 
bastard' or to that 'Jilth' without ever danng to add a proper name 
(Favret-Saada, 1980: 65; cf. 98-9). 

As a French cunning man said about a farmer: 'apparently he's been 
playing tricks again but only on animals1 (Favret-Saada, 1980: 69). In Germany 
being bewitched is described as ''someone has caused him grief, or the 
expressions 'evil force' and 'evil people' are employed (Bartholdy, 1969: 
36; Schock, 1978: 92). A last example of the tabooing of witches and the 
use of euphemisms or circumscriptions from Hungary shows 'surrogate 
tides1 for 'illness demons, witch, nightmare and devil* such as 'the comely 
woman, the evil, the wicked one, the not-pure one, the bewitching spirit, 
e t c ' (Zentai, 1976: 253). This bnngs to the fore another ambiguity in the 
(abstract) witchcraft discourse which affects the delineation of witches 
from different 'supernatural' or 'magical' beings, like nightmares, were­
wolves, revenants, faines and such. Briefly, in some times and places they 
overlap, m others they are distinct. As witches are complex enough by 
themselves, the overlaps are not taken as a pretext to discuss European 
'folk beliefs', 'popular mythology', 'superstitions1 or whatever term is used 
to cover the coEection of non-religious, non-medical or non-scientific 
concepts, especially since their assembling has been arranged by outsiders 
(folklonsts or ethnologists) and may not reveal indigenous ordenng. 

For this synthesis I have used publications m English, German, Dutch 
and French that, if only sometimes, went beyond mere descriptions. 
Publications about witchcraft among European emigrants elsewhere (in 
the Americas, for instance; cf. Williams, 1938; Migliore, 1997) have not 
been considered, nor have I included witchcraft matenai to do with the 
numerous immigrants who in the twentieth century have come to live in 
Europe from elsewhere (see for bewitched Italian immigrants in Switzer­
land: Rjsso and Boker, 1964). I have come across hardly anything covenng 
this aspect of what is stricdy speaking also 'European witchcraft' (cf. 
Camus, 1988: 142-3). Like many of the other features of European 
witchcraft discourses that are dealt with in this essay, this may become the 
subject of future research. 
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TYPES OF WITCHCRAFT 

Twentieth-century European witchcraft comes m many guises. Recently 
women m Amsterdam invited their sisters to join them in the 'Night of 
the Witches' (an evening in late May 1997). 'Women, reclaim the streets!!! 
Dress like a witch!' they announced. The witch-figure, riding her broom­
stick, has become one of the trade-marks of a specific kind of radical 
feminism (cf. Bovenschen, 1977; Katschmg-Fasch, 1987: 385-6) , referring 
to a timeless tradition. 'Nothing has been lost,' a German witch exclaimed. 
'Once again we know everything we knew before' (cf. Treiber, 1991). As 
Diane Purkiss concluded in a play with the formal and substantial levels of 
analysis: 'The figures of the witch and the Goddess and the truths they 
contain are eternal, but also constantly subject to historical loss and 
forgetfuiness, constantly requiring to be rediscovered' (1996: 49). This 
self-proclaimed and city-based witch will not occupy us much here. 
Presented as timeless, she reveals herself as a basically nineteenth-century 
invention, more linked to male interpretations of historic witches, 'as a 
male fantasy about what feminitiy should be' (Purkiss, 1996: 39; see also 
Unverhau, 1990), than to age-old village traditions. 

For similar reasons, the fairy-tale witch and her descendants in plays, 
operas (Horandner, 1987: 353), films, fantasy novels and computer games 
will be omitted as well. Though an intrinsic part of twentieth-century 
Western education and thus prominent in European consciousness, the 
fairy-tale witch is primarily a figure of the imagination (cf. Scherf, 1987), 
like the Russian Baba-Iaga (Mouchketique, 1992). In this way she differs 
from the witch that people believed to be real. This distinction may seem 
nonsensical, especially to those who do not grant reality to any land of 
witch. Yet in cultural analysis, and particularly in witchcraft studies, one 
has to take seriously the opinions of those who are the objects of study. 
As witches are cultural constructs, not existing m any biological sense 
(although some would have them equipped with extra senses), it is only 
through words and images that we can access them. Within this context it 
is important to distinguish between witches in forms of art, on the one 
hand, and people who are constructed as witches, on the other. In what 
sense or to what extent art-forms influence witchcraft discourse and 
subsequent behaviour is not clear as yet (cf. Dingeldein, 1985). But since 
products of art, fairy-tales among them, are generally (at least in Western 
Europe) situated within the middle and upper layers of society, whereas 
the nineteenth- and twenueth-century witches came into being through 
lower-class accusations, interaction between the two will have been 
limited. 'Only the witch in which one does not believe any longer 
becomes a fairy-tale witch,' remarked Manfred Gratz, '"if one can frighten 
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anyone with her at all, it is children' (1988: 128). Folkionsts keep stressing 
that in those cases where we do find fairy-tales and witchcraft legends 
discussed on the same occasions, narrator and audience clearly differentiate 
between the fantastic character of the tale and the possible truth of the 
legend (for instance: Domotbr, 1982: 145; Kuratschkm, 1992: 199; 
Gottschalk, 1995: 162). 

To isolate the fairy-tale witch and the feminist witch from twentieth-
century European witchcraft tradition is, admittedly, very arbitrary. All 
instances of contemporary witchcraft are in one way or another related to 
earlier ones, whether m form, content or interpretation. But the continuity 
of a tradition also depends on the participants and on the genre they assign 
to the tradition. In this way we can discern different witchcraft traditions, 
each with different witch-figures. On an everyday level witchcraft is 
neither a feminist symbol, nor a pagan religion, or a fantasy. It is primarily 
seen as a enme, as a deviation from social norms within a community. In 
all likelihood this everyday witchcraft dates from pre-Christian times. By 
the nineteenth century (if not before), however, it had become totally 
integrated into Christianity. Witchcraft is also gendered; accusations are 
used to direct women to their 'proper' place m society. But it contains no 
secret knowledge, nor any proto-femmist organization. In everyday life 
witchcraft is as real as God, Christ, Mary and (to Catholics) the saints — 
probably even more so, since people are more likely to meet a witch in 
person than any of these supernatural beings. 

The main kind of witchcraft discussed in this essay is best defined as 
misfortune ascribed to other human beings. Although its twentieth-
century manifestations would have been recognizable by fifteenth-century 
Europeans (the other traditions would have been alien to them), this does 
not imply that witchcraft has not changed since then. It acquired demon-
ological aspects, for instance, which were later dropped by most intellec­
tuals and exchanged for equally degrading labels such as superstition, 
backwardness and irrationality. Its connection with natural disasters such 
as thunderstorms'and crop failures dwindled or disappeared as it became 
aimed at individual households and even individuals, mstead of whole 
communities (see the contribution of Marijke Gijswijt-Hofstra to Witch­
craft and Magic in Europe: The Eighteenth and Nineteenth Centunes). 
Most of all, the witchcraft discourse lost adherents. Group after group, 
whether enlightened schoolteachers, liberal farmers, university-trained 
doctors or zealous agricultural consultants (to name but a few), left the 
witchcraft discourse and started to describe their personal misfortune in 
non-personal terms. Alternatively, they blamed it on their own failure 
rather than on their neighbour's evil influence. 

Traditional witchcraft is centred around harm. Eisewhere, I have called 
this main type of witchcraft bewitching (de Blecourt, 1990). It includes 
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damage done to people, especially to little children, and to livestock. It 
can be instrumental in the failure of the churning of butter and it can 
devastate crops. Even an occasional engine can falter because of witchcraft. 
To quote the French anthropologist Jeanne Favret-Saada: 'animals and 
people become sterile, fall ill or die, cows abort or lose their milk, 
plantations [plantings] rot or dry, buildings burn or collapse, machines 
break down, and sales drop drastically' (1989: 42; 1986: 30). These 
different misfortunes can be considered as separate subtypes of bewitch­
ment; they do not need all to occur in the same place and period. 
Bewitching also defines its counterparts: unwitching and witching. According 
to the inescapable logic of the witchcraft discourse, harm caused by 
humans through witchcraft can be undone by them. Every bewitchment 
needs an unwitchment. In most parts of Europe tins is best accomplished 
by the witch herself and victims of witchcraft need, therefore, to find 
means to identify her (or him). 

While bewitching is mainly ascribed (although there are instances of 
people actively exercising witchcraft), unwitching has to be acted out, 
generally in the form of a blessing or a ntuai. This act also conforms 
retrospectively to the validity of the witchcraft interpretanon; witchcraft 
discourse abounds in this sort of circular thinking. Witching, that is the 
accumulation of wealth by witchcraft, is a less frequendy occurnng type 
of witchcraft, although it is based on the same premise of equilibnum as 
bewitching. If misfortune can be due to witchcraft, so can fortune. A 
successful person, so it has been remarked about the Galician Serbs, ''is 
necessarily m communication with the Devil, or his assistants' (Koemg, 
1937: 61). As the Norwegian folklonsts Bente Alver and Torunn Selberg 
observe: 'we also find the idea that those who were the best off were 
those who were suspected of witchcraft' (1988: 28). In an egalitanan 
society, the individual's luck and profit can easily be considered as the 
result of unsocial dealings. 

There is also a fourth type of witchcraft, scolding, which is hardly 
mentioned in the literature. Among the few examples is the Austnan senes 
of curses against women: 'You're a witch — you iook like a witch -
damned witch' (Schipflinger, 1944: 13). It concerns witchcraft accusations 
that do not seem to refer direcdy to any of the three other types of 
witchcraft. Instead, through these accusations people, mostiy women, are 
compared to witches; they are grouped among evil people without having 
perpetrated any specific debauchery. They correspond to the image of the 
stereotypical witch as 'an independent adult woman who does not 
conform to the male idea of proper female behaviour' (Lamer, 1984: 84). 
Already noticeable m early modem times (cf. de Blecourt, 1990: 132, 
154—7), this type of witchcraft is also revealed through (unpublished) 
twentieth-century folklore surveys. At least in the Netherlands some 



Tlie Continued Existence of Traditional Witcticraft 153 

informants replied to the question whether there were still witches m their 
village by saying that superstition had died out but that some women were 
still called ''witch'. For example, one was said to be 'ill-mannered and 
strong, [and] is known m the neighbourhood as intolerant and quarrel­
some"' (cf. de Blecourt, 1989: 249). Folklonsts ignored such remarks as 
their interest was focused on everything ''magical' (cf. Jalby, 1971: 259—85; 
Schmidt, 1972: 132). To their local contacts mentioning this 'non-
superstitious* witchcraft was a way to appear helpful without having to 
degrade the name of their village. The scolding could also have stood out 
more clearly because of the disappearance of bewitchments. We can con­
sider this type as a derivative of the other types; it is also possible to see it 
as one of the assumptions underlying accusations of bewitchment. Women 
who are already denounced as witch-like are the most likely targets m 
cases of bewitchment. 'She was a bad cook, the food was inedible, her 
household was dirty, in short she was not a proper housewife' was said 
about a woman accused of witchcraft m Oberschwaben (Schock. 1978: 201). 

With these four types the content of witchcraft is briefly summarized. 
In the sections that follow more extended examples will be given. Here, I 
would like to address briefly the issue of the combination of the first three 
types. In my Dutch research from which the types are derived, they 
generally appear separated, substantively as well as spatially and socially, as 
in relation to the presumed actor. Unwitehing specialists were very rarely 
accused of bewitching while a witchcraft accusation did not imply 
counter-witchcraft as a public occupation (an ascribed witch was not as a 
rule known as a practising witch). A man accused of witching seemed not 
to have been thought to have accomplished it by bewitching. Within the 
region under observation, Drenthe, it was usually a woman from the 
neighbourhood who bewitched someone. Witching men were mosdy 
located in a neighbouring village or hamlet and unwitching experts were 
always outsiders, who certainly m the nineteenth and early twentieth 
centuries lived outside the province (de Blecourt, 1990). Elsewhere, 
however, connections have been documented, as m the case of Austria 
where diligent and successful farmers were said to have magically taken 
the milk from their filthy and debased neighbours (cited in Schafer, 1955: 
36). Favret-Saada used the metaphor of communicating vessels in this 
respect: as one farm 'fills up with riches, health and life, the other empties 
out to the point of ruin or death' (1989: 43). Others, following the 
anthropologist George Foster (1965), suggested the theory of 'limited 
good' here (which ignores the influence of outside markets; cf. Foster 
1972: 199). As another example of fluid boundaries between the types we 
can consider the battie between unwitcher and witch where the successful 
unwitcher in a sense has bewitched the witch (Kruse, 1951: 59: Vuorela, 
1967: 75 -6 ; Diomsopoulos-Mass, 1976: 54; Favret-Saada, 1980: 71). 
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Whatever combination occurs, in general bewitching, professional 
unwitching and witching should not be assumed beforehand to be 
exercised by the same person. 

Apart from cultural definitions of witchcraft, attention has to be paid to 
the social dimension. 'What is important,' wrote Favret-Saada, 'is less to 
decode what is said than to understand who is speaking and to whom' 
(1980: 14). Witchcraft discourse is constituted in a tnangle of the most 
involved participants: the victim, the witch and the expert, The construc­
tion of a bewitchment is subject to a process that m many ways resembles 
the construction of illness. It starts with the diagnosis, it goes through all 
the stages of discussion and consultation, and it (preferably) ends with a 
cure. What sets it apart from illness is that it presupposes another human 
as the perpetrator. As illness has its healing experts to guide the patient 
through the phases of this process, so witchcraft has its unwitchmg experts: 
the witch-doctors,-the witch-expellers, the cunning folk. In Catholic areas 
priests have often fulfilled this function (cf. de Blecourt, 1994). In the few 
regions where unwitchers have been subject to systematical research, a 
majority of them turns out to be men (Schock, 1978: 141; Daras, 1983: 
157; cf. de Blecourt. 1991: 165). Therefore, in opposition to the female 
witches, I refer to them as male. Their counter-witchcraft is basically a 
practised one and it consists of medicine, advise, and ntuais. To the 
bewitched the unwitcher appears benevolent, while he is an arch-enemy 
of the witch. The tnangle is riddled with tension. 

THE RESEARCHER'S POSITION 

One of the most outstanding differences between histoncai and present-
day witchcraft research is the incorporation of the present-day researcher 
in the witchcraft discourse. When in the field, talking to the main 
protagonists, it is impossible not to become part of the witchcraft tnangle, 
impossible not to take sides. This is most eloquentiy expressed by Favret-
Saada (1980), who has become famous for her research in western France 
(onginally published in 1977). Having established that in witchcraft words 
are crucial, she cnncises the mere collection and storing of these words for 
academic purposes; words 'are power, and not knowledge or information'. 
Although the publishing and translation of her book is by itself a betrayal 
of this principle (even if its style and structure are not, cf. Jonas, 1993), 
what she is concerned about is how the researcher communicates with her 
subjects of research, with her interlocutors. 'In witchcraft, words wage 
war. Anyone talking about it is a belligerent, the ethnographer like 
everyone else'. What counts is not only the position of the researcher but 
her mental and emotional attitude. 'There is no room for unmvolved 
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observers,' she categoncally states. 'A mere desire for information is the 
sign of a naive or hypocritical person who must be at once frightened off 
(Favret-Saada, 1980: 9—11). The crux is one of understanding; to stay 
uninvolved is to fail to grasp what is at stake in a witchcraft crisis' (Favret-
Saada, 1980: 227). 

The choice presented to Favret-Saada was clear. Either she would have 
to be 'caught', that is gripped, by the witchcraft discourse, or not caught'. 
For a responsible researcher the latter was out of the question, the more 
so since the people she wanted to investigate would not talk to her if she 
remained an outsider. As she later revealed: 'they started talking to me 
only (. . .) when reactions escaping my voluntary control showed them 
that I was affected by the real - often devastating - impact of certain 
words and ritual acts"' (Favret-Saada, 1990: 191). When 'caught', she could 
either be bewitched or be in the process of becoming an unwitcher (1980: 
17). Wanting to understand the witchcraft discourse, trie position of the 
'alleged witch' was closed off to her. This was hardly regrettable, 'since 
witches always claim that they do not believe in spells, object to the 
discourse of witchcraft, and appeal to the language of positivism' Witches 
and bewitched do not communicate (Favret-Saada, 1980: 20). 

Vis-a-vis the unwitching expert, the position of the researcher resembles 
that of the bewitched. Both the bewitched and the unwitcher partake in 
the witchcraft discourse; both belong to the same party, aligned against 
the witch. Here there is some flexibility. Favret-Saada was either regarded 
as a victim of witchcraft, or as a pupil of her unwitcher (cf. Camus, 1988: 
20). When the expert is interviewed by an interested outsider he will only 
yield trivial answers. There is 'a barrier, then, of silence and duplicity: the 
diviner can only admit "dealing with that" in front of someone who puts 
forward a personal request for divination' (Favret-Saada. 1980: 21). 

As an anthropologist, Favret-Saada raged at folklonsts who favour their 
own theones above the explanations of the believers. Folklonsts, in the 
words of the tide of one of the appendices to her book, had 'ignorance as 
a profession' (1980: 227ff). In general, they are indeed a welcome target 
for anthropological scorn. Their only asset is to have collected information 
that would otherwise have been lost (as we will see below), even if they 
have made the wrong selections and have obstructed rather than enabled 
insights into contemporary witchcraft. There are, of course, exceptions 
which, with the development of folklore into ethnography and cultural 
studies, may well turn into the rule. After all, Favret-Saada's folklorists are 
French and from a previous penod (see, e.g., Jalby, 1974). 

The Tubingen (Germany) folklonst Inge Schock, whose book appeared 
only shortly after Favret-Saada's, preferred to take sides with the witch. 
Addressing the isolation witches expenenced within a community of 
witch believers, Schock points out that this can become unbearable. 'How 
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difficult and depressing such-situations can get is signalled by the legal 
complaints against witch believers, by the attempt to escape the unbearable 
cohabitation, or, more drastic, by suicide as a last resort' {1978: 17). This 
was impossible to ignore. Her own basic attitude towards witchcraft could 
only be rationalistic. 'We should take seriously the veto of people accused 
as witches against the role witch believers generally try to impose upon 
them' (Schock, 1978: 18). This had grave consequences for her fieidwork. 
Frau N , one of the accused witches whom Schock discovered, declined 
an interview as she did not feel strong enough to relive the events. Schock 
also refrained from interviewing local believers in this case, for the 
allegations against the woman were still rampant. 'The gossip about the 
case and the discrimination against the family would very probably have 
grown in force again1 {1978: 179). Indeed, earlier investigations by a 
student m the Allgau had resulted in a new eruption of witchcraft rumours 
(Schock, 1978:. 41; cf. Favret-Saada, 1980: 59). 

The involvement of the researcher can also cause confusion. This is 
shown m the case of Johann Kruse, a north-German campaigner against 
witchcraft and particularly against cunning folk. With the nse of his public 
profile, suspected 'witches' sent him letters to ask for his help against their 
superstitious aggressors. He also occasionally received letters asking his 
advice as a witch-doctor {Schock. 1978: 129, 195; Hauschild, 1980: 
149—50, 1981: 556). Far from being an entertaining anecdote, this 
instance shows the dominance of the witchcraft discourse. In view of 
Kruse's motives the error may have been a total misunderstanding (Baum-
hauer, 1984: 75),' but for the bewitched it was only logical, since the 
newspapers portrayed Kruse as a powerful expert on witches (cf. Gijswijt-
Hofstra. 1997: 119). The French anthropologist Dominique Camus found 
himself in a similar situation when he was asked to operate as a magical 
expert by a woman whom he'had told about his anthropological work. In 
her opinion, studying witchcraft could only result in becoming its prac­
titioner (1988: 187). The witchcraft discourse did not allow a neutral 
attitude. 

How then should we consider a combination of the two opposite 
positions of witch and bewitched? Does support for the witch automati­
cally lead to a failure to understand witch-believers, bewitched and 
unwitcher? O r more important, is there any possible justification for 
ignoring the plight of the ostracized witch? French researchers seem to 
consider the last question irrelevant since they do not address it. When 
Favret-Saada discusses the position of the witch, she ends by stating the 
unlikeliness of the existence of actively operating witches. 'No one (. . .) 
calls himself a witch; it is not a position from which one can speak,' she 
explains. 'The witch is the person referred to by those who utter the 
discourse on witchcraft (bewitched and unwitchers), and he only figures 
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in it as the subject of a statement1 (1980: 24). In a system m which the 
witch is only identified by the bewitched, it is implied, her place in the 
community does not change while she is still alive. Consequendy, one 
does not have to take it into account. 

The neglect of the witch as a social being is one of the weak spots m 
Favret-Saada's otherwise unsurpassed approach (cf. Beck-Braach, 1993: 
85—6). Possibly peasants in western France resorted to a different, less 
sociable witchcraft system than elsewhere in Europe, one in which it was 
not absolutely necessary to identify the witch in order to make her 
withdraw her spell. 'In recounting an unbewitchmg, typical stones omit 
the methods used in identifying a witch, but they always describe the 
ntual aimed at overcoming him, the great scene of the magical clash' 
(Favret-Saada, 1989: 44; we will look at this problem in more detail later 
on). It may also be that the witch's invisibility followed from the fact that 
she did not belong to the same discourse as the unwitcher (Camus, 1988: 
15). The witch was nevertheless created by that very discourse. Without 
her, the witchcraft discourse would have lost its foundation. And in France 
as elsewhere, the witch was not only a 'projection-' (Gabonau, 1987: 106), 
but also the result of a label projected onto some familiar person (a 
neighbour, for example)' (Favret-Saada, 1980: 8). 

The witchcraft discourse of the witch believers seems to be incompat­
ible with the rationalistic way 'witches' define themselves. To expect 
otherwise, however, would imply that a witch should comply with her 
role. Her use of the rationalistic discourse can be seen as a defence (Favret-
Sasda, 1980: 187), as a denial of the accusations levelled at her. She may 
even be a believer herself. As a German researcher wrote: 'In most cases 
the witch is as supersntious as the other villagers - only with the 
restnctaon, made by herself, that she is sure about not being a witch 
herself. She does not doubt the existence of witches' (Schafer, 1959: 60). 
In a similar way, the anthropologists' interlocutors may switch between 
the two discourses, as we have seen from the example of the diviner. Why 
should this eventually be an impossible feat for the anthropologist? Initially 
she is an outsider, pigeonholed as a representative of the 'press, television, 
the Church, the medical profession, all the national organs of ideological 
control'. The people she wants to study dislike being ridiculed for their 
unsurpassed 'backwardness and stupidity' (Favret-Saada, 1990: 191). Per­
haps they fear being criminalized and prosecuted. Therefore, the anthro­
pologist needs to be initiated, to leam the peasant discourse in order to 
communicate on the same level as her interlocutors, without external 
power constraints. This takes time and it may never be totally accom­
plished. But does it preclude discourse switching? Does it prohibit any 
conciliation with the other side? 

At least for the purpose of this essay the dilemma can be surmounted. 
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The evaluation of twentieth-century witchcraft research is similar to that 
of historical witchcraft research as it is one step removed from fieidwork 
experience. Reading texts only creates a distant involvement. As for the 
criteria of assessment, however, there is still a choice. Either all research 
that is not informed by the witchcraft discourse can be declared worthless. 
Or we can attempt to recognize possible traces of the discourse in the 
reports of people who did not submerge themselves so completely m it, 
even if this implies the disadvantage of missing its hidden, ambiguous 
aspects. 

JOURNALISTS AND FOLKLORISTS 

In a cnaque of Anglo-Saxon anthropologists who failed to acknowledge 
the occurrence of rural witchcraft in twentieth-century Europe, Favret-
Saada pointed to the work of folklonsts, to press reports about 'murders of 
presumed witches and tnals of unbewitchers', as well as to unspecified 
ethnographic publications. On the level o f ' a so widely attested social fact' 
(Favret-Saada, 1989: 40), where it is simply a matter of recognizing the 
existence of witchcraft, the wntings of'uncaught' authors do seem to have 
some value after all. The four sources mentioned are indeed the mam 
wnnngs of those who encountered witchcraft (dianes of the main protag­
onists have yet to turn up), but newspaper accounts, legends, tnal reports 
and fieidwork narratives are all more or less biased or at least selective. In 
this section we will, take a closer look at the production of newspaper 
accounts and legends. 

Newspapers and newsagencies are dependent on conespondents and on 
other newspapers for news about witchcraft. It always erupts locally and if 
a local newspaper finds it too sensitive an issue, the regional paper has less 
inhibitions. Distance, both m a social and m a geographical sense can 
facilitate the reporting of witchcraft. For it is news, especially because it is 
deemed old and in contrast to the modernity and rationality newspapers 
stand for. 'You wouldn't think this to be happening here on the amval of 
the twentieth century!' a Frisian reporter exclaimed {Nieuw Advertentieblad 
15 December 1900). 'In the middle of our fatherland belief in witches 
prospers as it did in the darkest Middle-Ages,' a Dutch weekly wrote m 
the early 1920s (Het Leven 16: 1368). 'Are we returning to the middle-
ages?' the Rotterdam correspondent of the Telegraaf one of the main 
papers of the Netherlands, asked his readers a few years later (7 July 1926). 
'In Sarzbuttel the Middle-Ages make their appearance,' ran the headlines 
in German newspapers. 'Witchcraze in 1954 in spite of TV, radar and 
atoms' (Baumhauer. 1984: 218). A similar notion is to be found in French 
newspapers: 'Five hours from Pans, I have discovered the Middle-Ages,' 
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thus {'Express of 17 October 1955 (Bouteiller, 1958: 217). 'Electric pylons 
stand over the grass-land, tractors are driven along the tarred sunken lanes 
. . but medieval superstitions still prevail.' wrote a French journalist m 
1965 (Favret-Saada, 1980: 34). The general attitude has been one of 
condemnation. Through publication, reporters hoped, villagers would 
realize their mistakes and properly join the twentieth century. 

A witchcraft case can only enter the public sphere when the knowledge 
about it transgresses the boundaries of the household. Since witches are 
hardly designated within one's nuclear family, the witch usually has to 
come from outside and since force is often needed to compel her to lift 
the spell from her victim, most instances of witchcraft become known 
sooner or later. 'In a Dorset village,' wrote a certain Dr B. from Poole in 
1935, :an old woman lives whose back and chest are covered with scars. 
She was accused of bewitching someone, and the victim made her take 
off the spell by "Blood"' (Folklore 46: 171). Scratching the witch, a regular 
feature of British witchcraft, is in companson to Dutch cases one of the 
more violent means to generate unwitchmg. It can even be worse. 
According to the Rhein-Neckar-Zeittmg, a regional German paper, several 
farms were burned down because the residents were suspected of witch­
craft {14 October 1956). For a similar reason a Franconian mechanic burnt 
down a widow's home {Times 9 June 1962; see also about this case: 
Wagner, 1970: 354-5 ; Schbck, 1978: 190-2). Polish newspapers reported 
an attempted burning in 1957 and one in which the 'witch' perished !in 
the flames of her own house' in 1984 (Schiffmann, 1988: 150-1). 
Newspaper stones have ranged from the normal, but exotic enough for 
the reporter to take notice of, to the extraordinary. In the course of the 
twentieth century, newspapers seem to have concentrated on the more 
sensational aspects of witchcraft. After all, the usual unwitchmg did not 
need to result in the witch's death. When a witchcraft event went public, 
it did not have to be publicized. 

The journalist's interest m witchcraft appears to be superficial; his story 
has to be ready m a few hours and he hardly has the time to investigate. 
At best he can wnte small follow-ups, such as the following example from 
Fnsia: 'The father of the bewitched child has changed his. opinion. He has 
thrown out the witch-doctor's medicine and has called for a medical 
practitioner to visit the patient' (Provinciate Drentsche & Asser Courant 14 
February 1912). Checking newspaper stones for their reliability through 
interviews is not always easy; the reports may have influenced the 
informant's memory, or even have formed the basis for it. Where Dutch 
collectors of legends have come upon the same events as those reported 
by newspapers, they have usually not discovered more information. The 
newspaper reports are usually much more detailed than the specific legend 
texts, the more so since they provide exact dates. 'We have coundess 
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reports in the folklore records on the ill-treatment of witches (. . . ) , but 
we are never told when a witch was beaten rill the blood flowed,1 argued 
Damsh historian Gustav Hennmgsen when stressing the importance of 
including newspapers in witchcraft research (1989: 149). Nevertheless, 
legends reveal a different kind of reality by the quantity in which they 
were collected; they depict witchcraft as a part of daily life far more 
profoundly than newspapers are ever able to do. 

Folklonsts started to form legend collections in the nineteenth century 
and proceeded collecting far into the twentieth century. In some areas of 
Europe this was done more intensively and systematically than in others, 
but altogether tens, if not hundreds of thousands of texts on witchcraft 
alone have been noted down and stored. Some of these texts are published 
but only a few have been analysed. The idea was to use them for (earned 
monographs, on witchcraft for instance, but that hardly happened (see for 
exceptions Vuorela, 1967; Pinies, 1983). The original presuppositions 
behind the collecting had hardly anything to do with genuine interest in 
contemporary cultures. Superstitions, including witchcraft, were taken as 
the oral equivalent of archaeological remains. They were the mental relics 
of times long past, mainly to be found in the remote parts of the 
countryside. Backwardness m the romantic sense was revered rather than 
rebuked. Witch families, according to Jacob Grimm and his epigones, 
were the descendants of pre-Christian priestesses (cf Schock, 1978: 19-22; 
Hauschild, 1981: 546). Later folklonsts renounced their attempts to 
reconstruct ancient animistic systems (although the custom survived longer 
in eastern Europe than in the west; cf. Domotor, 1982; Pocs, 1989b). 
They adopted a literary approach, renamed superstitions as 'folk beliefs' 
and came to regard collecting as a means to map the distribution of these 
beliefs, supported by vague notions about disappeanng narrative cultures. 
Yet they held on to their trusted definition of the legend. As a text about 
beliefs, its content was non-religious and non-scientific. 'Folk-belief,' to 
quote only one definition from many similar ones, is the belief in the 
effect and observability of powers that are inexplicable by natural laws and 
not founded m religious doctnne' (Kaufmann, 1960: 83). 

What it embodied for the believers (in other situations still known as 
supersntious peasants) did not count. As a result the coEecnons are 
cunously selective and devoid of contexts. Showing witchcraft and other 
'beliefs' as an intrinsic element of people's oudook, they conceal the rest 
of it. Where witchcraft was narrated m the past tense and recorded by the 
folklonst correspondingly, other memones were edited out. In the ensuing 
legend text the questions of the collector were omitted and the discussions 
between the informants were ignored. It was a perfect example of 
miscommunication, also in terms of time. While the folklonst enticed the 
informant by asking about stones about the past m general and gradually 
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brought the subject to somewhat mysterious happenings, the informant 
could oblige the folklorist by using the past as a device to obscure the 
present, since 'a discourse on the past is perhaps not quite the same as a past 
event' (Favret-Saada, 1980: 65). 

But the folklonst persisted, the more so when the advantages of oral 
interviews over data collecting through wntten surveys had become 
apparent. The picture Favret-Saada painted of him is accurate but limited. 
He certainly received evasive answers to his quenes about witches such as: 
'they no longer exist'; 'that was in the old days', (. . .) 'they exist but not here' 
(Favret-Saada, 1980: 16; Favret-Saada and Contreras, 1981: 31-2). He was 
also a local (though somewhat better educated) who spoke the dialect and 
when people did not know any stones he persevered until he found the 
ones who did. Legend collectors spent years roaming the countryside 
surrounding their homes and therefore gained some trust. What they 
lacked in depth, they gained in breadth. Through numerous texts we learn 
about witchcraft events from a more or less removed past and we do hear 
the voices of genuine believers. Occasionally, we even hear them disagree­
ing and joking, as in the following fragment recorded in Hungary (Degh 
and Vazsonyi, 1972: 105). The text is taken up at a point where people 
have just discussed the idea that a witch cannot die until someone is 
willing to receive her power. Her orchard is also magically protected: 

Mrs R . I have heard it too, but I am not sure about it. 
Mrs E. God would not let this happen. I wonder . 
Mrs S. Who is it? 
Mr K. (to Mr A) You know them, why don't you speak up? 
Mr A. Of course. She lives close by the Catholic Church. 
M r E . O n the corner, next to the cemetery? 
M r K . That's nght. And you know about her son? She has a son, a 

handsome young man. 
Mr A. He doesn't get a wife, no matter how handsome he is. 
M r K . He cannot marry, neither can her daughter. N o one wants 

her. daughter. 
Mrs F. No , because of her mother. The witch. 
Mrs S. I don't believe this. 
Mr T. I do, I do. . This is a good excuse for the boys. Is it not 

more sensible to stay a bachelor? (He laughs.) Smart fellow, 
didn't let himself to get pushed around. 

In this session the taperecorder was hidden and only Mrs E. knew about 
it. Most of the legend texts, however, are presented as a monologue. And 
the few taperecordings are not always as revealing as this Hunganan 
example. (Dutch published transcnpts, for instance, merely show the 
coEector asking an informant to repeat the legends that were told on an 
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SLIEDRECHT. IQ26 
In 1926 Dutch newspapers reported on a bewitchment m Sliedrecht, a 
town north-west of Dordrecht, along the nver Merwede. 'At the dyke in 
Sliedrecht,' according to the Telegraaf 'lives the family V. For the last six 
months the nineteen-year old Geana V. has suffered from a cunous illness. 
She suffers from a kind of fatty degeneration, which shows the more 
because of her small stature.' As she was also often bedridden and weak in 
the head and as the family doctor had apparendy exhausted his skills, the 
family followed the advice of a backdoor neighbour, the elderly woman 
Mrs M. They consulted the witch-doctor of Gorinchem, a saddler who 
practised as unwitcher to earn some extra money. 

The moment he saw the girl, his diagnosis was fixed: the girl was 
enchanted by a witch. N o w the difficulty was to discover the witch. 
For only she would be able to break the enchantment. Mrs. V. 

earlier occasion. They do not add a new dimension to the storytelling 
event). When discussions are left out of the texts, they cannot be assessed 
either. They may show the process of a witchcraft discourse in decline, 
they may also enforce the discourse. 'Unbelief serves as a catalyst to show 
the facts to be true,' a French folklonst observed (Pinies, 1983: 23). 
Likewise, joking about witchcraft can be interpreted as an instance of 
disbelief or as a compensation for 'the fear of the power of witches' 
(Lehnert-Leven, 1995: 134). 

Both the journalist and the folklorist have demed witchcraft its place m 
contemporary, rationalized and disenchanted society. If witchcraft still 
persists, then it is an anachronism, belonging to the past. In the journalist's 
perception, this is the dark, superstitious past of the Middle-Ages. The 
folklonst projects witchcraft back into an idealized prehistoncal period. In 
both cases, their objectives do not include an understanding of the 
contemporary witchcraft discourse. Their informants are not their interloc­
utors. These last points are apdy illustrated by a meeting between a 
Flemish folklonst and an octogenanan. The folklonst, who systematically 
worked his way through every village of his region, asked the man if he 
could name certain women as witches. He was rather direct in his 
questions. 'I am not going to name them,' the man replied. 'But it is for 
the university, sir!' the researcher countered. He got two names and that 
was all (Penneman, 1972: 122). As his colleague from a neighbounng area 
concluded: 'It was especially difficult [for the informants] to tell [me] 
witch legends, as these often referred to people still alive and the telling 
might be dangerous1' (van den Berg, 1960: 29). 
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immediately accepted the verdict of the witch-doctor as the only true 
solution. Were not the trees on her land withered? — What? the witch­
doctor asked, are the trees on your land withered? Then you have to 
look for the witch m your near vicinity! But how to find out who 
actually was the evil spirit? The witch-doctor also knew the solution to 
this question. 'Go home,' he oracled, 'and the woman, who is the first 
to inquire after the well-being of the girl, is harbouring the evil spirit, 
with which the poor child is bewitched. She is the main character!' He 
mumbled a formula and started to prepare a potion, which he gave to 
Mrs. V. 'You should - so he continued — let the witch dnnk from this 
potion and she will be willing to bless your daughter, so that the 
enchantment will stop and she will become healthy and merry again!' 

Back home, they met their nextdoor neighbour Mrs K., who inquired 
after the girl's health. This identified her as the witch. The family, 
consisting of the mother, the daughter and her maternal grandfather, 
gathered together with Mrs M. and some days later they lured Mrs. K. to 
their house. At this point the journalist presented the story from the 
suspected witch's point of view. 

'They had always acted weird/ said Mrs. K. about her neighbours. 'And 
they always spoke about witchcraft. But 1 had never seen them as weird 
as that morning. I enter good-naturedly and I find the whole family 
sitting around the table. Is it someone's birthday? I ask. Then the old 
man began to speak. Yes Mrs. K., he said, you have now come here 
and we will tell you now for good. We know ail about it. So what do 
you know then, I ask. We know that you enter our home with your 
spirit. You have the girl m your power. And the trees on the land are 
withered. That girl, who becomes so heavy, she was made that way by 
you. And now we demand that you end it. Don' t deny it. We tested it 
with the bible and the key and the key turned to your house. I did not 
understand any of it.' 

Then the sick girl announced that they should dnnk wine. Mrs K. did 
not see whether they poured her wine out of a different botde, because 
they kept her distracted. But the wine tasted sounsh and she felt her lip 
withdrawing. Later it was discovered that her Hps looked bluish. As soon 
as she had fimshed her wine, they wanted her to bless the girl. It made 
her very upset and she wanted to go home to prepare lunch for her son. 
But they did not let her go. 'Now you are here, you stay here,' they all 
shouted in confusion. And the daughter kept asking: 'You should bless 
me, for you are able to bewitch' Mrs V. urged her: 'just say "God bless 
you", then my daughter will recover'. They offered her money and they 
threatened to use force, after which Mrs K.'s wish to leave was stronger 
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than ever. Only when her son lacked down the door, did they let her go 
(7 July 1926). In the next few days stones about the case circulated locally 
and lots of people went to see the house for themselves. Mrs. K. moved 
away from the neighbourhood and Mrs. V. and her daughter planned to 
leave Sliedrecht altogether. It turned out that a local handy woman had 
stirred up the whole incident. Her grandchild had been bewitched earlier 
and on the advice of the Gonnchem unwitcher a black chicken had been 
boiled alive to lure the witch (Telegraaf \1 July 1926). 

These two newspaper texts offer just one example of the way witchcraft 
cases were rendered public. They hardly conceal the reporter's indignation 
about people's gullibility and the witch-doctor's exploitation of it. Not ­
withstanding the irony m the reporter's wording, there is no reason to cast 
doubt on his descnpaon. The Sliedrecht case, although one of the last to 
be reported in the Netherlands, was fairly typical (cf. de Blecourt, 1996: 
346—50). It featured all the participants in the witchcraft discourse, from 
Mrs M., the 'annunciator" to the bewitched Miss L., from the unwitcher 
from Gonnchem to the witch Mrs K. At the time, women played the 
main part in the witchcraft matters at pnvate and neighbourhood level; in 
this particular case both husbands are totally absent. On the whole men 
played a marginal role as figures of authonty. The case had the repetitive 
form of bewitching (or the remterpretation of previous events m terms of 
witchcraft). It referred to the two most pronounced (at least in the 
protestant Netherlands) forms of identification: the chicken test and the 
book and key test. It compnsed lunng, forcing and the attempt at blessing. 
Only years later was! the clue revealed. According to a local supenntend-
ent. interviewed in 1962, the bewitched girl had been pregnant (Kooij-
man, 1988: nr. 333). Such a misdiagnosis was not uncommon either (cf. 
de Blecourt. 1990: 177). The case also presents one of those instances in 
which different sources overlap, enabling us to obtain some idea about the 
memory of the folklonst's informant. In the legend text the two most 
sensational events had- been merged and the chicken test had been 
transplanted on to the girl's case. 

The Sliedrecht case can also be approached from the perspective of the 
witch-doctor. His name was Lambertus Lelie and he was the last of a line 
of male witch-doctors (de Waardt, 1991: 290-1), which alone shows that 
he was fully integrated m the regional witchcraft system and no outsider 
to it (cf. Favret-Saada, 1980: 31). A bncklayer who visited Lelie in 1921 
told a reporter that he was left alone in a room and heard an infernal 
racket. The witch-doctor charged ten guilders for a consultation and then 
sold him a potion, which helped him to defecate a toad {Met Levcn 16: 
1369). Another man was told that he harboured a stoat m his body. 
Occasionally, men could still fall victim to bewitchments. Other reports 
are less prosaic. In 1908, for instance the unwitcher told a woman that she 
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had been bewitched by a man (PD&AC 17 March 1908). The full picture 
of the unwitcher, however fragmentary, has to be compiled from different 
sources. 'People went to Gorkum when they thought themselves to be 
bewitched. There the witch-doctor lived/ a factory-worker related m 
1963. 'He gave them a jar with medicines and ordered: "Take care to 
keep the jar out of sight of the witch, otherwise it will burst". Then 
people anxiously entered Brakel [a village] holding the jar under their 
coats' (Kooijman, 1988: nr. 2102). Dates were rarely given. In the same 
year a clerk mentioned an indefinite 'in the old days' (nr. 2448) and a 
peasant, who only remembered that people went to the Gonnchem 
unwitcher for a bewitched girl, said: 'What kind of man he was, I don't 
know. For it is such a long time since I heard the story' (nr. 2051). Lelie 
died in 1944, but already in 1934 a local doctor and student of folk 
medicine mentioned that lately the unwitcher did not seem to practise his 
trade anymore. 

Lelie must have been rather popular. People consulted him from within 
a radius of 15 kilometres from his residence, judging from the places 
where in the early 1960s he was still remembered. When we look at the 
1934 statements, the radius can even be extended to approximately 20 
kilometres (cf. Geldof, 1979: 157). This may be an indication "of the man's 
shrinking influence. It can also be explained by the mechanism of 
reporting witchcraft, in which proximity in time translated into geographi­
cal distance and vice versa. Apart from the doctor's remark, the only 1934 
report from the area close to Gonnchem places the unwitcher about half 
a century m the past. 

FOLKLORE INDEXES 

The enormous mass of matenal accumulated by folklonsts has caused 
problems of cataloguing and indexing. For fairy-tales or other clearly 
structured narrative genres like anecdotes or migratory legends, it has paid 
to compile type indexes. Within tale types, it is possible to indicate 
'motifs', small narrative elements that can be found in different types. The 
tale of Hansel and Gretel, type number ATh 327, for example, consists of 
motifs like 'Children abandoned' (S301), 'Ogre's gingerbread house lures 
child' (G412.1) and 'Ogre burned in his own oven' (G512.3.2.1). Witches 
do not figure as the main protagonists everywhere (Aame and Thompson, 
1973: 116—17). Similar motifs can occur in different genres and 'a motif 
may be in itself a short and simple story,* which 4may not be related to 
any of the types. The account of a witch's taking milk from a neighbor's 
cow by squeezing an axe handle or a towel (D2083.3.1) seems to be an 
example of this kind of motif (Baughman, 1966: xi). This was one reason 
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why hardly any type catalogues of 'belief-legends' have been published. 
Among the few that have is a Dutch catalogue (Sinmnghe, 1943), which 
acquired some international standing. But its necessary elaboration and 
refinement became stranded in .fraud, ignorance and squabbles between 
Dutch and Flemish folklonsts (de Blecourt, 1981). 

In the 1960s, attempts at an international legend codification by 
researchers who wanted to facilitate international comparisons and to trace 
the diffusion of tales, did not succeed either. This was hardly surprising, as 
the number and variety of legends was so vast that the venture was 
doomed to failure before it had even started. Many of the legends were 
merely remarks and pieces of memory (hence they were called memorates) 
that sometimes acquired some narrative structure in the telling, but mostiy 
had their origins in events rather than m tales. Yet the legend texts had to 
be ordered somehow, not only to make them accessible, but also to 
provide the discipline of folklore with the academic aura it so badly 
needed after World War II. In the case of publication, it was sometimes 
decided to order legends by locality or narrator instead of by theme. Then 
the legend contents still had to be made accessible by indexes. Initial 
analyses were, therefore, made and some form of structure did arise. 

Classificatory systems and indexes are not only methodological tools; 
they also show principles for structuring knowledge, tt remains to be seen, 
however, whose knowledge this concerns, the local informant's or the 
researcher's assumptions about it. International indexes, for instance, can 
hardly do justice to local or even national peculiarities. The Motif index of 
folk narratives, according to its conceiver Sath Thompson, 'makes no 
assumption that items listed next to each other have any generic relation­
ship, but only that they belong to the same logical categories' (1946: 423). 
Logic, then, is the unifying and universally governing norm for ordenng 
diverse data. As the folklonsts never agreed on one system, they apparendy 
each applied their own different kind of logic. 

The structure of the systems used is beyond question. As a (open) tree-
structure, it enjoys a long standing tradition within European academia. 
What is in dispute (explicitiy or implicidy) is the categonzataon of legends 
within that structure. Witchcraft itself is generally considered as a main 
category, although the Motif-index, denved as it is from fairy-tales, has 
different sections for magic (especially D2050: destructive magic power) 
and witches (G200), which are ranked m the section on ogres. The 
pnncipal witchcraft pattern, consisting of the opposition between the 
witch's deed and its undoing, is found in every system. General themes, 
like witches changing into animals, or particular forms of bewitchment are 
recunent on a lower level. Yet the mutual relations of the themes and 
classifications within the systems vary. Vanation also ensues when the 
different systems are compared to each other. 
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In her landmark contribution on witchcraft in the Handworterbuch des 
deutschen Abcrgtaubens (Dictionary of German superstitions) Lily Weiser-
Aall (1931) distinguished between the witch's practice and capacities, how 
people became witches, where they lived, how they spoke and how they 
died. Further categories were reserved for the identification of witches and 
for defence against them. The lemma ends with a small section on witches 
in proverbs and sayings. The sequence within the structure of this 
overview progresses from bewitchments to unwitchments. Some of the 
sub-categoiies also show this movement. The weather witch, who can 
produce thunder, ram, hail, whirlwind and frost, can be overcome by 
sounding bells and shooting. Counter-witch craft in the case of milk 
witches includes cooking the milk (with or without nails), beating it or 
putting objects into it. When other mischief of witches is discussed, 
however, unwitchmg methods are left out, only to return as a general 
category later on. Cooking again appears, involving now the urine of a 
bewitched child, together with burning, shooting and hitting bewitched 
animals and objects. The internal logic is somewhat flawed since the same 
themes emerge at different places in the system. 

A similar inconsistency is to be seen in the Motif-index and especially in 
the extended index on the Bntish Isles and North Amenca (Baughman, 
1966), also within the section on witches. Unwitchment, to take one 
example, is ranked under such diverse subcategones as 'Charactenstics of 
Witch', 'Recognition of Witches' and 'Witch overcome and escaped'. 
Thus the motive 'Witch is made to say "May God bless you" instead of 
"My God bless you" to remove spell' (G224.1(a)) is pnmarily a character­
istic of the witch, whereas 'Burning heart of animal, usually one of the 
victims of the witch, will bring witch to scene to stop burning' (G257.1(a)) 
belongs to the sub-category of recognition, and 'Burning heart of cow or 
bullock to break spell of witch' (G271.4.1(aa)) to overcoming witches. 
This may of course point to slighdy different accents in the legend texts 
the index was based on. but on a logical level it is disputable whether one 
should choose between recognizing and overcoming the witch (which are 
usually phases of the same process anyhow) or concentrate on the action 
itself, m this case burning. 

A dictionary article like Weiser-Aall's builds up a composite picture of 
the witch, 'a multi-coloured, almost confusing portrait' (Schbck, 1978: 
99). Witches (or their souls) can change into cats, pigs and hares. They 
also appear as bears, bees, billy-goats, lizards, magpies, ducks, owls, flies, 
foxes, goats, etc, etc. The only animals forbidden to them are those which 
the Chnstian creed designates as symbols of punty, like iambs, pigeons 
and swallows (Weiser-Aall, 1931: 1869). Although one of the Motif-index s 
aims may be to differennate rather than to synthesize, it creates a similar 
impression: witches can change into any animal, from domestic to wild. 
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from mammals to birds, insects and reptiles. The underlying assumpaon is 
that even if there are many forms of witches, they still belong to the same 
'belief. Set against the individual tales, however, the combination of these 
shapes hardly makes any sense. Only in fairy-tales and ballads can wizards 
change into different animals; in legends witches normally use only one 
other shape, if they change at all. 

Legend texts do not lend themselves to umversal classification schemes. 
Although the fairy-tale index has been dubbed the 'Linnseus of the fairy­
tale students' (Liithi, 1979: 16), types and motifs are not equivalent to 
genuses and species. Bringing together themes found in different witchcraft 
legends abstracts them from their original place in localized and tame-
bound witchcraft discourses. It relates legends and motifs to each other, 
instead of to their production and reception. Meanwhile, important 
elements are disregarded because of their non-'magical' character. In the 
Handwdrterbuch the bewitching of humans is barely mentioned. Likewise, 
m the Motif-index the relevance of social categories is not recognized and 
there is thus no differentiation between the bewitching of adults and 
children, or men and women, or even adolescent girls. From legend texts 
one of the most striking charactenstics of the witch that appears is her 
being a neighbour of the bewitched, but this is not acknowledged in the 
indexes. Moreover, by separating legends about the same events or about 
the same witches and by regrouping them according to 'magical' content, 
bewitching and unwitching disappear as constitutive parts of a process. 
Such a process can start with the indigenous interpretation of different 
kinds of misfortune' in terms of witchcraft, parncularly because of their 
'extraordinary repetition' (Favret-Saada, 1980: 6; Schock, 1978: 105-6). 
To study this process, we have to return to the sources and find out what 
they tell us about the actual events. Entries m dictionaries and indexes can 
be helpful here mainly in so as far as they refer us to large quantities of 
onginai material. 

LEGEND REPERTOIRES 

Out of the folklonsts' work on witchcraft two approaches emerge which 
may help to render witchcraft legends useful for the understanding of 
witchcraft discourses. We can either concentrate on a particular trait m 
the legends, 'or focus our attention on a regional or local level. The pursuit 
of either possibility has largely remained descriptive so far. Only m relation 
to the 'evil eye 1 complex, a form of bewitchment by looking, have 
interpretations been suggested (see below). 

Yet at a regional or local level it is also hard to ascertain whether or not 
a witchcraft discourse can be reconstructed by just combining witchcraft 
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legends told by different people. If communication is considered to be a 
condition of the discourse, in the absence of dialogues and discussions we 
can only surmise that statements by individuals (made to folklonsts) form 
part of an encompassing system. It seems evident for villagers to have had 
access to different repertoires; 'quite contradictory cosmogonies may exist 
side by side', as the Hunganan folklorist Tekla Domotor remarked (1982: 
18). But can this not also apply to the level of witchcraft discourses? Is, for 
instance, the idea that witchcraft is hereditary and predestined compatible 
with the notion that witchcraft can be learned (Schock, 1978: 101; 
Gottschalk, 1995: 162-163)? O r does it concern different discourses that 
are rooted in different social structures (cf. Jenkins, 1977)? Can notions of 
gender be more dominant than those of witchcraft in the sense that stories 
about male witches are not easily interchangeable with stories about female 
witches and may even belong to a separate discourse? In short, can a 
witchcraft discourse be unitary and indivisible, even locally? 

Regional publications in which witchcraft legends are discussed as part 
of a preconceived, supenmposed system are obviously hardly helpful in 
answenng these questions, although they may contain interesting details. 
They merely repeat the failures of the supernational indexes and surveys 
as cnticized in the previous section. In her discussion of witchcraft legends 
from Westmiinsterland (Germany) the Germanist Gabnele Gotschalk 
(1995), for instance, recapitulates legends about how one becomes a witch, 
about witches' gatherings, metamorphoses into animals (mainly cats and 
hares), bewitchments and unbewitchments. Her colleague Chrisd Lehnert-
Leven has completed a similar project on witchcraft legends from West­
phalia. She, however, remarks that the legends about witches' gathenngs 
'cunously' appear as 'totally extncated from causing harm' (1995: 137), 
that is from bewitchments. A similar observation has been made by the 
Hungarian folklonst Zoitan Kovacs in his study on means and methods of 
identifying witches. Russian legends about the recognition of witches in 
churches and more specifically m : the chair of St. Lucia' (or Luca) miss a 
certain kind of concreteness, 'do not join organically m the other witch­
craft legends' arid look like prescriptions rather than expenences (1977: 
249). 

One of the ways in which we can gam more insight into local witchcraft 
discourses is to examine the legends of individual informants. A rather 
random selection from the legends which were collected in the summer 
of 1963 in the Kempen, a region east of Antwerp, indeed reveals that 
different people had different repertoires (which is only to be expected). 
It also reveals individual attitudes towards witchcraft which are more 
vaned than the dichotomy between 'superstitious' witch believers and 
'rational' sceptics, or the division into cnticai, indifferent and believing 
attitudes towards legends (Kaufmann, 1960: 89-90) lead us to expect. 
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Thus a 79-year-old woman from the hamlet of Pulderbos, from whom 12 
witchcraft texts were noted down, told the folklonst how a pnest 
pronouncing the 'dominus vobiscum' (God be with thee) was able to 
recognize witches in the church because of the beehives that appeared on 
their heads (Daras, 1964: nr. 1476). This woman knew the legend about 
the witch who flew to the winecellar in Cologne (nr. 830) and she 'had 
often heard' about witches stealing butter (nr. 1054). She also knew about 
a C3se in which a witch had been unable to die until a pnest :read her to 
death' (nr. 1793) and that it was possible to torment people with the aid 
of a book of spells (nr. 1947). Once, a witch had taken a pair of scissors 
into the church and had destroyed the coats of other women 'out of 
jealousy' (nr. 1161). On the whole her legends have an anecdotal quality. 
They refer more to tales, to nouons about witchcraft that circulated in the 
area (and far beyond), than to actual experiences, although she localized 
some of the legends. When she came close to narrating events they had 
turned anecdotal in the telling, for instance when she told about her 
husband who had visited a woman 'who had the name of being a witch'. 
The poor man had got lost on his way home and had only arrived the 
following morning (nr. 1107). The only concrete bewitchment she 
recounted was about her parents who had suffered from headache and had 
been sent to a cloister by the doctor. There a monk had said: 'There is 
something to witchcraft, but not as much as the people say1 (nr. 2071). 
Even that was a formula (Daras, 1983: 149). In the woman's stones the 
witches themselves remain elusive. If we presume that she kept silent 
towards the folklorist about her more direct involvement (which is 
unlikely), her taking refuge in already existing opinions and tales was still 
a certain way of speaking, a certain narranve mode that could be adopted. 

The stones of the woman from Pulderbos stand in sharp contrast to 
those told by a 61-year-old woman who lived m St Antonius-Brecht. This 
second woman also knew that the pnest could spot witches m the church. 
'The past was full of those things!' (nrs 1451, 1452). The bulk of her 
legends, however, concerned her expenences with one particular witch, 
whom she named m full. 'How did it all start? Well, how long have we 
been punished with that Mie van Nuffelen?' Delving mto her memory 
she found that it had started just after her wedding (presumably around 
1920). She had lost her nng and Mie had found it at a spot where they 
had already looked 10 times. 'If she could do this with a blessed nng, how 
strong must she have been?' (nr. 1207). Mie was unable to have children 
and she had told the woman that she too would never conceive. 
Thereupon the woman consulted the monks m a nearby village and gave 
birth within a year (nr. 881). 

Other neighbours were less fortunate. The witch had borrowed some 
salt from a gnnder which had caused him to lose his grindstones (nr. 
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1148). Children who had touched her became ill (nr. 882). When the 
informant's aunt had stepped into Mie's footprint, she had looked back 
(nr. 1530). One of the main victims was the witch's own daughter-in-
law. Her family met with one misfortune after another. A new cow died 
and a child lost a lot of weight. The other children saw a black dog and 
screamed the whole time. The local pnest advised her to see the Capuchins 
m Antwerp. Since the daughter-in-law was unfamiliar with the city, the 
informant accompanied her. 'She kept crying, so I had to do the talking'. 
They got 'something strong', a 'long lesson' which they had to read for 
nine days in a row. The witch 'never did have any power no more!' (nr. 
982, cf. nr. 987). And when witches could not inflict harm on others, 
they had to injure themselves. After the women had visited Antwerp. Mie 
had writhed in agony and had lost half a bucket of blood each day (nr. 
1099). This informant was rather experienced in dealing with unwitchers. 
Clergymen sweated it out, she claimed, and they also needed buckets of 
water to restore their power (nr. 2027). She and her neighbour also 
consulted a lay unwitcher (nr. 1622). For her, the reality of witchcraft was 
reinforced through these visits. They also provided her with a means to 
handle it and she could even become a mediator berween bewitched and 
unwitcher. 

Witchcraft was discussed in several ways, depending on the narrator's 
degree of involvement. The issue of the uruvocal witchcraft discourse is 
closely linked to the credibility of the legends. Between the rationalistic 
denial of witchcraft on the one hand and the certainty of the truth of 
one's expenence of it on the other intermediate positions were taken. In 
the context of repertoires as they were related to a folklonst (which is 
often the only context that can be reconstructed) single stones acquire 
something of the meaning of the whole repertoire. To recognise witches 
in church, to take up Kovacs topic, would be more anecdotal within the 
repertoire of the first woman whereas it would lend more support to the 
omnipresence of witches in the second. Similar motifs and tale types could 
thus become charged with slightiy different meanings. This is even more 
apparent when a story referred to an event. When told by a sceptic, it 
could still contain the same narrative elements as when told by a believer. 
(In both cases the setting is determined by the interviewing folklonst). 

The relation between repertoire and narrative is not totally unilateral, 
however; since the range of meamngs of an individual narrative is limited, 
the narrative also affects the repertoire. The tale about the journey to the 
wmecellar, for instance, was also told elsewhere in the province of 
Antwerp (Roeck, 1966: 149), as indeed with different destinations all over 
Europe. It is 'an entertaining story' (Boskovic-Stulli, 1992:148), structured 
around fixed motifs, such as the formula 'over thick and over thin', which 
in the story is rendered into 'through thick and thin' by the man following 
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the witch (G 242.7.g; the Dutch language version is more expressive as it 
has the protagonists travel over and through hedges). Even if this tale had 
been told m the first person, most of the audience would have recognized 
it as a tale and not as an expenence. Folklonsts have classified it as a 
migratory legend (ML 5006*), which can also feature fairies instead of 
witches (Bnggs, 1971). 

Within witchcraft legends we have thus to differentiate according to 
narrative mode and narrative genre. As with other representations of the 
witch, here the question is aiso whether there are mutual influences 
between the different modes and genres. Furthermore, the function of the 
different modes and genres within a particular witchcraft discourse needs 
to be established. In any C 2 s e , the Frisian witch Alle Tet used the 
winecellar story in the first person to instill women with even more awe 
of her than they already had. 'I've been to the winecellar in Spain, last 
night. My oh my, how many drinks I had. I took the broomstick, sat on 
it and hop it went through the air' (Wytzes, 1995: 99). In order to 
understand witchcraft tales it is also significant to know who told which 
tale to whom. 

GENDERED LEGENDS 

Are twentieth-century witchcraft discourses gendered? Or to apply the 
question to folklore material: do men and women have different reper­
toires of witchcraft legends? As the necessary research is largely missing or 
unsatisfactory, the answer must again remain tentative. Thus, Ton Dekker 
concluded in his essay about Dutch witchcraft legends: 'Both men and 
women tell stones about witches and sorcerers and m the process make 
very negative remarks about people of their own sex. There is no question 
of a gender-specific preference for stones about witches and sorcerers ; 

(1991: 188). Dekker was mainly interested in the differences between 
male witches (sorcerers in his terminology) and female ones and he did 
not look for specific repertoires. But there are indeed very specific stones 
about male witches, for instance those included in the Motif-index under 
number G295*: 'Witch (usual male) does impossible deeds (usually with 
the aid of the devil)'. These feats are summanzed on the basis of a German 
collection: ! to win all card games, to make little devils appear as well as 
phantom animals, dogs, soldiers, pigeons and black mice, to make the 
pottery in the cupboard rattle, to change burned cards into new ones, to 
keep away mice and rats from the com and foxes from the chicken yard, 
to make snappy dogs harmless and to silence them, to make tables dance, 
to change oneself into a broom bush, to lure squinels and cats, to 
immobilize disagreeable people and thiefs' (Kaufmann, 1960: 100; the list 
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contains many magician's tricks; cf. Favret-Saada, 1986: 42). If it is possible 
to indicate more or less separate male and female repertoires, stones about 
male witches can be expected to occur in male repertoires. This is not the 
place for a re-study of the 6,000 legends Dekker based his analysis on. AH 
that can be done is to use some of his matenal to cast doubt on the above 
conclusion. 

In the early sixties the collector Engelbert Heupers pillaged the country­
side of the province of Utrecht and adjacent areas for legends (Heupers, 
1979; 1981; 1984). He was one of the two most prolific Dutch collectors 
of witchcraft legends. Among others he notated 29 versions of the legend 
about the farmhand who spread muck within a day (a vanant of ATh 
820). This tale was exclusively narrated by men. In the same region the 
legends about men who sent a playing card (jack of spades or ace of clubs) 
to fetch a dnnk also belonged to the male domain. Out of the 15 legends 
collected, only one was told by a woman and she placed it in a male 
setting: at the factory where her father used to work (Heupers, nr. 1542). 
Male witches who immobilized people or hones occurred in 20 texts, 17 
of which were taken down from men. The remaining three were told 
about the (female) informant's father (nrs 521, 643) or about 'rough men' 
(nr. 2952). According to Dekker, the acts of male witches were character­
ized by these three themes (1991: 189-90). At least in the centre of the 
Netherlands these tales about typical male witchcraft were male tales. This 
finding probably has a wider relevance. Only about a fifth of the 
corresponding legends in the collection of Daras (1964) came from women 
informants and here we also find indications that they heard them from 
their brother (nr. 1863) or their father (nr. 1872). 

There are more legends with a gender-specific content. Most of the 
changes witches undergo are into cats or hares (Wittmann, 1933: 30—7), 
which already provides a much less complicated picture than the previous 
enumerations of animals. In most parts of Europe the standard legends 
recount how witches in animal form were wounded and still showed the 
wounds when back in human shape. These structurally similar legends 
may belong to the same discourse; they can also be separated in terms of 
concepts about domesticity (cats) and wildness (hares), or according to the 
gender of the narrator. For hares were shot and hunting was a male 
preserve. The Irish legend about the woman who JS hunted while in the 
shape of a hare ''can be read as an attempted rape of the old woman by 
the man, or at the very ieast as an expression of the batde of the sexes' (ni 
Dhuibhne, 1993: 79). In the Insh case the gender of the informants was 
not taken into consideration; in Scandinavian hare legends, however, 
'legends of how a milkhare is shot by a man (. . .) are exclusively male'. 
Also the 'trollhare tradition is a wholly male tradition', 'a sportman's yam'. 
In Scandinavia, there are three sorts of (geographically distinct) legendary 
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hares. The trollhare is apparently unconnected to any human being and 
the milkhare is made by a witch to steal milk. Besides, witches can 
transform themselves into hares too and steal milk. People who informed 
the folklonsts about the last group 'belong to both sexes', probably because 
whole communities were dependent on the milk (Nildin-Wall and Wall. 
1993). Whether tales about the mere shooting of witchhares have circu­
lated mainly among men is unclear as yet. 

When particular witchcraft legends are confined to a male sphere, male 
witchcraft discourses have at least different accentuations when compared 
to female ones. To gam a clearer idea of how this comes about m daily 
practice, we can return to the legends from the Kempen. They constitute 
one of the largest Belgium collecttons and therefore lend themselves to 
some statistical analysis. Herve Daras spoke to 327 people about witchcraft. 
As usual with male researchers, he contacted many more men than 
women, respectively 215 and 112. His male informants, however, told less 
tales per person than his female informants; out of 1.419 witchcraft legends 
887 were told by men and 532 by women, which amounts to an average 
of 4.7 legends per woman and 4.1 per man. Women's propensity for 
witchcraft stones becomes even more transparent when we notice that 42 
percent of the women told five or more stones against only 31 percent of 
the men. In itself this quantitative distinction does not necessarily demon­
strate differences m content; women could simply have narrated more of 
the same. But a closer look at the largest repertoires shows, indeed, striking 
differences between the repenoires of men and women, although the 
picture is complicated by the different stances they took on witchcraft. At 
this stage of the research, it is therefore impossible to arnve at 'typical' 
male or female repertoires or discourses within a certain region. On the 
basis of different individual repertoires we can at the most reach con­
clusions about different narranve modes. 

Among men there was a preference for witching, not in the sense that 
it was direcdy aimed at matenai profit, but because it certainly expressed 
cultural power. My previous discussion of male legend types has already 
hinted at this. There were also plainly male traditions. Thus, a 57-year-
old butcher at Halle quoted his father and uncle. Although he mentioned 
bewitchments and even a particular witch, he emphasized the witch's 
extraordinary deeds. One witch was seen reading on several occasions 
(nrs. 1083, 1534), a stone thrown at a cat bounced back (nr. 1279), a 
farmhand was immobilized by the farmer he worked for (nr. 1893). The 
informant's father had once met a girl at a fair and accompagmed her 
home. 'They say that you are a witch, but I don't believe it,' the man told 
the girl. 'Stand on my toes,' she commanded him. Heavy thunder sounded 
and they flew straight into the air. The father saw 52 steeples. 'When are 
we going home?' he asked. Boom! Suddenly they were sitting on a heath 
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with a cup of wine in their hands. He asked again. Boom! The girl 
vanished and he held only a shoe (nr. 1151). 

A bicycle repair man did not mention any bewitchments at all. His 
universe was inhabited by cats. One night he saw 500 of them leaving a 
witch's house. In a minute they were gone (nr. 1197). His father had once 
kicked at a cat, whereupon 50 of the beasts had surrounded him (nr. 
1292). One of his friends had conducted a conversation with a cat (nr. 
1261). To shoot a hare, one needed consecrated gunpowder (nr. 1388). 
The bicycle man was also convinced of witches' ability to fly. When his 
father had visited a pub some way from his home, the landlady (who was 
known as a witch) had asked him about a couple of trees near his place. T 
often rested in them,' she explained (nr. 1213). Other men had their own 
favourite tail tales. A slaughterer from Grobbendonk was fascinated by the 
power of men. He himself had seen a man controlling fire; this man had 
had some training for the priesthood and in former times priests were 
taught evil before they learned good (nr. 2096). A shepherd had rendered 
two thiefs immobile (nr. 1876) and one of the slaughterer's acquaintances 
had sent rats to young men who had made fun of him (nr. 1967). These 
magicians were also able to do harm. His cousin had once visited a 
powerful male fortune-teller m Mechelen to find out who had stolen his 
money. Afterwards he got into trouble with his cows, a child fell ill and 
he had to visit the white monks (Bernardines) of Bornem (nr. 2009). 'I've 
never had anything to do with it myself,' said a farmer from Zoersei (nr. 
1660). So he related the yams of other men. One had found his house full 
of cats which began to sing when he tried to whip them out (nr. 1323). 
Another met a witch in the form of a white hare (nr. 1439). Cats used to 
gather at night at a mill. A cunous labourer hit one of them and the 
following day found the miller's wife ill (nr. 1445; a well-known migratory 
legend). A man from Pulderbos, according to the farmer, had lost his way 
when returning from a visit to his girlfriend. He had found a house, full 
of young women who had all thrown their arms around his neck. He was 
offered a cup of wine and pronounced a toast; 'To God's health!' Then 
he found himself alone'on a heath (nr. 1913). 

When men had expenenced bewitchments in their own households 
this made their repertoires much less anecdotal and distant. The new cow 
of a labourer did not dnnk for mne days and he had to consult the 
Dominicans at Lier to sort it out (nr. 1036). His son had been given a 
sweet by a woman. In the middle of the mght he had shouted: 'Mum, 
dad, mum, dad, there she is again!' He had died when he was 11. 'Yes, I 
have walked hard roads,'' the labourer commented (nr. 961). Witches he 
called 'good-for-nothings' (nrs. 1573, 1823). Walking to a nearby place, 
he had come upon a big tent in the woods. He was drawn inside where it 
was full of beaudful women and music. They asked him what he wanted, 
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but before they had a chance to touch him he shouted: 'God bless all you 
witches!' and everything had disappeared (nr. 1908). Is it typical for 
someone who had first-hand expenence with bewitchments to narrate this 
story in the first person? 

The narrator's distance from bewitchments and witchments influenced 
male as well as female repertoires. Yet there is still a difference between 
the male anecdotal repertoires and the female one we looked at earlier, if 
only because of the typical male tales and men's preoccupadon with 
power. There are even more indications of the occurrence of gendered 
repertoires. Clan-Anne Wytzes analysed the witchcraft legends of the two 
most intensively researched villages in the Netherlands, Soest in the 
province of Utrecht and the Frisian community of Harkema-Opemde. 
She paid special attention to changes m the power structures within the 
legends (cf. the distinction made by Favret-Saada, 1989: 44) and found a 
different pattern in each village. In Soest most of the stones about 
bewitchments in which the witch was not overcome were told by men. 
In Harkema most of these stones were told by women. In the first village 
it was the women who fought against bewitchments, m the second one-
men played a bigger role (Wytzes, 1995: 52—3). This can be related in 
turn to the different religious profiles of the two places: Soest was 
predominantly Catholic and Harkema was mainly Protestant. Catholicism 
provided for more self-help against witchcraft, and m Soest, a Catholic 
enclave with far less cloisters within reach than for instance in the Kempen, 
women had to fight their own batdes against witches. People in Harkema 
had access to a wide range of (lay) unwitchmg experts and as outside 
journeys were a male prerogative, men figured most in stones about the 
witch's defeat and also told more of them, even when the initial diagnosis 
was made by women. 

WITCHCRAFT IN COURT 

According to pagamsts the Bntish witchcraft act was only repealed in 1951 
and witches were prosecuted until then. They have thus contested the 
historians' claim that the turning point was m 1736 (cf Bostridge, 1997: 
180, 201). This disagreement shows the bias of both groups. In the 1736 
Act the criminal focus switched from the apostasy of (mainly) ascribed 
witchcraft to the fraudulent aspects of practised witchcraft. Prosecution 
after 1736 concerned fortune-tellers, astrologers and later spint mediums, 
people in whom histonans of witchcraft have shown hardly any interest 
but who were among the forerunners of today's witch-covens. These 
professional magicians can hardly be considered as traditional witches, but 
in twentieth-century Britain bewitchments have still m fact appeared in 
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several kinds of court cases. So far only a few isolated instances have 
emerged. The historian of 'popular 1 witchcraft Owen Davies has found 
two assault cases, one m 1918 and another in 1926 (1995: ch. 2). In about 
1930 a farmer from Somerset took another to court over an allegation of 
witchcraft (Palmer, 1976: 61). As recently as 1976 the Salisbury County 
Court awarded 50 pence in damages because someone had sent a neigh­
bour a chicken's heart spell (a heart transfixed with needles) through the 
post. It was 'the silliest case he had heard in over fifteen years,' the judge 
said {Times 19Juiy 1976). 

German researchers of judicial sources have proceeded more systemati­
cally than anywhere else. They have identified the following petty crimes 
that could result from thinking and acting in terms of witchcraft: 'conjur­
ing, cruelty to animals, violation of the law on livestock epidemics, 
violation of privacy, defamation, vile gossip, slander, assault, intimidation, 
all kinds of bodily injury, unlicensed practice of medicine'. Yet more 
serious crimes are listed: 'fraud, manslaughter, arson, homicide, murder 
and suicide, as well as false oaths and perjury' (Schafer. 1955: 30—1). The 
criminologist Herbert Schafer collected 95 such cases, dated between 1925 
and 1956 (1959: x-xi). Obviously, m comparison to legends these are the 
more extreme and more salient cases, or at least those that have been 
published in full. Thus we read about a young couple who killed both 
their young children by keeping them awake and beating them, because 
they feared that they would fall victim to a witch if they fell asleep 
(Schafer, 1955: 30; 1959: 69-71). If that is not gruesome enough, there is 
also the case of the labourer who cleaved his grandfather's skull with an 
axe because he thought the man had bewitched him. Afterwards the 
labourer hanged himself, leaving a note that he had wanted revenge for 
what was done to him. 'Don't be angry at me, I couldn't do otherwise' 
(Schafer, 1955: 32; 1959: 65-6) . The difference with the contents of 
iegends may be due to a certain occupational blindness by the folklonsrs 
for 'such things as murder, suicide, and — somewhat milder — deception 
and defamation' that surrounded witchcraft iegends (Baumhauer, 1984: 
200). Court cases also stand out because the gravity of the conflict within 
the witchcraft tnangle either forced one of the participants to step outside 
the witchcraft discourse and to resort to violence or to official problem 
solving, or provoked the authonnes to interfere. Besides, judicial matenai 
has been selected for publication because of its relevance to several debates. 
It has served as illustration in the campaign against superstition and been 
used to convince judges to take witchcraft senously. To this end a new 
kind of cnmmal, the Okkulttdter (literarily: the occult evildoer) was 
designated. 

The North-German teacher Johann Kruse was of the opinion that a 
responsible nation had to protect its inhabitants against ridiculous accu-
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sations of witchcraft. But he found that daily practice was different: 'Most 
women who have become strongly suspected [of witchcraft] take care not 
to turn to the court for help. They rather bear the hardship' (1951: 127). 
At best the slanderer would get off with a small fine and the rumour about 
the women would spread even wider. Some judges decided on an acquittal 
since they were of the opinion that there were no more witches and the 
word 'witch' could therefore not be understood as an insult (Kruse, 1951: 
128; Bartholdy, 1969: 5). In court witchcraft discourse clashed with the 
enlightened approach of the lawyers and judges. This came to the fore 
especially when unwitchers were implicated. Kruse cited a complaint by a 
labourer from Holstein against a healer who in the early 1930s had spread 
the story that the labourer's wife by her 'innate powers" had caused the 
afHicuon of a woman's leg. She had also made a girl sick by giving her 
chocolate and she had incited the headaches of another. These and other 
imputations had damaged the reputation of the labourer and his wife and 
he asked for reparations. The court, however, found mitigating circum­
stances for the accused healer; he had not fully realized 'the depravity of 
his acts'. The plaintifs honour could not have been affected, since it was 
'precluded, that sensible people would take the accused's deeds and words 
seriously' (Kruse, 1951: 133). In other cases witnesses were very uncom­
municative (Kruse, 1951: 130). Or, when unwitchers were prosecuted for 
fraud, their clients told the court that they had not been injured by them 
(Kruse, 1951: 138-9; Schafer, 1955: 47). Rudiger Bartholdy, himself an 
assistant judge, noticed that courts were seldom able to deal out punish­
ments. Either the' evidence was missing, or witnesses did not come 
forward. In the rare instances when witch-doctors were convicted it 
hardly hindered them (Bartholdy, 1969: 60). After 1945, according to 
Schafer, German witch-doctors were only __convicted because of their 
unlicensed practice of medicine (1959: 258). This merely increased their 
fame. The effects of judicial intervention were often contrary to what was 
intended by plaintifs and prosecutors. 

In order to support the cases of the women designated as witches and 
to justify the seriousness of witchcraft insults Kruse as well as German 
judges had to acknowledge the social reality of witchcraft. The ensuing 
dilemma was pardy solved by declaring witchcraft an anachronism. 'Many 
a judge merely sees an atavism in the witch-belief, a relapse into archaic 
times' (Barthoidy, 1969: 13). The most radical stance a researcher could 
take, however, was to construct as much distance as possible between 
himself and the 'believers' T o this end Schafer created an opposition 
between the 'logical-rational world experience' and the 'magical-mystical 
oudook on life' (1955: 10). The last he objectified in a bleak picture of 
the superstitious person: 'He does not think independendy anymore, he 
has stopped thinking, he disregards experience, acts against his instinct, his 
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vital consciousness, for he belongs to the dark powers of this misbelief 
(Schafer., 1955: 24). The witch-believer was not exactly stupid, but was 
supplied with an 'undeveloped, not fully matured intelligence^ and became 
easily subjected to all sorts of emononal passions {Schafer, 1959: 41), 
Schafer did not go as far as to suggest direcdy that women formed the 
largest proportion of the superstitious; his material did not allow it. 
Looking at the clients of witch-doctors, he found a majority of men. But 
statistics were misleading, he argued. It had to be taken into account that 
although among the 'rural classes women had not yet gained the indepen­
dence to act externally', they could still have been the 'driving force in 
the background' (1959: 60). 

Campaigners against the continuing, and in the 1950s even increasing, 
expression of witch belief considered the professional unwitchers to be 
one of its mam driving forces. Therefore, the umviccher's clients were not 
portrayed as perpetrators or as accomplices, but as his victims. The witch­
doctor himself, together with 'magical healers' (blessers, magnetists and 
psychic healers) was categorized as an Okkuitidter, a special type of 
swindler. He was someone who broke judicial laws as well as social norms, 
by using occult methods or exploiting the occult and superstitious attitudes 
of the people who consulted him. It did not matter whether he was 
sincere or not (Schafer, 1959: 5). Although it is possible to differentiate 
between a true and a false Okkulttater, that is between one who is 
convinced of his own capabilities and one who knowingly commits fraud, 
between the 'fraudulent liar of superstitious style' and the 'pathological 
swindler' (Schafter, 1959: 251), in Schafer s opinion both deserved a severe 
punishment (1959: 257). In an objective sense, according to Schafer, both 
were deceiving their clients, for they stated facts that were not true (1959: 
91). The witch-doctor was described even more negatively than the mere 
believer. Not only was he incapable of working regularly and orderly 
(1959: 95), he was also suffering from 'blindness towards the law' and a 
'fanatical unwillingness to understand'. He was slighdy schizophrenic and 
certainly psychopathic (1959:105), a typecasting later described as an 
'utterly doubtful and nsky enterprise' (Schock, 1978: 142). For Schafer, 
understanding witchcraft boiled down to translating its manifestations into 
rationalistic interpretations with total disregard for those participating in 
the witchcraft discourse. 

The search for a method behind the superstitious madness, however 
condescending towards its subjects, nevertheless presupposed the notion 
of an indigenous system. If this was not to be found in such external 
interpretations as the psychology of the believers or the cataloguing of 
their tales, it had to reside somewhere m the contexts. In his study of 
witch-doctors and magical healers in Schleswig-Holstein, Bartholdy 
attempted to trace parallels between the old customary law and the basic 
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rules of magical practice as this was still current in his time. By emphasizing 
the continuity of the phenomenon, the 'nmeless basic attitude' of the 
believers with their 'archaic techniques of world control' (1969: 8. 10), he 
demed them a place in contemporary society, like so many others had 
done before him. Nevertheless, while exploring 'tradition's power to 
order' (1969: 26), he may have; hit upon one of the underlying norms that 
ruled the relations within the witchcraft mangle. In a society where 
witchcraft was rampant, people feared gifts. Only during transitional events 
(like weddings) could they be freely given; otherwise they had to be 
reciprocated, at least by showing hospitality (1969: 22). An accusation of 
witchcraft referred to a disturbance of the social equilibrium. To reestablish 
it while still acknowledging the threat of the witch, she was kept in 
isolation; one did not accept anything from her and neither was it advisable 
to lend her anything. 

SARZBUTTEL, 1 9 5 4 

Courtroom material can present a much more profound picture of a local 
witchcraft discourse than the usual legend text. Certainly, the judicial 
system forces people into extraordinary situanons and threatens them with 
punishment if they do not tell the ' t ruth. Accused and witnesses also try 
to exonerate themselves and to justify their actions. In the process they 
reveal details that are not always noticed by outsiders. In this section we 
will have a look at fragments of texts produced dunng the 1954 trial of 
the witch-doctor Waldemar Eberling in the north-German village of 
Sarzbiittel (northwest of Hamburg), where the court of Itzehoe had moved 
for the occasion. Although I have not consulted the original dossier, 
because it is quite extensively quoted by the folklonst Joachim Baumhauer 
in his study on Johann Kruse, it can still furnish an idea of the prospects 
offered by judicial sources. 

The Sarzbiittel case was 'one of the most spectacular witch trials of the 
post-war period' (Baumhauer, 1984: 76). It was experienced by the 
villagers as an interference in their traditional way of life' (Hauschild, 
1980: 147). T o protect accused and witnesses and because this was a 
condition for consulting and publishing the documents, Baumhauer used 
pseudonyms (1984: 364), which are adopted here as well. Only the mam 
piayer, called Ebelmann by Baumhauer, was so well-known that it is 
relatively easy to reconstruct his identity through other writers' references 
(Schafer, 1959: plates 15 and 16; Hauschild, 1980: 145; Pintschovius, 
1991: 81). Eberling, a cabinet maker bom in 1908, had become a healer 
by vocation. As he declared to the court: 
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Since 1 was fourteen, I have had sensory images. I saw God in front of 
me and the cross of Chnst and it was as if a voice said to me: help other 
people! I would like to point out that during my youth I did not go 
away, these thoughts kept me occupied and I always had pity for the 
helpless and the ill. This was probably also because I have always been 
interested in nature, always loved it. Even as a child I could not bear it 
when an animal was slaughtered at home or in the neighbourhood. 
Maybe I have a soft nature (Baumhauer, 1984: 230). 

The tradition of acquinng magical powers prescribed an alternation of 
sex between successors. Sometime later, in about 1927, Eberling was 
offered the opportunity to comply with this demand. When he was 
working in Dortmund, he told the court, an elderly woman had given 
him a book with prescriptions for treating illness. 'The woman told me I 
had the gift to help other people. But I hardly ever followed the 
prescriptions and instead acted only with God's help'' The woman, 'a real 
old witch', was suspect in Eberling's view anyway. Privately he declared 
that she was in league with the devil; another time, in front of his public, 
he referred to the 'scientific' discussions he had had with her (Baumhauer, 
1984: 236). According to Schock, these were typically defensive state­
ments, only uttered m court; normally the origin of magical power was 
kept a mystery (1978: 138). 

The witch-doctor and the court had different objecuves. The pros­
ecution, being urged by the individual complaints of people who had 
been accused of witchcraft by Eberling's actions, wanted to establish the 
extent to which he was punishable, either within the provisions of the law 
against the illegal practice of medicine or because of fraud or defamation. 
The court was not interested in the sociological context of the imputa­
tions, nor in their local meamng. As part of its investigations, it did, 
however, order a psychiatric report m which Eberling was declared to be 
a 'fanatical, psychopathical personality', but nevertheless responsible for his 
actions (Baumhauer, 1984: 220). (In his sketch of the Okkulttater Scha'fer 
eagerly quoted the psychiatrists' conclusions; 1959: 103-4). Only 10 to 
15 years later psychiatrists would come to regard witchcraft as a way of 
communicating and a model of explanation rather than a delirium or a 
delusion (RJSSO and Boker, 1964: 63 -4 ; Favret-Saada, 1980: 265). On his 
part Eberling seems to have used the proceedings to display his power as a 
healer and his standing within the region. If he came across as a strong 
personality who believed in himself (Baumhauer, 1984: 227), he accom­
plished this by observing the local patterns of expectation and by adopting 
a sincere, vulnerable bearing: 

If it is claimed that I have become nch through my activity and made a 
lot of money, that is not true. I am even in debt. And at home we 
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certainly don't live in luxury. During the day I have always been 
working in my workshop. The people I treated and helped, I always 
visited after working hours, so that my business did not suffer from it. I 
know that everyone has his enemies, and I think I have them too. It 
seems to me that many people are out to get me, want to see me 
punished. Furthermore I would like to stress, that this treatment which 
I use on people, also affects me. During these treatments I put myself 
into a state that demands inner strength. Hence I also often suffer from 
emotional depressions. I am very attached to my family and to my 
parents and if I was goaled for my activities or fined, my world would 
collapse. Thus I do not accept that I acted unlawfully, since I only 
wanted to do good and helped person after person (Baumhauer, 1984: 
255). 

On appeal .Eberling was sentenced to four months imprisonment 
followed by probation and a fine of 400 marks (Baumhauer, 1984: 221). 
His influence in the village is documented in the statements of his patients 
and those who were brandished as the cause of their trouble (in this 
context the unwitcher never spoke about 'Hexen, witches}. The 
unwitcher's fame was mainly spread by word of mouth. One of his female 
patients testified that she had heard from him through a cousin whose 
father he had healed. As she and her children had been very ill for some 
time and had not found any relief through official medicine, she decided 
to follow her cousin's suggestion. When Eberling arrived he had blessed 
the children and advised her to look in their matresses. There, lumps of 
feathers were found (some m the form of a heart} as well as a cord with 
some knots in it. Their illnesses, Eberling declared, had been 'transmitted' 
by other people: 

E. asked whether we had enemies in the village. We had to agree, my 
father m law had been mayor till the end of the war and held other 
offices as well. After the political overthrow people treated him very 
badly and those, who caused this, we had to consider our enemies. The 
name of Goos was also mentioned, because Goos was later mayor and 
had to decide about the deliveries. E. did not say anything to that, only 
nodded his head. One day E. was again with us, sitting on the sofa and 
suddenly he became very pale. When I asked him if he was not weE, 
he explained that he had protected us from whatever was supposed to 
have harmed us. The one from which this originated had just passed 
our house. I looked out of the window and saw Claus Goos passing on 
his bike. That convinced me that I was right to think immediately of 
Goos when I was asked if I had ennemies in the village (Baumhauer, 
1984: 267). 
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Witches were not named openly but their identity was hinted at by the 
unwitcher's probmgs. Another one of Eberling's patients, also a woman, 
had heard about him because he had been active in the neighbourhood 
before. She was pointed by him towards one of her neighbours. 

As far as I remember E. started to speak about an evil power. He said, 
we should no longer deal with a woman, who often came to see us. 
That was the evil power. We immediately hit upon Frau Clausen. She 
visited us most frequendy. We also told E. right away, that this could 
only be our neighbour, Frau Clausen. Until then she had always helped 
us, at engagements, weddings, and other events. She used to be around 
a lot. We were always good friends with her. When she next came to 
us to bring apples to my daughter who was ill at the time, we did not 
talk to her and did not pay her any attention. We didn't eat any of the 
apples she gave to my daughter. We burnt them in the stove (Baum-
hauer, 1984: 280). 

In another case Eberling himself identified the witch. As a witness 
revealed: 

E. had put his head in his hands, pondered deeply and thought seriously. 
Then E. said: 'She's just amved at the house'. A litde while later: 'Now 
she is outside' Thereupon E. and Arnold! went outside and E. said: 
'There she goes' But Arnoldi could not see anybody outside. After 
some time E. had remained m Arnoldi's inn and looked out of the 
window. As Frau Marx, the wife of the tailor Marx, who lived straight 
opposite Arnoidi, happened to come out of her house, E. said, while 
pointing outside with his finger: 'That is her' (Baumhauer, 1984: 
273-4) . 

It is unclear whether there was a pattern in Eberling's accusations. 
Baumhauer, whose investigations were very thorough in other respects, 
did not look into the histories and family relations of the accused, nor did 
he pay much attention to the respective social positions of bewitched and 
witches.-He only remarked that in the three cases where women had been 
implied no earlier conflicts had existed and that the unwitcher had used 
traditional methods (Baumhauer, 1984: 282). Although court material can 
be very detailed, it has to be augmented by other sources, the more so 
when it concerns contexts and backgrounds. 

THE POWER OF THE UNWITCHER 

The unwitcher occupies a key position in the witchcraft discourse. He is 
the expert, he operates as 'functionary of magic' (Schock, 1978: 132). By 
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actively propagating the discourse, he also keeps it alive. As Favret-Saada 
remarked in her field-work diary: 'If it is true that most of what people 
know about witchcraft stems from the unwitchers (. . .) they should be 
my most direct source of information' (Favret-Saada and Contreras, 1981: 
157). This was before she was 'caught'; in her book she wrote: ;most 
witch stories are part of what the unwitcher teaches his patients' (1980: 
144). Unwitchers are the public figures within the witchcraft triangle, yet 
they have to stay hidden from the authorities and sometimes even the 
anthropologists have been unable to find them. It was reported that in 
Czechia 'exorcists' were visited secredy, 5and no one was willing to discuss 
what procedures they employed or how much they received for their 
services' (Salzmann and Scheufler, 1974: 115). Their main means of 
advertising was by word of mouth (Schock, 1978: 133; but cf. Camus, 
1988: 61). When Favret-Saada made her acquaintance with her unwitcher 
madame Flora, this woman had already practised as a card-layer for 15 
years, although she was still officially registered as a dress-maker for tax 
purposes (Favret-Saada and Contreras, 1981: 248). Unwitchmg is the 
more obscure as it is a procedure rather than a profession. Quite a few 
unwitchers have had an official trade, like the cabinet-maker Eberling or 
the saddler Lelie. They have mainly been, at least in western France and 
Germany, artisans, from 'modest social origin' (Schafer, 1959: 93; Camus, 
1988: 31-2; cf. Davies, 1997b: 92). When they found it hard to combine 
their material with their magical craft, because of patients1 demands or 
because of the constraints that practising magic imposed upon them such 
as assiduous working hours (Camus, 1988: 89; Favret-Saada, 1989: 52), 
they could choose to become full-time magical experts. That does not, 
however, turn them necessarily into specialist unwitchers. Eberling can 
best be characterized as a healer, more specifically as a blesser who had a 
whole repertoire of charms (or prayers) at his disposal (Schafer, 1959: 116; 
Bartholdy, 1969: 94; Baumhauer, 1984: 349). A fortuneteller like madame 
Flora discussed the mam events m her client's life, and these only 
occasionally included witchcraft (see also Lison Tolosana, 1994: 146—58). 
'A typical witch-doctor, who confines himself to unwitchmg stables and 
cattle (. . . ) , who claims to be able to help bewitched people (. ..) certainly 
does not exist in this pure form in most of the cases' (Schock, 1978: 139). 

Whatever the unwitcher's level of specialization, his public stance is 
often demarcated by distance and strangeness. 'People prefer to choose 
their therapist beyond some boundary (. , .), m any case outside the 
network of acquaintanceship' (Favret-Saada, 1980: 20; cf. Pitt-Ravers, 
1971: 193; Lison Tolosana, 1994: 117). Dutch witch-doctors, Lelie among 
them, usually differed from most of their clients by adhering to a different 
religion (de Blecourt, 1989: 254; 1990: 245-6)". They could easily be 
strangers as well (Kovacs, 1977: 268-71). While Finns and Laps stood out 



Tlie Continued Existence of Traditional Witchcraft 185 

amongst Swedish cunning folk, the latter distinguished themselves m other 
ways, by living far from others, by acting mystically, or by dressing in 
peculiar ways. Even their funerals attracted attention (Tillhagen, 1969: 
142). This strangeness was a prerequisite for unwitching, which, after all, 
also amounted to the relief of social tension (even if it created it as well). 
'As the white witch [unwitcher] deals mainly with the unfortunate effects 
of antisocial forces, the person who makes use of her services is in effect 
accusing his neighbours of giving vent to these forces' (de Pina-Cabrai, 
1986: 191). 

Among unwitchers clergy took a special place, particularly catholic 
clergy (Schock, 1978: 143), as they were even visited by protestants 
(Schock, 1978: 99).. Of the Catholic clergy those belonging to monastic 
orders were more popular unwitchers than local priests. According to 
Daras' Belgium informants the local priests may have been able to turn 
the wind away from a fire or to recognize witches in church, but their 
power dwindled to insignificance when compared to that of the regulars. 
The monks themselves (whom Daras systematically interviewed m the 
early 1980s) attributed this unanimously to the fact that their clients could 
remain anonymous. They also provided them with tangible counter magic 
such as blessed salt, holy water or medals to ward off evil influences 
(Daras, 1983: 131—2). An occasional reversal in the positions of regular 
and irregular clergy, seemingly due to a growing reluctance of the monks 
to accept the witchcraft discourse, confirrns the notion of distance. At least 
one pansh pnest m the area where Favret-Saada researched had become a 
famous unwitcher, though only for people outside his village. 'Of course, 
he had not been acknowledged as such by the ecclesiastical hierarchy, only 
by his patients,' the anthropologist remarked (1980: 57). By the 1960s the 
time had gone 'when the profound distress of the bewitched was 
responded to by religion' (Favret-Saada. 1980: 143); Daras* informants also 
referred primarily to the earlier decades of the twentieth century (cf. Lison 
Toiosana, 1994: 112). As most of the monks, and certainly their superiors, 
had come to regard witchcraft as superstitious, they had to be tricked into 
unwitching. 'My position is delicate,' one of them told Favret-Saada. 'If I 
say I don't believe m it, the villagers won't put their trust in me anymore. 
But all the same I cannot strengthen their superstition' (Favret-Saada and 
Contreras, 1981: 13). Others simply refused to practice exorcisms (Favret-
Saada and Contreras, 1981: 170—1). People knew very well that the clergy 
did not solicit blessings. 'Often one had to commit them to help the 
stricken,' reported Daras (1983: 149). The attitudes of clergy and clients 
could thus differ severely. What was offered as an exorcism or a benedic­
tion could easily be taken as an unwitching, according to the historian 
WOlem Fry hoff (1991: 168), himself a former pnest. At a theoretical level, 
however, this subde divergence evaporates. The transition between the 
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Roman-Catholic rite, the pontifical exorcism, the exorcisms from the 
prayer book 3nd the extracanonicai exorcisms (unwitchments) of the 
magicians can also be seen as seamless {de Mamno, 1963: 145). 

Lay unwitchers, m their turn, based a considerable part of their authority 
and legitimation on- the bible {Kruse, 1951: 61). A cunning woman from 
Schleswig expressed it as follows: 'Since there have been witches and 
devils m former tames, why should there be none today? It is God's 
command to fight them! O r should I become unfaithful to God?' And a 
witch-doctor from near Kiel argued: 'Chnst exorcised the evil powers. 
Why should I not do it?' (Kruse, 1951: 39-40) . The 'drive to act as a 
missionary,' Bartholdy observed, is linked to 'a strongly developed 
ambition for recognition and power' (1969: 42). Magical healers 'possess a 
very strong personality that confers a certain charisma on them, which 
they do not deny themselves using' (Camus, 1988: 46). This constituted 
the essence of the unwitcher: he had to be more powerful than the witch 
and in a sense also dominated the bewitched, who not only needed to 
follow his directives to the letter (otherwise risking failure) but were also 
obliged 'to tell it all' (cf. Favret-Saada, 1980: 93). 

The unwitchers' power was mediated through the tales that were told 
about them and through their actions. Even their gender contributed to 
their power, as the men among them were supposed to be more powerful 
than their female colleagues; they had 'stronger blood' (Camus, 1988: 29). 
A considerable number of the tales concerned the origin of the unwitcher's 
might. Uncle Giuseppe, a Lucaman cunning man, was said to have bought 
his spells from the devil at a cemetry (de Martino, 1963: 98). The power 
of Croatian and Norwegian cunning women was allegedly given to them 
by fairies (Boskovic-Stulli, 1992: 146; Mathisen, 1993: 23-4) . Elsewhere 
unwitchers obtained their power through inheritance or vocation, from 
books or from teachers. As was apparent in the case of Eberling, several of 
these aeaoiogjcai motifs could be related m combination. In a few 
instances we are even presented with only the stones, without any 
reference to the social existence of the protagonists. Today's tdltos or 
garabondas (the Hungarian equivalents of cunning men) are merely 'the 
heroes of legends', reports Domotor (1982: 133; also Pocs, 1989a: 253). 
Thus the weather wizard she interviewed in 1968 and who related many 
details about his art was a 'normal member' of his village society (Domo­
tor, 1972: 381—4). These reports are nevertheless inconclusive, as Eastern 
European fdlklorists have been more interested m 'belief-systems'., and m 
the content of the tales or the form of a custom, than in how they were 
situated and embedded in temporal social networks. The Croatian and 
Serbian krsnik had no meaning without his opposite witch (Boskovic-
Stulli, 1960: 278), yet we are told littie about his role as 'witch-doctor, 
healer and magician' (1960: 291). 
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The unwitchers' actions were meant to impress both their clients and 
the witches. At times, they resorted to cheating and even exercised sexual 
power (Kruse, 1951: 6 4 - 5 ; de Martmo, 1963:97: Favret-Saada, 1980: 
31-38; Daras, 1983: 159). To overcome the witches' evil influences they 
engaged them in magical combat, which also showed on the physical 
level. As Favret-Saada depicted the 'woman from Ize\ 'Her courage and 
willpower are clear: she is repeatedly shaken by spasms, has sleepless nights' 
(1980: 159). 'I delivered a woman from an evil charm and I feE iU,' a 
Galician unwitcher said (Lison Tolosana, 1994: 260). Eberling referred to 
the 'inner strength' he needed (also in Schafer, 1959: 113). We have also 
encountered a similar trait in the descriptions of Belgium clergymen, 
bathing in their sweat, although some of the monks themselves attributed 
it to the heavy habits they wore or to the physical work they had 
performed just before attending to their visitors (Daras, 1983: 153). Other 
unwitchers only provided their clients with medicines or advice, aimed 
more at changing their behaviour than at subduing the witch's power. An 
Andalusian wise woman, for instance, after diagnosing a bewitchment, 
made her patient lie prone on the floor, after which she pressed 'his 
temples roughly with caEoused fingers, rubbing in more oil, while 
imploring the Holy Spint three times to intercede . The man was told to 
keep out of sight of his neighbour and not to show his wealth, so as not 
to arouse jealousy (Gilmore, 1987: 168). 

A part of the unwitcher's authority stemmed from the ambivalence that 
sometimes surrounded him. This led to the perception that he could cast 
spells as weE as counteract them. Some even used intimidation to develop 
this aspect of their image (Schock, 1978: 145). This ambivalence was 
widespread. Even the clergy were said to be 'skilled in matters of salvation, 
but also in matters of damnation' (Mathisen, 1993: 21; cf. Juliard. 1994: 
281; Rockwell, 1978: 89), as we have also seen in the Belgium legends. 
In Greece, 'the priest's curse may bring much harm and grief to the 
viEagers' (Diomsopoulos-Mass, 1976: 55). Scandinavian cunning men 
were able to bewitch as weE as to cure (TiEhagen, 1969: 134). 'Many of 
the wizards of the Hungarian countryside were equally at home in both 
white and black magic,' reported Domotor, '3nd it is fequendy very 
difficult to determine who is the positive worker of a cure' (1982: 129). 
'The same old woman,' according to a Portuguese anthropologist writing 
about cunning women, 'will be seen by some as virtuous and by others as 
wicked' (Cutileiro. 1971: 273). OccasionaUy, an unwitcher was even asked 
(by a different cEent) to undo his own speE (de Martina, 1963: 80; l onnc 
and Bemabe, 1977: 64). But this did not immediately turn every 
unwitcher into a witch, or imply that every accused (ascribed) witch was 
a practitioner of magic. In the French Bocage a distinction was made 
between unwitchers 'for good' and 'for evil*, between those who could 
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stop a spell and those who could return its evil influences upon the 
original sender. Those who were imputed as witches stood apart from 
these experts. Witch and unwitcher might resemble each other, but they 
were not equivalent (Favret-Saada and Contreras, 1981: 110). They were 
also socially distinct: whereas the witch was mosdy a neighbour, the 
unwitcher usually turned out to be an outsider. 

As with witchcraft legends in general, tales told about unwitchers need 
to be related to the position their tellers occupied within the witchcraft 
triangle (or outside it in the case of interested skeptics) and to their social 
standing to be accurately interpreted. Stones about the unwitchers' evil 
deeds could, after all, have been circulated by their competitors (Schafer, 
1955: 45). Alternatively, they could be more generally dependent on their 
proponent's place 'in the changing network of friendships and enmities 
that underlies village life' (Cudleiro, 1971: 273). In the final analysis, the 
unwitchers' range of power was determined by the opinions and deeds of 
their clients, rather than the other way around (Schock, 1978: 153; de 
Blecourt, 1990: 257). 

ACTIVE BEWITCHMENTS 

Since unwitching was clearly practised (though not always discernibly so), 
would there not also be ntuais of bewitchment? Favret-Saada repeatedly 
argued against the notion of active witches. 'Witches,* she wrote, 'never 
recognize themselves as such' (1980: 125): 'No one has ever seen a witch 
m action'. As far as she was aware 'there are no witches actually performing 
the bewitchment ntuals attributed to them, or,' (she added with the 
ethnographer's caution) 'they are extremely rare', being performed by 'an 
eccentnc unwitcher', for instance (Favret-Saada, 1980: 135; see also 
Schock, 1978: 129). Dbmotdr contradicted this, although there was never 
any actual debate about it. Discussing image magic, defined as 'the 
preparation of an image of the intended victim, followed by its destruc­
tion', the Hunganan folklonst remarked: 'Of course it is performed in 
secret, and hence we seldom find such images in the museums' (1982: 
161). 'I have no doubt at all as to the existence m Galicia of concrete 
maleficent pracnces,' the Spanish anthropologist Carrnelo Lison Tolosana 
admitted (1994: 276). His colleague Richard Jenkins made a similar remark 
about Ireland (1977: 39). Yet in 30 years of dealing with witches, Kruse 
never encountered a woman who was accused of witchcraft and had reaUy 
tned to practise it (1951: 195; cf. Sebald, 1986: 274). Someone accused of 
witchcraft, concluded Favret-Saada, was nearly always 'totally innocent' 
(1980: 161). Conversely, people who secredy performed bewitchment 
ntuals may not, it seems, have been accused of it. 
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The denials indicate that practised witchcraft has not only been an issue, 
but also that it exists. People could intimidate one another with bewitch­
ments (Schafer mentions a case m which a woman threatened to bewitch 
a man in order to regain the money she had lent him, whereupon he 
killed her; 1955: 59) and they might easily go further. As in the case of 
Satanic ntuais, stones may have been the basis for actions, a process 
folklonsts have termed ostentaon. Part of the reports on practised witch­
craft may still refer to ascnptions, however. Matenai objects, like the 
clusters of feathers found m the beds of the bewitched in Germany, the 
Netherlands and the Basque country (Caro Baroja, 1965: 235) served to 
mobilize witchcraft beliefs, as they were taken as evidence of bewitch­
ments. N o one, of course, ever caught a witch producing them, not even 
magically. But the range was much wider. As every object could be 
invested with nefanous power, it was best not to exchange anything with 
witches (Kruse, 1951: 42). Roumanian peasants refrained from taking 
objects they found, as there was always a chance that they were unclean 
and caused bad luck (Lonnt and Bernabe, 1977: 108). In themselves, 
'bewitching' objects only point to a notion of the practising witch; they 
do not show the practice itself. They are defined by the bewitched and 
are not related to the intentions or the premeditations of the witch. 

This subde difference pertains equally to books of spells. Although 
many witches are said to possess them, their presence is sometimes elusive. 
Daras for one, never managed to trace a copy of the Double Ainbrosius 
frequendy referred to by his informants (1983: 161). Kruse only heard 
about a fictitious black book which had the spells pnnted in it in white 
(Baumhauer. 1984: 233) and Favret-Saada was told about gnmoires with 
the mscnption on the bottom of each page: 'Turn the page if you dare, or if 
you understand'. She herself did not see such a book, nor had the bewitched 
who relayed the information to her (1980: 134). In contrast, one of the 
Dutch legend collectors never even started to look for the Seventh Book of 
Moses at all, since he was convinced that it was only a fantasy (de Blecourt, 
1990: 223). Books of Moses are in fact widely distributed, as are their 
French equivalents, such as Le Dragon Rouge or the big and little Alberts. 
But their fame has exceeded their occurrence: suspicion of their possession 
can suffice to make someone into a witch (Schock, 1978: 102). On one 
occasion, ownership of a copy of the Book of St, Cyprian was demed, for 
admitting it :would automatically imply (. . .} the intention of using it' 
(De Pina-Cabral, 1986: 178). Apart from northern Portugal this book has 
also been found in Denmark where it figures in tales about compulsive 
reading (Rockwell, 1978: 91; cf. Henmngsen, 1982: 131). In Greece, the 
possession of texts with spells has been said to cause madness (du Bouiay, 
1974: 67). The meaning attached to these books can be of more import­
ance than their actual content (Hauschild, 1980: 143, 1981: 543; cf. 
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Gabonau, 1987: 130—3). The professional witches (or 'excentnc unwitch­
ers') interrogated by Camus certainly acquired their spells and rituals from 
written tradition. For them books of spells were only a means and it 
depended on the witches' power, on their 'gift', whether the prescriptions 
would work (Camus, 1988: 57). 

One of the other Hungarian folklonsts, Eva Pocs, has made a special 
study of magic knots. In it, she concluded that for her informants the 
distinction between 'active and passive ligatures' (i.e. between performed 
and ascribed bewitchments) was irrelevant (1967: 109). As far as the people 
she questioned can be classed as the bewitched, the observation carries 
weight. For the witch, however, the distinction would have been vital. 
Objects, whether photographs, puppets, knots or books, stand out in any 
argument about active bewitchments, precisely because they tie the witch 
to the bewitched and because they are 'destined to create a link between 
the sorcerer and his victim' (Camus, 1988: 100). To be recognized as an 
acting witch, one has to make magic. (As will become apparent in the 
next section, the material creation of bewitchments is also defined m 
opposition to the evil eye, which can be involuntary). In Latin languages 
this is articulated asfeitico (Portugese), feitizo (Spanish), fattura (Italian) or 

facatura (Roumanian): something that is made and will contiunue to make. 
It includes the enchantment, its effects and the object enchanted (Guggino, 
1994: 640; cf. Appei, 1976: 17} - in short, a fetish. 

The most prominent kind of active bewitchment is love magic (see 
D1355 and D1900 m the modf indexes). It is occasionally found in 
Northern Europe (Tillhagen, 1969: 136) and in Germany (Hauschild 
1980: 150). In 1952 a court in Kiel dealt with a woman who thought she 
could make her husband return to her by administering him two drops of 
her menstrual blood in a cup of milk (Scha'fer, 1959: 106; Bartholdy, 
1969: 38). But most reports stem from southern and eastern areas. As 
something to perform, texts about love magic often take the form of a 
recipe: To bind a man, you need mne nuts, his belt, a woollen thread as 
long as his waist, a key and a bolt. His sperm should be put into the nuts 
and everything should be tied into a white handkerchief and be hidden 
somewhere, while a binding charm is recited (Lonnt and Bemabe, 1977: 
104—5). A Hungarian fetish is made from mne knots and tied into a thread 
from a man's dirty underpants (Pocs, 1967: 85). 'When a woman wants to 
seduce a man, or seeks revenge on him, or just wants to hurt him, she 
urinates before his door, or she gives him a cup of coffee or a liqueur with 
some drops of her menstrual blood mixed m it,' says a statement from 
Galicia (Lison Tolosana, 1994: 144). A woman can also mix some drops 
of menstrual blood with the ashes of her pubic hair and the hairs from her 
armpit. She should turn this into a powder and take it to church, then 
pronounce the following charm during the substantiation: 'Blood of 
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Christ, Demon, ae me to mm, you have to tie him to me, so he will not 
forget me' (de Marttno, 1963: 24). Of course, the rag doll makes its 
appearance as well (Bouteiller, 1958: 106), for example m a spell to get rid 
of rivals in love, according to which the doll should be buned m an 
'impure spot', sometimes pierced with a needle (Lonnt and Bemabe. 
1977: 116), or put on a train to make the enchanted person go away 
(Andreesco-Miereanu, 1982: 255). Love magic is not always clearly 
distinct from magical murder (D 2061). In Greece, a midwife cited a case 
'in which a sorcerer tried to kill four people by burying their pictures in 
the graveyard after piercing the portraits5 eyes with needles and writing 
curses on the paper' (Blum and Blum, 1965: 150). While magic potions 
have to be consumed, the way for other fetishes to operate is for them to 
be hidden out of reach of the bewitched, not only in impure spots, but 
also, for instance, in a buned coffin (Risso and Bdker, 1964: 18). These 
instances of the matenal aspects of practised witchcraft make it tangible. 
They are also very anecdotal and verging on the sensational, without 
revealing much of their rareness or popuianty. At this stage, analysis is 
therefore only possible on a general symbolic level. 

The general pnnciples of the workings of magic have been known since 
Frazer formulated them at the end of the nineteenth century. What has 
been m physical contact with someone is still connected with that person 
and can hence be used as a channel to influence him (contagious magic). 
Like produces or substitutes like (homoeopathic or imitative magic). To 
this may be added a third pnncipie, namely, that a part refers to the whole 
(synechdotai magic). Thus a lock and a bolt represent the closing off of a 
man's affections for other women (at least in the above context). A knot 
(or a nut) tied into a thread of a man's underpants ties him. A photograph 
pierced causes pain to the one depicted. The above examples, however, 
also point to more specific rules. Love magic is used pnmarily by (or 
attributed to) women. 'Love potions (. - .) are used extensively by young 
unmarned women and maraed women alike, both to win the love of 
young men and to preserve that of their husbands' (de Pina-Cabrai, 1986: 
178). Men only seldom resort to it (Risso and Boker, 1964: 21). Most of 
the men involved in the practice of maleficent magic seem to be 
professionals (sojnetimes called sorcerers). But only women use parts of 
their own body. This concerns not just any bodily refuse such as skin, 
hairs or nails, but pieces from pnvate parts and a substance only women 
can produce. In love magic the part not only refers to the whole, but also 
to the specific role that the witch hopes her victim will fulfil. Although 
the blood and the hair symbolize sexuality, they rather add to its power 
than subsntute for it. The menstrual blood also has to be drunk by the 
intended lover (or husband), presumably unwittingly. In this way the 
woman's body and her sexuality are incorporated into the man's on a 
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intuitive level. Other fetishes, on the other hand, are not meant for 
consumption and have to be kept away from the vicnm as far as possible. 
Made from bodily waste or pieces of clothing from the bewitched, they 
work at a distance from both witch and bewitched. They are not so much 
binding as manipulating or dominating. They can even destroy and are 
used by women as well as by men. The dividing line, it turns out, does 
not run between love magic and death magic, but between feashes hidden 
within the victims body and those hidden outside it. The question remains 
whether, apart from gender, these symbolic differences correspond to 
other social differences within the societies of the people involved. 

At this point it may be possible to attempt an explanation of the Naples 
case cited at the beginning of this essay. The old woman was probably a 
cunning woman, caught in performing love magic, the lamb's head 
functioning as a fattura. The nails can only point to nailing, but the 'kind 
of steel comb', since it is not very accurately described, remains unclear to 
me. My guess is that the contraption was aimed at binding a female client, 
represented by her hair, to 3 young, sexually innocent man (the lamb). 
The number of nails could have reflected the client's age. But I will gladly 
exchange this interpretation for a more locally informed one. 

The material components of active bewitchments may have been more 
durable and thus better noticeable, but the charms and prayers sometimes 
pronounced also filled an object with magical power. Apart from that, 
cursing is a way of acting like a witch. 'One "casts" a malediction, just as 
one casts a spell' (Lonnt and Bernabe, 1977: 109). Wishes work just as 
well. For example, a French medium was convinced that her wish had 
released the evil forces that had killed a motorist (Camus, 1988: 45). 

THE EVIL EYE 

Within the witchcraft discourse harmful powers are thought to emanate 
from the witch in several ways. In Scandinavia evil eye, evil intent, evil 
tongue, evil hand and evil foot have all been distinguished (Tillhagen, 
1969: 139; Alver, 1989: 118). In Germany, Belgium and the Netherlands 
terms are to be found for the evil eye and the evil hand (Wittmann, 1933: 
58—59), although sometimes more as a synonym for bewitchments than 
immediately refemng to a form of transmission of evil influences. The 
terms nevertheless do indicate the specific kinds of bodily language the 
witchcraft discourse also includes, for the acts of looking, touching and 
speaking are central to it, even without being named specifically (Bou-
teiller, 1958: 89-93). They provide a focal point in the process of 
attribution; the bewitched take specific words, behaviour, or a mere 
glance as the defining moment of a bewitchment. Once someone is 
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identified as the perpetrator, then all her subsequent comings and goings 
only reinforce the suspicion {Schock, 1978: 114). And to prevent further 
trouble all contact between bewitched and witch, whether by eye, touch 
or speech, has to be avoided (Favret-Saada, 1980: 111—7). 

Probably for reasons of differences in proxemics, bodily bewitching 
faculties become fewer the more southerly one gets; m southern countries 
only the evil eye seems to have survived, although concepts akin to the 
evil tongue occur in Greece (Diomsopoulos-Mass. 1976: 53; Stewart, 
1991: 233) and Portugal (Cole. 1991: 114). (The corresponding motifs for 
the evil eye are D2071, D2064.4 and G265.11* 'person or ammal admired 
by witch becomes ill', which once again underlines the peculiar logic of 
the indexes). This section will be devoted to the evil eye, mainly because 
some authors distinguish it from witchcraft. Garrison and Arensberg, for 
instance, situate the evil eye in 'complex societies having superordinate 
authorities' and witchcraft in 'less complex societies' (1976: 322; cf. Gait, 
1982: 665-8). The evil eye discourse is seen as a closed symbolic system' 
(Hauschild, 1982: 91—2), or as ;a fairly consistent and uniform folk belief 
complex' (Dundes, 1992: 258). It is even considered as a special species 
within the family of superstitions, analogous to plants (Vuorela, 1967: 
9—10). Moreover, the evil eye has attracted its own body of literature and 
an attempt has been undertaken to devise an outline for an 'exhaustive 
description' of it (Lykiardopoulos, 1981: 229). It has a different, seemingly 
autonomous history attached to it, going back to Old Testament and 
classical times while skipping the witch trials (Dundes, 1992: 259-62; cf. 
Hauschild, 1982: 20—1). Within the context of European witchcraft, 
however, the isolation and reification of the evil eye is untenable, a result 
of an outsider's approach (cf. Jenkins, 1977: 36). It will thus be no surprise 
that most publications about the evil eye are only descriptive and super­
ficial. They ''consist soley of anecdotal reportings of various incidents' 
(Dundes, 1992: 262). Disdain is present also; as a reporter noted m 1923: 
'there seems nothing more of scientific value in these spells. The words 
are generally a pattern of mere nonsense' (Hardie, 1992: 122). Those who 
believe in the evil eye are 'persons in whom suggestibility is irresistible' 
They are 'uneducated' and possess an 'unscientific mind' (Zammit-
Maempel, 1968: 1, 6). 

If I present Greek discourse on the evil eye as an example here, it is 
with a certain feeling of caution, as this may evoke the same kinds of 
problem that we encountered in the descriptions of bewitchments and 
unwitchments in West-European regional folklore publications. On the 
one hand, texts are not localized and situated as to participants, gender or 
belief. On the other, the evil eye concerns only one way of bewitchment, 
and descriptions consist of 'overlapping images formed from a common 
repository of cultural representations' (Stewart, 1991: 237). In Greece, the 
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suggestion of the evil eye can be made "if a person feels lisdess, exhausted, 
or has a persistent headache or fever. The special symptoms of the evil eye 
can vary from person to person' (Stewart, 1991: 232). A cunning woman 
explained it as follows: 'The effects of the evil eye become "knots" and 
they move far inside you. When you are first bewitched you have the 
headache; later your bones are affected and they hurt; then your heart 
becomes involved, and you may have diarrhoea and vomiting. Your 
stomach becomes like a ball of thread, (Blum and Blum, 1965: 185). To 
counteract or prevent the evil eye an enormous amount of amulets are on 
hand. New mothers, who with their young children are especially prone 
to catch the eye, have 'Ja variety of prophylactics under their pillow or on 
their head, such as a red string, incense, bread, salt, garlic, indigo blue, a 
nail, gunpowder, a black and white thread, a nng, a pair of silver buckles' 
(Hardie, 1992: 110). Prayers or spells are also abundantiy present. A fairly 
common ntual of detection is to drop oil m a cup of water. If it disappears 
the illness m question is a result of the evil eye; if it stays afloat in the 
water there is no evil eye involved. Next the water can be drunk or used 
to spnnkle the victim with (Blum and Blum, 1965: 68). The boundanes 
between diagnosis and cure are blurred. 'If dunng diagnosis it is deter­
mined that the person was afflicted by the eye, he is mstandy cured, the 
evil being dissolved' (Dionisopoulos-Mass, 1976: 45); the cure follows 
naturally from the diagnosis (Herzfeld, 1986: 110; Stewart, 1991: 234). It 
does not usually involve the witch herself. 

What seems to distinguish the evil eye concept from other kinds of 
witchcraft is its 'random pervasiveness' (Gilmore, 1987: 169). Anyone can 
have it, whether voluntarily or involuntarily (Hardie, 1992: 109), although 
women and especially menstruating women (Campbell, 1964: 390; Stew­
art, 1991: 233) are often singled out. The evil eye has been considered as 
'a form of witchcraft in which the bewitching person may not be aware 
of his own power and may have no evil intent' (Blum and Blum, 1965: 
124). For this a simple remedy is available. 'If the admirer himself is 
conscious of his power and wants to forestall it in some situation where 
he genuinely wishes no harm, he will perform a ntual of riddance upon 
himself, spitting and publicly imputing the worthlessness of that which he 
admires in order to protect it from the spell he might otherwise cast upon 
it' (Blum and Blum, 1965: 40; cf. 186). Other authors report the same 
(CampbeE, 1964: 338; Lykiardopoulos, 1981: 226), but the prescnptive 
forms of these reports (Stewart, 1991: 233 has ! one must spit') makes them 
seem detached from social practice. 

The Greek evil eye discourse is probably internally differentiated, 
according to gender, genre and narrative mode, to different social or age 
groups, and to region. It is hardly possible to make these distinctions on 
the basis of the 'sketchy and sporadic' data provided (Herzfeld, 1981: 562), 
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since they are not related to the tellers. Something of the possible 
differences is noticeable in the tales of the cunning women quoted above 
whose 'concepts of the evil eye and its treatment are much more elaborate 
than those of the other villagers' (Blum and Blum, 1965: 187). Situating 
the discourse becomes the more urgent if we are to judge its social aspects. 
The notion of the unintentional witch, for example, is dependent on the 
position of the speaker within the witchcraft triangle; it can only be 
uttered by the bewitched or the unwitcher. Yet this is hardly commented 
upon m the literature (the notion may have derived from religious 
teaching). The witch herself remains obscure, and the unwitchmg ntuals 
seem to confirm this. Only in a few instances have I found ntes of 
idendfication. Names of suspected witches are wntten on a piece of wood 
carbon and these are dropped into water one by one. If the carbon sinks, 
the person whose name it carnes is presumed guilty (Campbell, 1964: 
339). The other method involves burning cloves. When they split open, 
this is considered a positive answer to a question about the afflictor's 
identity (Dionisopouios-Mass, 1976: 47). Bearers of the evil eye are 
designated, but apparendy not always to the researchers. 'The most 
difficult information to glean is that concerning those who can give (. . .) 
the evil eye,' reported a Bntish army-man from Athens (Gubbms, 1946: 
197). In another case the cunning woman 'was unwilling to tell us who in 
the village has the evil eye' (Blum and Blum, 1965: 186). This may be 
more generally the case in the Mediterranean countnes. 'We don't believe 
m witches,' a woman in San Sebasnan told anthropologist William 
Chnstian. 'And if we do, we don't talk about them'- It is considered sinful 
(1972: 194, 192). His German colleague Thomas Hauschild noticed a 
similar reluctance in the literature on the South-Italian evil eye (1982: 96). 
People who were willing to talk apparendy did not tell everything and 
most of the researchers were satisfied with what they got. This dearth of 
research is concealed by the remarks about the evil eye's autonomy and 
yet there has been no lack of speculations and explanations. 

Undoubtedly the most sophisticated explanation of the evil eye has 
been put forward by the Califorman folklonst Alan Dundes. In order to 
understand the evil eye complex in its totality, that is, to solve the problem 
of why the evil eye manifests itself 'precisely in the form that it does' and 
'to account for most, if not all of the elements m the complex, including 
the manifesdy male and female components' (Dundes, 1992: 265), he 
constructed a set of four 'theoretical underlying pnnciples'. Abbreviated, 
they are as follows: (1) Life depends on bodily fluids, of which (2) there is 
only a limited amount. (3) These fluids should be equally divided among 
members of a community. (4) Eyes are symbolically equivalent to Hve-
giving, liquid-producing organs (1992: 266—7). In Dundes' interpretation 
the evil eye symbolizes the lack of fluids; its 'most common effect' is 'a 
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drying up process'. It is envy 'expressed in liquid terms' 'The have-nots 
envy the haves and desire their various liquids.' Dundes exemplifies: 
'Whether it is the dead who envy the living (. . .), the old who envy the 
young, or the barren who envy those with children, it is the blood, sap or 
vitality of youth, the maternal milk, or masculine semen that is coveted' 
(1992: 274). This explains, among other things, why spitting mitigates 
praise (1992: 276) and why menstruating women are so much feared. 
'Clearly, a woman who was losing blood, a life fluid, would represent a 
threat to the life fluids possessed by others (potential victims of the evil 
eye). According to a limited-good worldview, the loss of menstrual blood 
would require making up the liquid deficit — at someone else's expense' 
(1992: 285). 

Despite the attractiveness of Dundes' theory, it may need revisions in 
several places. The theory of the limited good, for one, presupposes a 
closed society and.ignores the more complex relations of interdependence 
current in Europe (cf. Hauschild, 1982: 67; Aiver and Selberg, 1988: 
29—30). Rather than an egalitarian society, it is probably more an 
'egalitarian ideology' (de Pina-Cabral, 1986: 186) within a stratified 
society, that prompts ill feelings. Dundes could also have been more 
forthcoming on the symbolic articulation of the gender relations within 
the complex, as the perns usually plays the part of the good eye by 
protecting against female evil (Hauschild, 1982: 117; de Pina-Cabral, 
1986: 181; Lison Tolosana, 1994: 142-3). The myopic folklore accounts 
on which Dundes built most of his argument were produced for certain 
reasons. The evil eye>was easy to research because of the tangibility of its 
counter charms. 'On markets m Italy today,' wrote Domotor, 'it is still 
possible to buy amulets designed, to offer protection against the evil eye' 
(1982: 171). This material component promoted collecting and interpret­
ing. Listening to the people involved was only necessary to some extent; 
it could also be confusing. Maltese farmers, for instance, were reported to 
have smiled when asked about the meaning of the catde horns which 
adorned their abodes, 'though inwardly full of fear of the dreaded "eye", ' 
they 'evaded the question by saying that the horns on their farm had been 
set up by their ancestors' (Zamrmt-Maempel, 1968: 8). Another man 
'stated that his intention was to show his great love for catde and to 
indicate that he reared catde in that place' (1968: 4). To publish on the 
evil eye was thus to stress the social and cultural distance between 
researcher and researched (Argyrou, 1993: 256-9). It provided an excuse 
to dabble with the exotic and to play with phalli. 

There is little in the descriptions of the evil eye that justifies its 
separation from witchcraft in general. On a practical level bewitchments 
and the casting of the evil eye cannot but be treated as synonymous, as is 
shown, for example, by Vuoreia's (1967) endless enumerations of Finnish 
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motifs. Although Dundes mentions witchcraft only once, he does so in a 
comparative sense, observing that 'accusations of possessmg the evil eye 
give social sanction to ostracizing an individual, often transforming him 
into a panah' (Dundes, 1992: 294). More probing research should, in 
addition, recognize the evil eye and fetishes as the two mam categories of 
bewitchments (De Martmo, 1963: 81; Risso and Boker, 1964: 17; cf. 
Dionisopouios-Mass, 1976) and the defining link between them. This 
requires anthropological training to supplement folklonstic curiosity. 

M A Y E N N E , 197O 

Anthropologists produce their own sources by writing fieidwork diaries. 
Most of the time they keep these notes to themselves and only present 
their readers with highly edited selections so as to illustrate their overall 
argument. Because anthropologists focus on a particular village, witchcraft 
is usually not one of their main preoccupations. The French anthropologist 
Jeanne Favret-Saada was one of the few to study witchcraft almost 
exclusively. From July 1969 to September 1971 she lived in 'Saint-
Auvieux', a village m the Boc3ge (hedge country) of Mayenne. In 1972 
she spent eight months there and in the following years another two or 
three months a year, until 1975 (1980: 31). During the first period, she 
produced 2,600 typed pages of field notes. These she edited and partly 
published, with the help of the therapist Josee Contreras (Favret-Saada and 
Contreras, 1981). Among other things they reveal the chain of events that 
turned her from an outside researcher into an insider by initiating her in 
the witchcraft triangle. This story she only hinted at in her witchcraft 
monograph and her English publications although it constitutes her most 
important contribution to witchcraft research. 'My progression through 
witchcraft had taken a distinct turn,' she wrote in her book, 'ever since an 
old bewitched man, pere Sequard, had acted as my annunciator and had 
brought me to his unwitcher, Madame Flora' (Favret-Saada, 1980: 175; 
her names are also pseudonyms). 

In early January 1970 Favret (as she was called then) first heard about 
the village of Pouance. Bnce Houdemont, one of the doctors she spoke 
to (she started her research by interrogating doctors and priests), had been 
told by his mother that people there had called m an unwitcher. The man 
had 'predicted that, when he put his hand on the house of the witch, all 
the lights would go on inside. And really . , / (Favret-Saada and Contreras, 
1981: 98; cf. 200). A month later the doctor mentioned the case again. 
He suggested that they visit his parents. His mother, Madame Houdemont, 
turned out to be an especially key informant. She took care of Favret and 
brought her into contact with some of the bewitched and with clairvoyants 
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operating m the region. Then, during the first weeks of spring, the story 
slowly unfolded. It had several layers and it remained incomplete because 
a number of the people involved did not want to discuss it (and the 
researcher did not pursue all its aspects). The more people she spoke to, 
the more complicated the story became. There was, for instance, a political 
interpretation which served as a public justification. According to the 
doctor, Pouance was divided m two factions of 'eighteen (male) witches 
who declared themselves as such, [and] eighteen bewitched and their 
unwitchers.' The troubles had started after the bewitched had won the last 
municipal elections, four years previous (1981: 158). One of the 'witches', 
who had taken one of the bewitched to court for slander, explained it in 
the same fashion. 

'It's all political, the whole story. It's politics, from A to Z!' Arnouit 
considers the 'so-called victims' as mad, as evil doers who treat anybody 
as a witch. They even accused the chemist, pour old thing, and as a 
consequence he suffers from depression. He withdrew from the com­
mittee for the celebrations. 'That doesn't exist, it's false and idiotic!' 
(1981: 209-10). 

Yet the local butcher disagreed. The bewitched were divided among 
themselves. 'It's not a story about rivalry between business men, every­
body has lost clients, people are frightened to have to choose between 
the two camps and they shop at Mortain' (1981: 218). Also pere Hou-
demont contradicted his son. People never called themselves witches. 
'How do you want them to say it, . . these people, they never admit 
it!' The police had held an inquest. 'The bewitched spoke, but only they' 
(1981: 176). 

The court cases had been started by a farmer who had lost 95 fat pigs 
through bewitchment and had made a complaint about toxication. The 
Houdemonts already mentioned him several times in early March (1981: 
176, 177)'and a month later the butcher added a picture of a man who 
was upset so much 'that he was roaming the whole night around his land, 
armed with a gun' (1981: 219). T am the municipal councillor,' the 
butcher explained, 'therefore, obviously, they speak to me. I don't say 
anything. I don't talk about other people's affairs! All you have to do is to 
ask Jules Sequard, he will speak, it happened to him' (1981: 218). 
Thereupon* Madame Houdemont suggested that they pay Sequard a visit, 
since 'they are friends* (1981: 220). She filled Favret m on the farmer's 
background. 'He used to castrate bulls, like his father, and he was a 
butcher, like his father-in-law. About five years ago he left it all, he 
bought a farm on which he works alone. You will see, this is a man of 
character' (1981: 230). But the first visit turned into a failure: 
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A little fat man, quick tempered. His right hand is paralysed. He 
apologizes slightiy. He complains that he has to do everything, his 
farmhands are drunkards. (. . .} 'What is it about?' I don't tell it again, 
he knows it. Prone to quarrelling: 'Your professional identity card!' I 
don't have it. 'Then I won't say anything to you, even if you have 
come with Madame Houdemont!' I propose to show him my papers 
the next time, he agrees to see me on Thursday morning. Madame 
Houdemont tries to appease him, talks about things, tells about certain 
cows that have aborted. In all innocence, I ask if it concerns brucellose. 
Sequard: 'Ah, you're very well informed.' In covered terms, he relates 
the illness of his own cows - I ignore it. He answers roughly: 'I don't 
talk anymore, first your papers!' I am looking up at him and I smile. 
He threatens: 'Don' t try to cut corners!' I have understood. He sees in 
me a representative of the 'administration', the rubbish bin where he 
puts all the cops, the judges, the tax agents and the employees of the 
agrarian Bank. His life seems to be a perpetual act of defiance against 
the ''administration' (1981: 231—2). 

Six days later Sequard was quite willing to speak. They discussed his 
past, his trade and the recent events m Pouance. The anthropologist let 
her interlocutor determine the course of the conversation. Her questions 
provided him mainly with room for his elaborations. Talking about his 
recent troubles, he mentioned that a card layer, a certain woman from 
Taron, had predicted that people would try to trap him. 'She is very 
strong, she uses all the decks', he declared. 'But it is impossible to just visit 
her, you need an intercessor'. Sequard then embarked upon his 'famous* 
yam about the 95 fat pigs. First 10 died, then 3 more, then 13, 25 and 
five. When he finally thought he had found the cause he bought 40 new 
pigs. Again there was a catastrophe. They all died at the same time. 'I did 
all that was necessary, I didn't make any mistake and I lost 95 pigs 
altogether. That's seven million!' 'Thus there was someone who poisoned 
the animals?' Favret asked. 'No, ' answered the farmer, 'it's witchcraft' 
(1981: 241). 

I didn't believe in it at all before I was caught. Even in the obvious 
case, I didn't believe in it at all. I knew well peasants, who when their 
animals died said, 'O God,, they are bewitched!' The first time, the 
farmers heard something in their bam: pans, empty tins, a damned 
sabbat! Then one day, they didn't speak about it. I asked why, they said 
to me: 'Well, the pnest has come . . /' But I didn't believe it. 

He explained that he himself had cured animals since he was 10. As 
long as his cures worked he did not consider witchcraft an option. But m 
the recent case unbelievable things had happened. He had produced a 
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terrible stench that was only detectable to himself and his family. His 
friends had not smelied anything. 'Did he understand himself that he was 
bewitched?' Favret asked. 'No, it was a farmer who told me that, an old 
client of mine who also had misfortunes1 (1981: 242). At first, he was even 
suspected himself. As a castrator, he possessed medical books, which 
sufficed to surround him with the aura of witchcraft. Bit by bit, he 
convinced his fellow villagers that he himself was the victim. After all, he 
had lost 95 fat pigs. The woman from Taron, to whom he was brought 
by his annunciator, gave him holy water and a formula. These cured his 
animals where the vaccinations of the veterinarian had failed. When the 
story was finished the Sequards asked Favret how she coped with her 
work. 'Badly,' she replied. 

'Well, one can see that it shakes you . . when you were told about the 
pigs, your hands were shaking!" They find that I look haggard, they 
suppose that I suffer from insomnia, and then all those car accidents, 
'that's not normal'. He, determinedly: 'You cannot go on like this! 
You'll have to go to the woman of Taron' (1981: 244). 

By implying that the anthropologist was bewitched herself, Sequard 
reversed the roles of interviewer and interviewee. It also appeared that 
words did not convey everything. Verbal communication, Favret-Saada 
reflected later, 'constitutes one of the poorest varieties of human com­
munication' Involuntary communications which earned the affective 
intensity' of the moment were much more central to the anthropologist's 
expenence (1990: 195). This obviously also occurred dunng her consulta­
tion with madame Flora, the woman from Taron. In the desenpnons, the 
researcher's aversion stands out. 'I have to force myself to wnte down this 
consultation, with the greatest reluctance,1 runs the beginning of her entry 
about her first visit to her unwitcher (Favret-Saada and Contreras, 1981: 
259). Everything conspired to keep her from reaching the fortune-teller: 
she had a car accident, problems with the directions, and a lack of sleep. 
Reporting the event in her diary took several days. 'The consultation had 
lasted for two and a half hours. The clairvoyant wanted to sunpnse me 
either by explaining or by asking questions at the speed of a submachine 
gun,' Favret wrote. 'Certain themes came up so frequendy that I forgot 
when she had said what. Her interpretations ~ and she has given me at 
least 300 of them — changed considerably from one to another: an 
adjective, an intonation' (1981: 261). Only after three days could the 
researcher bnng herself to note down the parts about her own 
bewitchment. 

At the beginning, madame Flora has :seen' that I do my job passionately, 
that I see the obstacles — among others my husband ™ but that I 
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overcome them cheerfully enough. 'If you want to get at something, 
you'll really get it!' Very quickly the bad cards began to pour down: 
'But there is an obstacle , , something worries you , . frightens you 
, -. very much!' (Among others, to let an unwitcher see my life). 
Luckily, a joker appeared: 'Complete success in your endeavour. The 
next round is devoted to the reasons for my fear. 'Somebody resents 
you very much, it is linked to your job . . . And at this moment, you're 
so nervous about it that you must be careful . , ., you must take your 
life into your own hands my poor lady, otherwise there will be doom' 
(1981: 268-69). 

Favret explained that she worked on witchcraft. The fortuneteller was 
interested and took out her major tarots. 'You are nght to study that, 
because people are not sufficiently suspicious and one ought to prevent 
them,' she said. (It was later suggested that madame Flora thought a book 
would reveal the secrets of her competitors: Favret-Saada, 1980: 175). She 
offered to inform her client about a court case she was involved in, but 
Favret declined. 

Looking into the great tarots, she suddenly sees the sign of my death, a 
woman who they pull by their legs. 'That's you! There's someone who 
wishes you evil , , They want your skin, you see, a tomb.* Several 
horrible cards. Madame Flora seems very worried. Her reading of the 
cards has become even faster, so that one can hardly understand her. 
She throws at me a whole senes of verbs, which describe me as being 
dead or in great danger. A long moment passes, which I cannot quite 
remember (Favret-Saada and Contreras, 1981: 270). 

The unwitcher next told the researcher that she could take care of it. 
Did she want to be unwitched? 'Yes,' Favret replied (1981: 270). Thus 
started a long collaboration between the anthropologist and the fortune­
teller. First, however, Favret had to overcome her anxiety, the 'fear which 
sometimes paralysed me for weeks' (1980: 175). She had to accept that 
her subjects had turned the tables on her and she had to get used to having 
her pnvate and social life dissected, among other things in terms of death. 
'For the moral of*the story is that no one escapes violence: he who does 
not attack automancally becomes the victim; he who does not kill, dies5 

(1980: 122). From the safe distance of two decades later, however, Favret-
Saada admitted: 'Of course, I never took it to be a true proposition that a 
witch could harm me by casting spells or pronouncing incantations. But I 
also doubt that the peasants themselves took it to be so' (1990; 192). 
Other anthropologists working on Europe have never immersed them­
selves so deeply m local witchcraft discourses and never reached Favret-
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Saada's level of communication and sophistication. But they have looked 
at witchcraft from a wider perspective. 

SPATIAL DIMENSIONS 

Actual witchcraft discourse takes place in concrete situations. It is also part 
of larger contexts: spatial, cultural, social and temporal. Although most of 
the transmitted witchcraft texts scarcely divulge anything about the specific 
sequence of the settings in which they are produced (from the original 
event to the moment of recording), we can at least pay attention to these 
wider contexts, if only in a fragmentary way. Starting with the geography 
of witchcraft here, we will in the next sections dwell on the particular 
cultural categories that inform and shape the discourse, on the social 
dimension and, finally, on the questions of continuity and change. 

The divide between town and countryside stands out as the most 
striking geographical feature of the discourse. While there is no description 
of cases from towns (both folklonsts and anthropologists have stayed far 
away from them), researchers are not unanimous about the prevalence of 
the discourse in the countryside. Schafer, working from court cases, placed 
witchcraft accusations exclusively among the inhabitants of the country­
side. The mterhuman, neighbourly relanonships, which determined life in 
the villages, were, after all, missing from the towns (1959: 67; but cf 
Schock, 1978: 231—2). The German cases of the 1950s all happened in a 
'social environment 6f farmers' (Baumhauer, 1984: 205). Similarly, Favret-
Saada's main informants wondered about urban witchcraft; 'they cannot 
understand on what pretext city-dwellers would mutually bewitch each 
other, since there is no real contact (. . .) or acquaintanceship' (1980: 81). 
The German surveys did not register any significant difference between 
village and city (Schock, 1978: 158-9), nor did they inquire about 
concrete accusations. In cities, it has been suggested, a different kind of 
witchcraft is present. 'If. m the country, one fears the destruction of crops 
or animals by the evil eye, m the town one fears that the mat ochio will 
cause a son to fail an examination at a professional school or rum a 
daughter's chances for a good mamage" (Romanucci-Ross, 1991: 7). 
Moreover, the urban eye is related to specific people, whereas in the 
countryside it is more situational, at least in Southern Italy (Hauschild, 
1982: 206). According to Camus* informants urban witchcraft is of a more 
violent kind (1988: 79). Certainly, towns accommodate professional for­
tunetellers (Gait, 1982: 673; Hauschild, 1982: 209; cf. Davies, 1997a: 611) 
who can deal m unwitching and fetishes. Recent Dutch advertisements 
from Amsterdam. Rotterdam and The Hague, for instance, offer 'protec­
tion' and bewerkingen (the Dutch equivalent for fetishes, denved from a 
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verb meaning 'to influence' or ; to bring about'). On the whole, this is a 
highly under-researched area (cf. Roll, 1991; juliard, 1994: 276-7). It is 
also an area in which immigrants are active. 

Further geographical differentiation concerns the countryside itself. The 
mapping of motifs was one of the ways in which folklonsts hoped to trace 
prehistonc beliefs and practices. After this academic custom feE into disuse, 
mapping survived as a method which at least showed the places where 
some kind of research had been earned out and where it was still lacking. 
As such it promoted notions of systematic research. In witchcraft studies, 
however, mapping has hardly resulted in substantial conclusions. It is 
known, for instance, that within the German-speaking areas weather 
witches used to be concentrated in the south (Wittmann. 1933: 77—8). Or 
that the cunous custom of unwitching children by blowing water on them 
has been restneted within Finland to South Karelia and Ingermanland 
(Vuoreia, 1967: 76). But how this is to be explained culturally remains an 
enigma (Wittmann points to the weather conditions in the mountains). 
Folklore adasses only display maps (cf. Lehnert-Leven, 1995: 141) and the 
accompanying comments merely describe those maps. 

Mapping is only a research tool. It requires extensive knowledge about 
the distribution of other phenomena to be viable. For only m companson 
with other maps may hypothetical connections become apparent. Tra­
ditions concerning the Hunganan taltos, to mention one of the few 
available instances where mapping has proved helpful, functioned the 
longest m areas were nnderpest raged (Kovacs, 1977: 267). Taltos seem to 
have specialized in unwitching catde and not adapted to changing circum­
stances. Another example of the possible advantages of mapping concerns 
the relation between violent techniques for identifying witches and 
orthodox caivmism in the Netherlands. Their occupation of the same 
geographical space has contributed to the argument about the scope for 
unwitching actions available within caivimst ideology (de Blecourt, 1996: 
349-351). The combined distribution of motifs, such as those dealing 
with fetishes and the evil eye, may equaEy point to a reHgious, in this case 
Catholic, connection. A geographical overview of motifs may also help to 
provide insights into their distribution and denvation. In aE these areas, 
however, it should be taken into account that the meamng of particular 
motifs may change-in the course of their journeys. As we have already 
seen, differences can occur with respect to gender or genre and ignonng 
this can be counterproductive, especiaEy m a search for wider 
relationships. 

Mapping can also reveal spheres of influence of witches and cunning 
foUc. Applied to a weE researched area with a high density of unwitchers, 
such as the east of the Dutch province of Frisia dunng the decades around 
1900, it shows that consultations were not random but foEowed a pattern 
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(de Blecourt, 1988). Ic is possible to discern categories of popularity (local, 
regional and super-regional), as well as geographical delineations within 
the different categories. People from one particular piace either consulted 
a local witch-doctor or a more famous one farther away. As a rule one did 
not visit an unwitcher from outside his territory. Corresponding or 
contrasting patterns may be found in other regions (cf. Schock, 1978: 
133-5). The Rendsburg cunning man Christian Piehl certainly had 
superregionai status, since he received letters from all over Germany 
(Kruse, 1951: 66; Baumhauer, 1984: 240). The maghos of Paphos was 
visited by Greeks from all over the world (Argyrou, 1993: 260). The 
inhabitants of Albano m southern Italy, to name one of the other scarce 
examples, 'consult cunmng men and women from other, more or less 
removed villages such as Tncano, Oppido and Genzano, but the magic 
life of Albano is dominated by uncle Giuseppe' (de Martino, 1963: 79). This 
points to categories of popularity, but we need to know more, both about 
unwitchers in other villages and about possible specializations, to arnve at 
relevant conclusions. 

Witches also exercise their influence within specific territories. When 
several witches are designated m one village (as m Sarzbuttel), they are 
usually neighbours of the bewitched. In a small community there is 
probably only one well-known witch, apart from others who are only 
labelled as such within a small circle (see Schock, 1978: 234—5; van Eyen, 
1989a: 143-4). Alle Tet from Frisian Harkema offers an example of how 
distance influences the image of the village witch. In the stones told by 
her neighbours her bewitchments were deadly, whereas in other parts of 
her village her victims recovered. Outside informants merely related tales 
about her power, without mentioning bewitchments. 'Witches who live 
nearby are the most dangerous,' concluded Wytzes (1995: 89). This 
indicates that space should not only be understood m terms of physical 
distance (and obstructions), but also as something to which meaning is 
attached. Thus the letters Piehl showed to Kruse indicated more than just 
the places where his clients came from. By expressing his power geograph­
ically, they signalled the unwitcher's wide reputation. 

The notion of meaningful, magical space does not immediately tie 
every witch to crossroads or graveyards. There are functional distinctions. 
While active magic may gam in power by being performed in some 
numinous spot, in warnings addressed to children we find a slighdy 
different demarcation. The threatemng witch figure serves to keep young­
sters away from orchards, cornfields or 'dangerous or forbidden places' 
(Widdowson, 1973: 216) in general. In Roumama, she appeares as the old 
woman of the wood, the mother of the trees who can cast the evil eye on 
you (Andreesco-Miereanu, 1982: 254). But whether a threatemng witch 
with fairy-tale-like appearance turns into an accused witch remains to be 
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seen. Bewitched space does not usually belong to the categones of outside 
and removed, as in the case of a wood, but to inside and nearby, as in the 
case of one's property (Favret-Saada, 1980: 127) or one's body being 
attacked. Protection against bewitchments is secured by having a priest 
perambulate and sanctify one's land, m hanging blessed objects and amulets 
at the windows and doors of one's house, or in burying them under the 
threshold. Unwitchers walk around houses and pay special attention to 
thresholds and openings (Favret-Saada, 1989: 45). Before starting an 
unwitchmg ntual, all doors, windows and keyholes have to be closed off 
(Kaufmann, 1960: 89). Eberling advised a client to stuff the keyhole with 
a wad of cotton with three needles stuck into it (Baumhauer, 1984: 262). 
Witches are supposed to bury toads in front of a house or to hammer steel 
nails into walls (Favret-Saada, 1980: 135). Knots that supposedly cause 
impotence are found hidden under the threshold (Pocs, 1967: 114). 
Legend texts are teeming with similar incidents, yet they, have hardly been 
a thematazed issue in the literature. What characterizes the witch is her 
transgression of boundaries, her intrusion into someone else's domain, not 
only culturally and socially (Herzfeld, 1981), but also spatially. As the 
anthropologist Joao de Pina-Cabral expresses it: 'sanctified space has gaps 
m it' (1986: 185) and through those gaps witches strike. 

CULTURES OF WITCHCRAFT 

The articulation and symbolization of social and cultural boundaries by 
the witchcraft discourse connect it to dominant iocal value systems, or at 
least to : a much wider complex of ideas' (Herzfeld, 1981: 571) m general. 
Indeed, social norms and values are defined by their limits and when the 
discourse marks their transgression (to the bewitched bewitching is a 
criminal activity), it is, in turn, also conditioned by them. Anthropologists 
working within Europe have denoted different categories that encapsulate 
witchcraft. Some stress the importance of religion, others pay more 
attention to notions of honour or envy. 

In social evolutiomstic thinking magic (and witchcraft) preceded science 
and religion in time. Even when overt evolutionism was abandoned as 
discriminatory, ifremamed hard not to regard magic as a separate category, 
or even system of behaviour, in opposition to official institutions. But if 
the Church or the Academy uses discourses that are alien to witchcraft, 
this does not imply irrational or irreligious believers. W e have seen above 
how unwitchers, Eberling among them, considered themselves devout 
Chnstians. 'Juana is insistent upon her orthodoxy and devotion, 1 anthro­
pologist Julian Pitt-Pavers wrote about an Andaiusian wise woman (1971: 
191; cf. Argyrou, 1993: 260). Moreover, fetishes were blessed in church 
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and charms made there. In Greece, homemade phyiactos 'most be kept at a 
church for forty days and blessed to acquire power 1 (Diomsoupoios-Mass, 
1976: 47). In addition, means of protection and unwitchmg are fetched 
from monasteries and many 'therapeutic instruments are objects which 
form part of orthodox Catholic ceremonial and which refer either to the 
passion of Chnst or to his transubstantiation in the Euchanst' (de Pina-
Cabral, 1986: 184). The Greek church has an official speE against the evil 
eye, mainly to promote ecclesiastical authority (Stewart, 1991: 235). 
Villagers and local priests are in all likelihood 'unable to tell the difference 
between Orthodox and supposedly superstitious practices' (1991: 243). 
Magical words have physical effects because 'the body is made of syllables', 
according to a Sicilian cunmng woman in reference to John 1:1 (Guggmo, 
1994: 639). Thus, official religion has provided a justification for thinking 
and acting m terms of witchcraft. As a Greek physician said about his 
fellow villagers: 'They do, of course, believe m the evil eye. I don't; they 
do because it is m the Gospel, where St. Paul speaks of it, and the majority 
think it exists' (Blum and Blum, 1965: 141). 

The relationship between witchcraft and religion is probably even more 
profound than these examples suggest, although there has been litde 
systematic research on the subject, as Schockjhas stressed. She found the 
witchcraft discourse especially vigorous among people with a 'pronounced 
religious disposition' (1978: 164). Of the Protestants in the Netherlands 
and adjacent Germany it has been the more orthodox who have adhered 
to the discourse the longest (Kaufmann, 1960: 84; De Blecourt, 1996). 
This would indicate that the decisive factor connecting witchcraft dis­
course to the creed is not adherance to the main Christian denominations, 
but the degree of religiosity itself. Moreover, different kinds of witchcraft 
are possibly founded on different kinds of orthodoxy and different creeds 
allow different reactions to bewitchments. Calvinists have threatened their 
witches more violendy, for instance, while Catholics have shown a greater 
proclivity towards practising the craft (de Blecourt, 1990: 223). 

Envy is one of the other concepts frequentiy cited as governing 
witchcraft and more specifically the evil eye. Norwegian ethnographers 
formulate it as follows: 'The concept of the ability to cast spells has as a 
precondition a concept of an evil mind, which often may be seen as envy' 
(Alverand Selberg, 1988: 28; cf. Lapiantine, 1978: 106-10; Juliard, 1994: 
279-80). 'When a child falls victim to the evil eye,' reports a Portugese 
anthropologist, !an immediate review of neighboudy relations takes place: 
the recent past is scrutinized and manifestations of envy on the part of 
some neighbour are soon discovered' (Cutileiro, 1971: 275). Envy, how­
ever, is not just an emotion. The Portugese inveja, 'one of the central 
concepts of the peasant worldview,' refers not just to envy, but also to 
'harm caused by envy'. It is one of the major causes of misfortune (cf. 
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Herzfeld, 1981: 564) and incorporates a wide range of behaviour, includ­
ing gossip, sorcery and the evil eye (Cole, 1991: 114). According to De 
Pina-Cabral inveja is 'harmful and is related to awareness of differences m 
wealth and fortune' (1986: 176). In this sense envy points to social 
relationships between the individual and community (GUmore, 1987: 164) 
and between households. It is a 'metaphor for talking about political 
relations within the community, especially relations among women' (Cole, 
1991: 122; cf. Lison Tolosana, 1994: 229). Where envy is indicated as the 
category covering witchcraft, honour is usually not mentioned, and vice 
versa. The two concepts seem to represent corresponding processes, only 
approached from a different angle. Honour, and precisely its material 
aspects, breeds envy (Campbell, 1964: 340). 

An accusation of witchcraft is an infringement of the accused's honour 
and, as in the previously mentioned case of the Holstein labourer whose 
wife was taken for a witch, of the honour of the family represented by the 
male head. The South-Italian notion of honour resembles this German 
instance: the family is considered as an extension of its male master 
(Hauschild, 1982: 120). In the French Bocage the same principle can be 
found in the witchcraft discourse, as the head of the family is the target of 
bewitchments, even if only his wife and children suffer from the conse­
quences, 'since the goods and the people who bear his name are one with 
him' (Favret-Saada, 1980: 117; 1989: 43). Apparendy this is not so in 
southern Italy, where mainly women are involved in the bewitchment of 
children and breast milk. Hauschild therefore concluded that the evil eye 
also involved an inversion of social and psychical reality (1982: 124), that 
is to say: witchcraft expressed the manipulation of female honour within a 
patriarchal system. In that way it coincided with envy. 

The relation between witchcraft and female honour is illustrated in a 
Greek (Cypnot) case about a girl who married above her status. As there 
are two versions of this story, we can use the one to comment on the 
other. The boy's family, of course, distrusted the union. They said the girl 
! took his mind away' (Argyrou, 1993: 263), or that the girl's mother 'must 
have put a love potion m his food' (Diomsopouios-Mass, 1976: 58). It did 
not deter the couple from marrying. Soon afterwards, things went wrong. 
The groom went into military service and rumours started about his wife's 
infidelity (1976: 59): In the other version of the story the couple began to 
quarrel. The girl's reputation was damaged in both versions, because she 
was considered as either quarrelsome or unfaithful. This provoked reac­
tions. The girl's mother (in the quarrel version) suddenly found an object 
under the conjugal bed. 'It was a white piece of cloth tied into a knot and 
covered with hair' (Argyrou, 1993: 261). Since this was a clear sign of 
bewitchment, the communal gossip shifted from the girl to the boy's 
mother who was seen as the producer of the fetish. The same shift 
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occurred in the infidelity version, but here the 'evil tongue' was used m 
retaliation, as it was rumoured that the boy had been impotent (Dioniso-
pouios-Mass, 1976: 59). These forms of witchcraft accusations served as 
attempts to rebalance the social inequality that had started with the 
'dishonourable 1 wedding. They were used as a strategy to 'resolve intrac­
table social problems' (Argyrou, 1993: 267) and could be seen as 'face-
saving devices' (Diomsopoulps-Mass, 1976: 60). The results, however, 
could be detrimental and lead to 'total village disharmony' (1976: 61). 

It was no coincidence for the witchcraft discourse to have materialized 
around the time of the wedding. 'A new mother and child (especially a 
baby boy and his new parents), a newly engaged couple, or newiyweds 
must be especially careful, since the whole village is full of envious, barren 
women, sterile men, envious unmarried maidens and youths, and envious 
parents of unmarried children.' Vulnerability to witchcraft is high 'at times 
of rites de passage' (Campbell, 1964: 62, 120; cf. Blum and Blum, 1965: 
127-8; Vuorela, 1967: 19; Diomsopoulos-Mass, 1976: 44). Stones about 
witchcraft ''ongmate at the particularly dangerous moment in which, m 
the space of a few months, a son bunes his father, takes over the tenancy 
in his own name, gets into debt for a quarter of a century with the credit 
banks and takes a wife to help him m his tasks (Favret-Saada, 1980: 137). 
Unwitchers probe specifically into these events (Favret-Saada, 1989: 45). 
Everywhere bewitchments happen when people are in transition between 
one social status and another, dunng temporal gaps and in the limmal 
position when a person's place m society is in flux. While in these 
moments the witchcraft discourse can be instrumental in redefining a 
person in relation to others, religiosity, honour and envy provide the 
(relatively) stable values against which this is accomplished. 

W I T C H C R A F T C O N F L I C T S 

In contrast to fairy-tales, where the witch resides m a wood (Vordemfelde, 
1924; Wittmann, 1933: 96), the witch of everyday life lives m one's own 
village. The social function of witchcraft discourse within a village has 
usually been conceived of m terms of social control. Witchcraft is a 
stabilizing safety-valve that preserves social norms. As a mandst anthropol­
ogist expressed it: 'fear of the evil eye enforces social conformity in a 
community where the values of individualism and competition are firmly 
anchored' (Appei, 1977: 76). Yet it is Herzfeld's view that 'social control 
is inadequate as an explanation of the phenomena m question' (1981: 
562). Possible disruptive effects were hardly studied by functionalists, 
mainly because researchers seldom occupied the witch's position (if they 
allowed themself to participate in the triangle at all). 
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Most of the tame bewitchments are ascribed to someone. This almost 
automatically produces conflicts since the label 'witch' is invariably con­
tested by its carrier. Establishing a link between a bewitchment (or a series 
of bewitchments') and its perceived origin causes social tension, 'the pnce 
to pay for intense social interaction' 0enkms, 1977: 51). And because at 
the time of the diagnosis of a bewitchment the identity of the 'witch' is 
usually unknown to the bewitched (even when there are known witches 
around), identification techniques are a crucial step in the labelling process. 
'In all cases of evil eye there is considerable speculation among the victim's 
relatives as to the identity of the guilty party' (Cutileiro, 1971: 275; cf. 
Domotor, 1982: 168). The range of identification rituals, some of which 
have already been mentioned earlier m this essay, is vast. The outcome, 
however, is rather circumscribed. The typical witch is someone who is 
already known to the bewitched (Camus, 1988: 107), if not in the capacity 
of 'witch\ She is someone who lives m the neighbourhood and a woman. 
Further modifications depend on the 'witch's' reputation. Those who are 
able to mobilize support against their accusers find the accusation compar­
atively insignificant. The label sticks more easily to someone who already 
occupies a low status within the village and whose conduct is already 
under scrutiny. As Scha'fer expresses it: 'Everyone, who deviates outwardly 
from the average country dweller, is in danger to be reputed as a "witch" ' 
(1955: 34). She is 'an enemy of the collectivity' 0uliard, 1994: 285). The 
labelling can also be random; the 'chance witch' may not have been 
suspected before. But the persuasiveness of the witchcraft discourse is such 
that the surprise eclipses possible dbubt. 'The witch's family background 
might have been "a littie odd"; or the suspected woman appeared generally 
strange; "she interfered in other people's business", "spoke her mind", 
was not able to "keep anything to herself; was impertinent; she was 
"simply weird"; she was "a real rascal'" (Schbck, 1978: 235; see also de 
Pina-Cabral, 1986: 181). Such, at least has been the picture m those areas 
where labelling has been a public process involving the whole community, 
even when it has started on a more modest scale. In Sarzbiittel the 
confrontation between the supporters of Eberling on the one side and the 
suspected witches and some enlightened people on the other disrupted the 
whole village (Baumhauer, 1984: 215). As has been written about Greece: 
'Sorcerers are those *who have created a tense situation of hostility and 
unhappmess m the society, which would include the relatives of the two 
families involved, and therefore nearly the whole village may be brought 
into play1 (Dlomsopoulos-Mass, 1976: 55). There seems to be no reason 
why this image of the village witch should not be extended to the whole 
of Europe. At the very least deviations from it may provoke an interesting 
line of argument. 

Removing the enmity against the witch by use of witchcraft is imposs-
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ible. If nothing was done, conflicts end with the death of the witch or her 
leaving the community. Otherwise the accuser has to be taken to court, 
to be forced to revoke the insults and to ask the 'witch' for forgiveness. 
This form of legal proceedure has existed since the seventeenth century 
(de Blecourt, 1990: 75-9) but traces of it have remained in twentieth-
century local customs (Kaufinann, 1960: 99; Sebald. 1986: 276-7). As is 
apparent from Kruse's observations, confidence in the effects of legal 
intervention had subsided by the twentieth century (cf Favret-Saada, 
1971: 880). There were, however, other ways of circumventing conflicts 
or of tempering them. Pardy, this was up to the witch herself, who could 
sometimes manipulate accusations for her own benefit (Domotor, 1973: 
179; Dekker, 1991: 194) and thereby strengthen her position within the 
community instead of weakening it fjenkms, 1977: 38). In the Dalmatian 
coastal area a witch is believed to stop being a witch when she goes to 
confession (Boskovic-Stulli, 1992: 153). Elsewhere, believers have taken 
the initiative. In the words of a Norwegian informant: 'The best way to 
avoid people who spread evil is to be land to them 1 (Alver and Selberg, 
1988: 29). This would confuse the witch, as would insulting her (Vuorela, 
1967: 93). 'Persons capable of vascama are simultaneously mistrusted and 
kindly treated, as no one wants to bring down this type of wrath on 
himself (Dionisopouios-Mass, 1976: 52). Or, as an anthropologist noted 
in an Ibenan context: 'if a woman is accused of being a witch, she should 
not be antagonized because witches kill those whom they "envy"'(De 
Pina-Cabral, 1986: 177). The 'notion counselled caution in personal 
dealings', one of'his colleagues observed, 'but did not appear to affect 
seriously the social personality or relationships of the alleged witch' 
(Freeman, 1979: 120). These last remarks may very well allude to situations 
where witches are discussed without reference to recent bewitchments. 
Presumably conflicts do not have to come to a head everywhere and can 
also fade out. 

The concept of the unintentional witch, as it occurs in some forms of 
the evil eye, presents another witch-figure without the social sting. 
According to anthropologist Campbell, one of the few authors to proble-
matize this issue, 'the question whether the evil eye of any person is to be 
attributed to unconscious witchcraft or intentional sorcery depends upon 
his relationship to the victim'. He regards bewitchments between kinsmen 
and atfines (especially brothers' wives) as unconscious. Unrelated bewitch-
ers, on the other hand, are ascribed 'more conscious motives' (1964: 340). 
The appeal of this social functionalist interpretation is that it links different 
forms of witchcraft to different social constellations, but one of its flaws is 
the disregard of gender. Accusations within the family group are addressed 
from women to women. This raises the question: are men more involved 
in outside bewitchments? 
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Witchcraft without witches is, of course, even less socially disrupuve. 'I 
never say who it is because it leads to hatred' a French cunning woman is 
reputed to have said (Favret-Saada, 1980: 158). Protective measures and 
unwitchmg techniques m which identification is absent focus equally on 
the process of healing and the relationship between bewitched and 
unwitcher. At the island of Pantellena there is a 'lack of interest or concern 
about the specific identity of gazers' (Gait, 1982: 673). Likewise, in 
Greece, 'there is no person category corresponding to "witch" or "one 
who casts the evil eye" ' (Herzfeld, 1981: 564). As mentioned before, it is 
uncertain whether this is an accurate picture or merely the result of 
superficial research. Informants may be unwilling to discuss actual witches. 
They may practise avoidance m such a way that they are unfamiliar with 
their witches (cf. Hauschild, 1982: 165). Or witches are indeed absent. 
This brings us back to the issue of the researcher merging into the 
witchcraft discourse. Apparendy anthropologists mainly interrogate 
witches' enemies, the bewitched and unwitchers (but do they talk to men 
or to women?), even when witches do appear in their narratives. Do they 
consider their choice justified because Mediterranean witches arc, in 
comparison to those in northern Europe, less oppressed and isolated? On 
the whole, anthropologists hardly evaluate their human (and in the case of 
Hauschild, written) sources critically. Even apart from the possible lacuna 
m their assessment of the evil eye, there is still the neglect of fetish 
witchcraft, which, by definition, has a perpetrator. 

Favret-Saada'5 decision to side with the bewitched and unwitchcrs was 
certainly facilitated by the isolation the bewitched suffer from dunng the 
process of unwitching, not least because the discourse forces them into it. 
Although in the Bocage the 'witch' has to be known m order to avoid 
communication with him, there is no village witch: witchcraft is always a 
matter of a dual relationship between two families only' (1980: 165). The 
witch's identity is only known to the unwitcher and the bewitched. 'The 
characterization as a witch, as such, cannot in any circumstances be made 
public; one can laugh and call him a "filthy bastard" but one never 
explicidy states that he is witch' (1980: 166). Whereas elsewhere witches 
are women, m the Bocage, by some twist of fate, witches and bewitched 
are men. 

The peasant society in which witchcraft thrives has been characterized 
as public. ' O n e s every action is easily observed by one's neighbors, and 
privacy is almost unknown' (Dionisopouios-Mass, 1976: 43; see also 
Favret-Saada, 1980: 53 -4 ; Favret-Saada and Contreras, 1981: 248-9; Gait, 
1982: 674; Lison Toiosana, 1994: 229). It concerns 'a community that was 
relatively restricted geographically, economically and socially, closed and 
integrated, in which witchcraft formed specifically one of the possible 
regulation mechanisms' (Lapiantme 1978: 98). In this kind of society 
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women occupy a specific place. They are 'primarily responsible for making 
a mamage work and for maintaining household harmony' (Argyrou, 1993: 
262). 'Still today she has no say in public life (. .} outside the family she 
enjoys few rights and as a wife she is often treated brutally' (Risso and 
Boker, 1964: 23). Thus they are subjected to the 'tension between the 
dominant husband/submissive wife ideal and the reality in which the wife 
was perhaps the most important of the two within the household' (Jenkins, 
1977: 52). Women are considered as "sources of uncertainty' (Christian, 
1972: 192) and female sexuality is an 'ana-social force' (Pitt-Rivers, 1971: 
197; cf. Lison Tolosana, 1994: 145). Within these patriarchal face-to-face 
societies all women are potential witches and in danger of loosing their 
feminity. This is best described in Ukrainian legends in which witches are 
depicted as non-feminine, for wearing beards, and as non-human because 
they are equipped with tails (Kovacs, 1977: 247, 257, 278). 

THE END OF WITCHCRAFT? 

The continued existence of the witchcraft discourse has been attributed to 
several causes. Some authors, taking a vulgar rationalistic approach, have 
considered witchcraft to be an obsolete, old-fashioned way of thinking 
and have explained its presence accordingly. 'The delay in technology was 
matched by delay in the modern medical viewpoint and hence preserved 
an unscientific understanding of diseases and of death,' says an American 
sociologist (Sebald, 1986: 270; cf. Dekker, 1991: 195). The discourse was 
superseded by 'an alternative set of aedological categories' that 'perhaps 
held out greater hopes of successful treatment' (Jenkins, 1977: 52). Within 
this modernist frame the disappearance of witches is seen as the product of 
such things as the entry of the workforce into a new era: roadbuilding and 
the tourist trade do not seem to be compatible with explanations in terms 
of witchcraft (Varga, 1939: 130—1). This supposedly happens dunng the 
transmission of the discourse from one generauon to the next (1939:132). 
As Domotor remarks about love magic: 'younger people no longer have 
any faith in such practices but older people still recall them' (1982: 189). 
'The young tend to be slighdy more sceptical than the old, men tend to 
be much more sceptical than women,' observes a British anthropologist 
on Andalusia (Pitt-Rivers, 1971: 199). 

The problem with the rationalistic views of witchcraft is their presup­
posed narcissistic hegemony. This is supposed to lead simply to the erasure 
of all other modes of thought, especially among men and the more 
impressionable young. The effects of what has also been termed 'a 
symbolic class struggle to impose a particular [modernist] worldview on 
the rest of society' (Argyrou, 1993: 257) have been the subject of hardly 
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any research. Irrational people are supposed to have reacted passively to 
the new developments, not acted on their own account. Although many 
reports about witchcraft have been instigated by attempts to civilize the 
'superstitious \ in fact they also show their failure. Kruse, whose writings 
display another version of the same rationalist way of thinking, represents 
an extreme example of this. When he criticized the State, the Church and 
the Academy as the main institutions that supported the continuation of 
witchcraft, he was not suggesting that they adhered to a similar kind of 
irrationality to that found in witchcraft accusations. He was rather deplor­
ing their lack of interest in teaching a rationalistic worldview and their 
ignorance of the grief witchcraft caused the accused (Baumhauer, 1984: 
78). As long as neighbours and relatives could act as annunciators, 
apothecaries sold ana-bewitchment drugs fas Asa Foetida) and witch­
doctors, kept indicating the human culprits of bewitchments, the belief 
would never be erased (cf. Dekker, 1991: 187). Next in importance to the 
professional unwitchers Kruse blamed publications about witchcraft, not 
only the nefarious Sixth and Seventh Books of Moses (Hauschild, 1981; 
Baumhauer, 1984: 83—97), but also collections of folk-narratives and even 
fairy-tales. 'Popular literacy, rather than dispelling popular "credulity", 
may have actually helped sustain and even promote superstitious beliefs 
and practices', Davies agreed (1995: conclusion). 

Witchcraft, as we have seen, has provided another kind of rationality. 
'The Galicians doubted their beliefs, submitted them to a rational critique, 
looked for arguments and verified situations which, according to their 
point of view, eould demonstrate the existence or mexistence' (of those 
beliefs), Lison Tolosana wrote. 'The enterprise is, to all evidence, particu­
larly rational' (1994: 316; see also Favret-Saada, 1980: 193). People are 
able to switch from one rational discourse to another. Sequard, for one, 
only resorted to the witchcraft discourse after both he and the veterinarian 
were at their wits end, and Eberling's clients had consulted doctors in vain 
before they called on him. 'With magical models of interpretation domains 
are covered, which are not satisfactory explained with positivist and 
rational explanations,1 concludes a German folklonst (Paul, 1993: 116). 
Different discourses can exist simultaneously and which one is actually 
applied depends on the people and the situation. If we want to gain a 
better understanding of the perseverance of the witchcraft discourse, we 
need to define the (changing) contexts in which it is used more presiceiy 
and to take into account, for instance, that they can influence men and 
women differently. 

Weiser-Aall's article in the Handwdrterbuch des deutschen Aberglaubens, 
which is paradigmatic for many of the folklore surveys of witchcraft, 
'suggests a universal German witch belief, that is shared by all people to 
the same degree in many regions' (Baumhauer, 1984: 209). This does not 
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correspond with actual findings. The discourse may have been mainly 
operative in face-to-face societies where women have occupied a subor­
dinate position, but even there it does not need to have been always at 
the forefront of people's thoughts. In the Vendee it was 'marginal and in 
the mmonty' (Gabonau. 1986: 177). In northern Spain it was 'not a major 
preoccupation* (Christian, 1972: 193); 'witches are quite peripheral to 
questions of harmony and disharmony in the community at large'' (Free­
man, 1979: 119). These statements could, of course, refer mainly to the 
researchers"' failures to enter the witchcraft triangle (they are somewhat 
contradicted by the research of respectively Favret-Saada and Lison Tolo­
sana, although these ignored questions about the relative importance of 
witchcraft), but they nevertheless indicate the possibility of marginality 
within village life. A more general margmality appears from the pattern 
revealed by witchcraft's uneven geographical distribution. Danish accu­
sations have been restricted to 'a few remote corners of the country' 
(Henmngsen, 1982: 137). Bewitchments in twentieth-century Drenthe 
(mainly of children) have occurred exclusively in the poor, peat-digging 
areas with higher birth rates than elsewhere in the province (de Blecourt, 
1990: 207-25, 255—6). Southern Italy with its evil eye scares is 'a part of 
the Third World within Europe' (Hauschild, 1982: 137). The evil eye has 
been mainly found in 'small villages and remote places of southern Europe' 
(Gilmore, 1987: 168). This (provisional) geographical picture is matched 
by the (also rather sparse) temporal testimony. 

The nse of German witchcraft cases during the 1950s has been attrib­
uted to the influx of single women into village communities after the war 
(Pintschovius, 1991: 81). Baumhauer characterized the period more gen­
erally as the one that followed the overthrow of the Nazi regime (1984: 
66, 201). This, however, would only have been one of the causes for the 
increase. Cases of bewitchments also acquired a momentum of their own 
and were possibly copied from each other; in 1954, for example, a Danish 
case occurred just accross the German border (Henmngsen, 1989: 
129—30). Alternatively, they were related to economic crises or even to 
prosperity. In the 1960s the Bocage of Mayenne was a 'conservative 
region with structural crises' where witchcraft accusations were more 
frequent than in economically stable areas (Jonas, 1993: 57). In the 
Portugese coastal community studied by anthropologist Sally Cole there is 
evidence :that increasing commodittzation and industrialization have intro­
duced new divisions and intensified competition among maritime women' 
and thus more opportunities for mveja to develop (1991: 122-3). 

The discourse indubitably carries its own power. Several of the 
bewitched in Oberschwaben declared that they 'had not "believed m it" 

/£^CAU~~5f«rmerly\ but that events had left them no other choice than to be 
/ G - pe^uaded (Paul, 1993: 110). We have already encountered a similar * is* % 
J o'<^ i 
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remark from Jules Sequard. Once inside the discourse, escaping it is 
difficult. Belgian bewitched women 'always associated certain events with 
meeting the suspected person or with her power operating at a distance 
and this strengthened their opinions even more' (van Eyen, 1989b: 75). A 
witch is suspect whether or not she adheres to communal norms. Showing 
piety, for instance, is just a way to fool her victims (Schock, 1978: 126). 

A few scattered reports indicate that different kinds of witchcraft or 
different aspects of the witchcraft discourse are subject to different trends 
and fluctuations. German love magic, for example, is mainly found in the 
older (nineteenth-century) legend texts (Wittmann, 1933: 65). In Den­
mark, interference with butter making is the 'most troublesome and 
persistent form of witchcraft' (Rockwell, 1978: 93). In France it has been 
suggested that there has even been an increase m active bewitchments 
recendy Quliard, 1994: 274), a change which the newest kind of German 
accusation seems to support (Pintschovius, 1991: 83-4) . Only the precise 
transition from the more traditional kinds of witchcraft is questionable, as 
there may have been breaches in the chain of transmission. Tracing 
changes can be difficult, especially if all the diverse social and cultural 
aspects are to be taken into account. In one of her later papers Favret-
Saada compared a portion of her fieldwork results to the notes of a 
nineteenth-century folklonst from Normandy who had collected a few 
male anecdotes and read some gnmoires. By any reckoning this is a poor 
basis for conclusions about change, partiy because we have to guess at 
what the folklonst did not collect, but also because of the absence of 
intermittent reports. (Yet it provides a better basis for conclusions about 
change than when Favret-Saada ;s findings are projected onto one nine­
teenth-century folklore text, see: Liu, 1994: 22). Still it seems that by the 
time of Favret-Saada's research weather magic had disappeared in western 
France and that both the influence of pnests and self-help had declined, 
thus leaving a bigger part for the professional unwitchers (Favret-Saada, 
1986: 41, 44). 

The traces of the discourse found m twentieth-century sources may also 
represent its last vestiges. Folklore fieldwork earned out in Yorkshire m 
1974 uncovered 'evidence that belief in the witch hare and the witch cat 
still survives' (Smith, 1978: 100). The exact relation between tales, belief, 
and actual occurrence of accusations is not totally transparent, however. 
My conclusions for Drenthe were that the places where only tales were 
told had expenenced cases of bewitchment about half a century earlier (de 
Blecourt, 1990: 208, 214). In stones about the witch's transformation into 
a hare or a cat she may have become anonymous, a mere woman who 
was seen the next day with a bandage around the afflicted wound. This is 
one of the instances in which witchcraft has become depersonalized, in 
which the human cause of bewitchments has been disappeanng from 
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view. Depersonalizations are also to be found in the advice of Frisian 
witch-doctors which progressed from suggestions that could lead to 
identifying the witch to warnings concerning the medicine botdes (1990: 
246). The reports about bewitched butter churns that could be unwitched 
without involving the witch and some of those about the evil eye may 
present other examples - provided-they show the state of the discourse 
rather than the researcher's poor assessment of it. 

If the disappearance of the discourse has involved the blurring of the 
witch image, it would explain why in the last stages men have also been 
accused of bewitchments, whereas before witchcraft was a female prerog­
ative (1990: 218, 221; see also Henmngsen, 1989: 127, 129, 138). This 
may have been the case m Mayenne in the 1960s. Indeed, the growing 
influence of unwitchers may have contributed to the acceptance of 
maleficent male witches. If these speculations have some bearing on 
historical processes, they would imply that male honour usurped female 
honour at some point. Unwitching procedures m Mayenne were, after all, 
strangely feminine. They involved men conceding parts of their honour 
to their wives. They made the bewitched man perform tasks that were 
'similar to domestic work'. Protective measures were 'of exacdy the same 
nature as the ones usually recommended to women in avoiding male 
violence' and the bewitched had to submit himself to the unwitcher in a 
way usually expected from wives* (Favret-Saada, 1989: 49-50). Favret-
Saada's exceptional and exacting immersion in the discourse brought her 
into contact with a gendering of witchcraft that so far seems to have been 
unique in the European context. 

FUTURE RESEARCH 

Favret-Saada ;s book Les mots, la mort, les sorts (Deadly Words) not only ends 
with 'mid-way speculations', it also lists a series of issues that are referred 
to a 'forthcoming volume' This second book should have contained the 
mechanisms of imputation (1980: 21, 50), a lengthy case describing the 
unwitching of a female interlocutor (1980: 185), and the workings of an 
unwitching cure (1980: 160). Furthermore, it should have dealt with the 
issues of witchcraft and madness (1980: 33) and the historical-economic 
determinations of the witchcraft discourse (ibid. 113). Although ravret-
Saada addressed some of these issues m later articles, she never wrote the 
advertised book. Instead she turned psychiatrist, an academic unwitcher 
applying the 'technique of symbolic reparanon' (1986: 36). Earlier she had 
already dismissed a sociological approach as unfeasible since the bewitch­
ments she came across had taken place outside 'Samt-Auvieux', the village 
she lived in, and it was hard to uncover the social positions of people 
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elsewhere (1971: 879). This leaves several requirements for future research 
into twendeth-century witchcraft, as indeed do most of the issues that 
have been reviewed m this essay. Otherwise, the economic and political 
aspects of witchcraft have hardly been addressed in the Eterature on 
Europe. We are still unaware of the role witchcraft may have played in 
local power struggles, or how international market forces may have 
influenced witchcraft accusations or have been expressed by them. 

Twentieth-century European witchcraft research has been extremely 
parochial. There has been hardly any communication between the several 
researchers. Most of them have used their own kind of sources, asked their 
own questions and refrained from discussing other authors. This has not 
only happened between discipUnes, but also within them. Language 
barriers are only partiaEy to blame. French research, for instance, has not 
built on the accomplishments of Favret-Saada (on the whole she has been 
taken more seriously by anthropologists discussing the crisis of their 
profession than by European witchcraft researchers). Neither have different 
sorts of sources been combined. Of all the researchers presented in this 
essay only Schock made use of oral as weU as written material. Favret-
Saada did not collect any legends and m striving to disassociate herseET 
from the police and the justiciary she remained aloof from poEce files and 
trial records. She may have wanted to aim her research at the core of the 
regional witchcraft discourse rather than to explore its edges (where she 
would have situated the investigations by the authorities). But a meticulous 
analysis of other records than her own would have provided different 
angles on cases and therefore a fuller picture. On the other hand, other 
anthropologists have not even begun to reach the depth of Favret-Saada :s 
research, let alone used other sources. 

Legend texts may have been easily derided, especiaEy by authors who 
have had access to more extended case material. Yet as 1 hope to have 
shown, despite the bias of their collectors, legends do offer fascinating 
prospects, even if within the scope of this essay it was only possible to 
indicate 3 few directions of possibly fruitful analysis by considering 
repertoires, genre, gender and geography. The enormous amount of 
legend texts in the folklore archives may now be lying idle but there may 
very well be ames and places for which no other sources on witchcraft are 
available. And as long, as names (of narrators, of bewitched, of witches and 
of unwitchers) have been transmitted, there is also the possibility of 
discovering more about contexts in other, oral as weU as wntten, sources. 
Finding new trial records and newspaper reports demands a special 
approach, as it is pointless just to leaf through files and ledgers without 
any clues (only a few newspapers are indexed). These may be provided by 
letters or newspaper reports coUected by folklonsts. Kruse's archive can 
still be consulted in Hamburg, for instance. 
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To those researchers who do not want to become too personally 
involved in the witchcraft discourse, written sources may even be prefer­
able. As we have seen earlier in this essay, undertaking extensive fieldwork 
is hazardous. The German ethnographer Cornelia Paul, to mention yet 
another example, was so impressed by what she was told by some of her 
fellow villagers, that she did not want to pursue the matter any further 
(1993: 109). 'To accept being affected, however, supposes that one takes 
the risk of seeing one's ethnographic project vanish,' Favret-Saada warned 
(1990: 195). Participating m the discourse and occupying the position of 
bewitched within the witchcraft triangle remains, of course, the most 
explicit way to commit oneself to witchcraft and the people direcdy 
involved. At best the researcher becomes an accomplice and thereby not 
only signals that she has taken sides, but also admits that the people 
researched have a hold on her. This may sometimes be absolutely 
necessary; at least, Favret-Saada stated that she did not have any other 
choice (1971: 879; 1990: 189). 'Between people who are equally affected 
because they occupy one or another of the witchcraft positions, something 
can happen which an ethnographer can never witness, things are said that 
ethnographies never mention, or things are not said,' she remarked in her 
defence of'involuntary participation1 (1990: 194—5). On the other hand 
deep involvement may be unwarranted in other situations and it does not 
always seem to be a prerogative. Favret-Saada claims to have discovered 
unwitching therapies that would have remained hidden to her had she 
only followed the more distant approach. This would not have applied to 
cases where only one advice -from an unwitcher sufficed to start the whole 
process of unwitching. In the case of public witches, involuntary partici­
pation may very well necessitate that the researcher -becomes a (passive, 
ascribed) witch. 

In the field the option to switch discourses does not have to be a 
realistic one, as a change in discourse may demonstrate a change in 
allegiances. Talking to witches may betray the confidence of the 
bewitched and vice versa. Using a scientific discourse towards the 
bewitched can jeopardize research as easily as becoming 'caught*. There is 
thus no clear-cut solution to the problem of which position m the 
witchcraft mangle the researcher should occupy. It depends, among other 
things, on the degree to which accusations become public, on the gender 
of the witches and the researcher, and on her or his zeal and involvement. 
Whatever decision is taken, ignoring the problem amounts to insufficient 
and even poor research. In witchcraft research the position of the 
researcher and the processes of text production always have to be taken 
into account, even when there is no direct communication between 
author and subjects (as is the case of this essay). 

Witchcraft discourse can be seen as an expression of social conflicts, as 
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the transgression of all kinds of boundaries and as a way of articulating the 
submission to interpersonal power. While these analyses require profound 
investigation, symbolic interpretations of the discourse can already be 
suggested on the basis of superficial material. This is not to belitde the 
value of the symbolic. But it will gam m relevance only when more is 
known about the gender of the participants, their age, their social position 
and other contextual details. We also do not always perceive why a 
specific symbol is favoured in one situation and not m another (not every 
symbol can be meaningfully reduced to liquid). If there is a general theme 
in European witchcraft in the twentieth century, it can be summarized as 
Kminality. This applies literally to the importance of the threshold in 
bewitchment, identification and unwitchment. It is equally manifest in the 
other spatial and m the social and temporal aspects of witchcraft. Not only 
are witches limmal figures, the bewitched are also m a state of limmality, 
vulnerable to evil influences because they are moving from one life-stage 
to the next. Bewitchments, we can conclude, are especially apt to occur 
when the bewitched enters the Hminal dimension where the witch abides. 
Conversely, someone is placed in the liminal position of witch because 
the bewitched experiences misfortune from their own liminality. This 
general outline is specified in locai discourse. 

The more a researcher participates m the witchcraft discourse, the more 
unique its local manifestations seem to become. The witchcraft of May-
enne 'is the product of an authentic cultural "labour" of the local 
community, the product of an incessant negotiation conducted with the 
dominant national culture,' writes Favret-Saada (1986: 29). Locai witch­
craft discourses are accentuated and even defined by the locally current 
value/systems. Seen from this angle, locai witchcraft discourses are distinc­
tive, comparable to other discourses but dissimilar from them. However, 
the tension between general themes and local (or regional) particularities 
is above all a function of the distance between whatever academic 
approach is adopted and local communication. O n the practical level there 
is no generalized and abstract discourse; at the most, people have heard 
about witchcraft discourses different from their own. As anthropologist 
Anthony Gait has remarked: 'In the Mediterranean area we are dealing 
with peoples who have a long history of movement and contact and 
therefore of such conversations [about the evil eye], or at least awareness 
of each other's belief systems' (1982: 668). The regions discussed in this 
essay are not isolated islands and any future general theory on traditional 
European witchcraft will need to be supported by evidence about com­
munication across their permeable boundaries. My opening example 
illustrates this point as well, since the old woman had to pass the customs 
and thus cross boundaries literally. 
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From Wudscraft la Cl'tul, 127 
fundamentalism, Chnstian see Chnstuniry 
Galiua. 187, 188. 190. 213 
Sc Gaillienne. Richard, 25 
Gait, Anthony, 219 
fiMiIwieiiM, 186 
Gardner, Gerald, 34-5, 43-51. 55-9. 60-i. 70, 74; 

cntrancemem techniques, 44. 74 
Gardnenans, 52—5, 57, 62, 66. 68; modem 

Witchcraft, 71, 75 
gathering of witches, 14. 169, 175 
geometry. 3, 6 
Gerhard, Eduard, 23 
Germany. 3. 9. 23, 26-7, 31, 76. 95. 144, 145, 

149, 150, 155. 156. 158. 159, 167. 169, 172. 
177. 178. 180, 184, 189. 190, 192, 202. 203, 
204. 206, 213. 214. 215. 218; Nan, 39-40; 
Nostalgia for-the Past, 18; Rosierucians, 11; ice 
j/jp; Ailpu, Francama, Hamburg. Itzehoe, 
Obcrschwabcn, Rendsburg, Sanbiirtcl, Schleswig 
Holsicin. Wcstmiinstcrland, Westphalia 

gifts, 180 
Gijswijt-Hotstra, Marijke, i51 
Gillcs de Rais, 12! 
Giuseppe, uncle, 186 
Givry, Grillot dc, 52 
Glass, Justine, 57 

gnosticism, 90, 139 
gods and goddesses see deities 
Goddess. 150; Great Goddess. 23-4. 32-3, 39; j« 

<ilw. moon goddess 
Golden Dawn, Hemienc Order of the, 11-12, 38, 

51, 60, 90. 95, S02; New Reformed Orthodox 
Order. 65 

Gomme, Lady, 30 
Gominc, Sir Lawrence, 27, 28-9. 32, 33, 36 
Gonnchcm (Netherlands), 162-5 
gossip, 156, 177, 207 
Gotschalk. Gabnde, 169 
Graces, (he three, 23-4 
Grahamc, Kenneth, 19, 25, 28 
Gratz, Manfred, 150 
Graves. Ruben, 24. 29. 52. 65 
Great Spirit, 37 
Greece, 187. 189, 191, 193-4, 200. 209, 211: w 

fifjo: Paphos 
Greek Orthodox Church. 206 
Green Man (god), 30. 33 
Gninni. Jacob. 31, 32 

Sjnnniirr, 1S9, 215 
de Grimston, Robert and Mary Anne, 105 
Grobbcndonk (Belgium), 175 

Halle (Belgium), 174 
Hamburg, 217 
Hansel and Gretel, 124, 165 
Hardy, Thomas. 19. 28 
Harkema-Opcmdc (Netherlands), 176, 204 
Hamcs (Harris) fjinily, 15-16 
Hams. Frieda, 48 
Harmon, Jane Eifcn. 23-4 
Hamson, Michael, 35. 37 
Hardand, Edwin Sidney. 27 
Hartley, Christine (Christine Campbell Thomson), 

42 
Harts family, 15 
Harvey, 91,92, 101-3, 104, 105. 107, 108. 

110-12. 113 
Hauschild, Thomas. 195, 207, 211 
Hawthorne. Nathaniel, 28 
Hailitt, William. 24, 25 
healers. 13-14, 77 
heathenism, 111, 1 12 
heathens, 94, III. 114, 117 
hedge witches, 63 
Heelas. Paul, 117 
Henley, W.E.. 19 
Hcnmngscn, Gusnv, 160 
Herder, Johann Gottfried von, 23 
hereditary witchcraft. 15 
heretics, 119, 120, 125. 139, 143n 
Hcmicnc Order of the Golden Dawn ire Golden 

Dawn 
Hermetic Society. 11 
heniicnciiiu. 3. 9, 11 
Henfcld, Michael, 160. 181, 208 
Heupets. Engelbert, 173 
Hcwlcgg. Maurice, 25 
hierarchy, 99, 103 
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Hinduism, 10, 74 
Hoidcrim, 18 
Holland. 130. !31 
homoeopathic magic, 19! 
homosexuality, 25—6, 60 
honour, 178, 205. 207. 208 
Hooke, S.H., 30 
Hooley, Teresa. 20, 25 
homed gods, 33—4 
Horse Whisperers, 8 
Horseman's Word, 7. 8 
Howkins, AUsn, 28 
Hubbard, L. Ron, 93 
human will, 91,97, 102 
Hungary, 145, 149, 16!, 169, 186, 187, 190,203 
Hunt, Leigh, 14, 18. 24, 25 
Hurton, Ronald. 70, 90, 100, 118, 124 

Iceland, i l l , 112 
identification of witch, .152, 357. 163. 164, 167. 

169; 182, 183, 193, 195, 203. 209, 211, 216. 
219; in church, 169, 170; see also: book and key 
tat, cooking test, recognition of witches tn 
church 

SHuminao, 4 
image magic, 188, 191 
immigrants, 149, 203 
mccit, 86, 87, 119. 125. 132 
India, 10-11, 52, 107, 139 
individualism, 88, 89. 91, 117. 137 
industriab'zanon, 22, 214 
Ingram. Paul, 137, I3B 
Ingcrmanland (Finland), 203 
[nidation ceremonies, 4—8, J6, 49, 52 
insignia, 103, 111, 133 
Insuiis, Alanus dc, 21 
insults, 178. 210 
insurance companies, 6 
iiiveja, 206-7, 214 
Ireland, 4. 8, 12, 173. 188 
Irving, Washington, 28 
Ishtar (god), 52 
Isis (goddess), 12, 39, 67 
Islam, 81,83, 84, 119, 127 
Isle of Man, 16, 43, 55; museum, 48, 54 
Italy. 32. 143, 144, 148, 195, 196, 202, 204; 207. 

214; sec also: Aibano, Naples, Pantellcna, Sicily 
iBchoe (Germany), 180 

James, Leonora, 67—70 
janicot (witch god), 50 
Japan, 107 
Jarckc. Kari-Emst, 3! 
jayran, Shan. 64 
Jehovah, 94. 105, 106 
Jennings, Hargiave, 9 
joan of Arc, 33, 34, 35 
Jones, George Cecil. 42 
Jones, Prudence, 70 
Judaism, 81, 83, 85, 140 

Juno (goddess), 21, 22 
Jupiter (god), 21, 22 

Kabbala see Cabbala 
Karelia (Finland), 203 
Keats.john. 18, 22, 24, 25 
Kelly, Aidan, 45-50. 54, 60, 65, 70 
Kempcn (Belgium), 69, 174, 176; ree also: 

Grobbendonk. Halle, Pulderbos, St. Aniomut-
Brechr, Zaetsel 

Kiel. 186. 190 
Kindred of the Kibbo Kift. 36-7 
King, Francis, 9, 11. 46. 47 
Kipling, Rudyard, 28, 52 
Kircher, Athanasius, 21 
Knights Templar, 4 
knots, magical, 190. 194, 205 
Kopinski, Pat, 58 
Kovacs, Zolrin, 169, 17! 
knnik, 186 

Kruse. johann, 156, 177, 178, 180. 188, 189, 204, 
213,217 

Labour Movement, 36—7 
La n ere, Pierre de, 50 
Lang, Andrew, 27 
lamb's head, 143, 192 
Laps, 184 
LaVcv. Anton, 95, 96, 99, 100, 103, 105, 107, 113, 

139 
Lawrence. D.H., 20, 24, 29, 38 
Leek. Sybil (witch), 55 
Levack, Brian. 86 
legends, 217; collecting of, 160—2; definition of, 

160; gendered, 172-6; genre, 171-2; index, 
165—8; repertoires, 169—71; about unwuchen, 
186, 188 

Lchncrt-Leven, Chnsd, 169 
Leland, Charles Godfrey, 32-3. 36, 50-i 
Lclic, Lambcmis, 164-5, 184 
Levi, Eliphas see AJphonsc Constant 
leys, 63 
Liddell, Bill, 56 
Lier (Belgium), 175 
limmality, 159. 184, 205, 208, 219 
limited good, 153, 195-6 
Lison Tolosana, Carmelo. 188, 213, 214 
Little, Robert Wentwonh, 9 
lodge systems, 4-6. 10 
lords of the watchtowcrs, 12 
love magic, 98, 190-2. 207, 212. 215 
Lucifer, 94 
Luhrmann, Tanya, 69, 76 

Mackenzie, Kenneth, 9 
McMarnn (California), 129, !30, 131, 136 
McPherson, 7. 8 
Magic, 85, 87, 88, 91, 97, 111, 103, 108, 114, 118, 

122; as a learned skill, 85, 97, 104; black. 91, 
122; black/white, 90, 103; folk, 85, 89, 90, 121; 
learned, 95, 97, 108, 1!4, 121, 139; Left-Hand 
Path, 91; natural, 121; runes in, 111; Thelemic, 
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90, 91; ice aha: acquisition of magical power; 
books, magic, contagious magic; grimoirr, 

homoeopathic magic; image magic; knots, 
magical; love magic; syncchdotal magic; weather 
magic 

magic doll, 191 
magical objects, 185, 189. 190. 194, 196. 205 
magical murder, 98, 191, 192 
magicians, 8-9, 13, 05, 85, 89, 90. 91, 92, 96, 98. 

102, 103, 104, 114, 117. 148, 173, 175, 176, 186 
magick, 90, 9t, 102 
magi Hers, 57 
Magna Mater (goddess), 24 
mate witch. 172-3, 215; bewitches, 149. 165, 182, 

191, 216; immobilizes people, 172, 173, 174, 
175; sec aba: monk, priest 

Malta, 196 
Mannhardt, Wilhelm, 26, 27 
Manson, Charles, 106 
marks, 4 
marriage, 30, 58, 78, 161, 191, 202, 207; ire also: 

wedding 
Marsh, Jan, 28 
Mason's Word, The, 6—7 
Massmgbam, H.J., 20 
master of the witches, 14 
Mathers, Moina, 12 
Mathers. Samuel Liddcll, 11-12, 49 
Maugham, W. Somerset, 25 
Mayenne (France), 197-201, 211. 214. 216. 219 
Mcchclcn (Belgium), 175 
Mediterranean, 147, 195, 211, 219; set also: 

Dalinana, Greece, Italy, Spain 
medium, 176, 192 
Melton, j . Gordon. 100, 104, 107. 113 
membership: of neo-Nazi groups, 113; of satanic 

groups, 107, 109; of Temple of Set, 104, 105 
memorales, 166 

Mendelssohn, Felix, 31 
Mercury (god), 21 
Meredith, George, 19 
Mem vale, Patricia, 22, 24—5 
Mesopotamia, 74 
metamorphosis of witch, 167, 169, 173, 175, 215 
Michelcc, Jules, 31-2, 33, 36 
Mijikenda see East Africa 
Millers Word, 6-8 
Milton, John, 24 
Minerva (goddess), 2! 
Mone, Franz-Josef, 31 
monk bewitches, 144, 187; unwitches, 170, 175, 

185 
moon goddess, 39; see aha: Artemis (Diana) 
Morgan, Priss (witch), 15 
Mormons, 140 
Moras, Maxinc, 58. 60 
Most Worthy Supreme Magus, 9 
Mother Earth ire earth mother 
mother-force, 41 
motherhood, 23-4 
mountains, 22, 203 
Mulhem, Sherili, 132, 134 

Multiple Personality Disorder. 135, 137 
Munro, Hector Hugh (Saki), 25—6 
murder, 86. 108, 133; of babies, 86, 119; of 

children. 122. 125, 128 
Murray, Margaret Alice, 33-5, 42, 43-50, 53, 60. 

64. 65 
Murrcll (Cunning). 16 
myth, 6, 31-6; American feminism, 62-3; Indian 

and Babylonian, 52; see alw: folklore 

Naples, 143. 192 
Nathan, D. and Snedekcr, M., 130, 137 
natural medicine, 14 
nature. 21,27-8, 39, 72 
Nans, 110, 111, 125; see aha: nco-Nazism 
neighbour as witch. 149, 151, 153, 157, 163, 165, 

168, 170. 177. 183, 185. 187, 188. 202. 204, 
206, 209, 211 

nco-Nazism, 88. 110, 111. 113, 114, 125 
nco-pagans. 117, 118, 122 
n co-Plato nisi n, 21, 68 
Neptune (god), 21, 22 
Netherlands, the, 152, 158, 164, 172, 173, 176, 

184. 189, 192, 202, 203, 206; ire aha: 

Amsterdam, Drenthe, Frisia, Sliedrccht, Utrecht 
Ncoburg, Victor. 20, 25, 38, 40-i 
New Christians. 116, 117. 118-19, 122, 123. 126 
New Orleans. 105 
New Religious Movements, 116, 117, 118. 122 
newspaper reports, 143, 144, 146, 158-9, 217; ire 

aho: press coverage 
New Zealand, 94. 100. 107, 131 
Nietzsche, Friedrich Wilhclin, 29, 37. 92, 104 
nightmare. 149 
Noah. 6 
Noel, Rodcn, 19, 24 
Noise mythology, 112, 113 
North America, I, 10, 36, 110, 129;JCCJ/JD: 

Canada, United States of America (USA) 
Norway, 98, 104, 107, 131, 152, 186, 210 
nudity, 33. 37-8. 44, 46-7, 51, 57, 75 
NiifFellen, Mievan, 170-1 
number, 666 90, 92, 108, 123, 133 
numinous spots, 204 
nursery rhymes, 131 
Nut, Alfred, 27 

oaths, 6, 7 
Obcrsehwaben (Gennany), 153, 214 
Occult Census, 108 
occultism. 10, 11,36, 40. 43 
occult movement, 117 
occultists, 117, 118 
Odin, 110 
Odinic Rile, order of ihc. 111, 114 
Odinism, 94, 110. Il l , 112, 114 
Ofshe Richard, 137 
Ofihc, R. and Waiters, £., 137 
'Old Dorothy' ire Fordham, Dorothy 
'Old Religion1, 33-5, 51, 54. 57, 58, 65, 70 
ordeals, 6, 7 
Order of the Gold and Rosy Cross, 9 
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Order of the Golden Dawn see Golden Dawn, 
Hcrmcac Order of the 

Order of the Nine Angles, The, 107, 1 13 
Order of Woodcraft Chivalry, 36—7, 47 
Ordo Tcinpli Oncnns, 44, 48, 76, 90, 91 
orgies, 86, 87, 99, 155, 122, 125. 127 
ostcnoon. 32, 189 
Oudc Pekch (Netherlands). 102, 124, 131 
Oxford University Press Archives, 25, 36 

Pagan Federation. 67-9, 105 
paganism, 151, 176 
pagans. 111, 118, 119; seealso: nco-pagans 
Pan (god), 22. 24-5, 33, 37-9, 94 
PanselSerw, 211 
Paphos (Greece), 204 
Parkin, David, 84 
Pans, 158 
passwords, 7 
patriarchy, 207' 
Paul, Cornelia, 218 
Pazder, Lawrence and Smith, Michelle, 130 
Pearson, Katl, 32-3. 34, 36 
penis, 196 
Pcnnick, Nigel, 70 
Pentagram see five pointed stars 

Phillips, j . . 108 
phyfoeios, 206 

Pickingill, George, 16 
Pichl, Christian, 204 
Pina-Cabrai, joao dc, 205. 207 
Pisan, Christine de, 21 
Piti-Rivets, Julian, 205 
Platomsm, 18-19 
Plymouth Brethren, 90 
Pocs, Eva. 190 
Poland, 159 
Political views: ofsaranisrs, 113; ofOdinists, HO; of 

Templan, 104 
polytheism, 111, 112 
Poole (Dorset), 159 
pornography, 128, 130 
Portugal, 144, 148, 187, 189. 193. 210, 214 
ponon, 163. 164, 190-i, 207 
Pound, Ezra, 29 
power. 112, 120, 138, 139; of faith. 85, 127; of 

magic, 85, 97; of nature, 121; Satanic, 125; of 
TciiiplaB, 120 

power of witches and unwiichcrs, 154, 156, 157, 
160. 161. 162, 163, 166, 170. 171, 174, 175, 
176, 178. 181, 183. 185, 186, 187, 188, 189, 
190, 191, 192, 194. 204. 206, 214, 215, 219 

Powys, John Cowpcr, 24 
practiced witchcraft, 89, 148, 153, 154, 156, 176, 

184. 187, 188-92, 204, 206, 215 
Pragncll, Vera, 38 
press coverage, scnsanonalist, 95. 143, 146, 159 
pnest: bewitches, 175, 187; controls fire, 175; 

unwitchcs, 143, 154, 185, 205, 215 
priestess, pre-Chnsnan, 160 

Process Church of the Final Judgement, The, 94, 
105-6, 123 

Proserpine (goddess), 22 
prostitution, 127 
Protcstannsm. 84, 85, 87, 120, 132, 164, 176, 185. 

206 
psychiatry, 147. 179, 131, 216 
psychic healers, 179 
Puldetbos {Belgium), 170. 175 
Purkiss, Diana, 150 

Qabbalistic truss sec Cabbalistic cross 

Rabelais, 90. 92 
racism. 110. !12 
Raglan, Lady, 30, 33-4 
ranonality, 144. 147, 151. 156, 157, 158, 162, 169, 

171, 178, 179, 205. 212, 213 
Raven Banner, 77ic, 112, 114 
Reachout Trust, 68 
recognition of witches in church, 169, 171 
Regalia, 5-6 
Reid, Forrest, 25 
reincarnation, 10, 44, 52 
religion, 184, 185, 205, 206; pre-Christian, 110, 

111. 114; pre-lslamie, 84; of Roman Empire. 
112; sec aha: Buddhism, Calvinism, Catholicism, 
Chnsnamty, Greek Orthodox Church, 
Hinduism. Islam, Judaism, Old Religion, 
Paganism, Protesrannsm 

religious orthoduxy, 203, 206 
Renaissance. 3 
Rcndsburg (Germany), 204 
revenant, 149 
Reverend Moon, 116 
Rhys, Sir John, 16-17 
riddles, 4—5 
rituals. 3-7, 11-12, 33-4. 74, 114, 115, 120, 121, 

124, 126, 127, 130, 133, 140n; blessing of cakes 
and wine. 49; of Church of Satan, 97, 99; of 
Temple of Set, 103; forerunners of modem 
witchcraft, 37, 39, 41-2; of Gardncnan Wicca. 
44, 46, 50-i, 74; handfasting, 30, 58, 78; rural 
customs as survivals, 29, jar also: Covens, 
Initiation Ceremonies, Festivals, Satanic rituals 

ntc de passage, 208; ice also: limmality, marriage, 
wedding 

Robert, 46, 51, 53, 56 
Romantic movement, 22-5, 26—31, 31 
Rose, Elliot, 121 
Rosicmcian Theatre, 46 
Rosicmcians. 4, 9; Fellowship of Crotona, 43, 46 
Roumama, 189, 204 
Royal Antcdcluvian Order of Buffaloes, 6 
Rudkin, 15, 16 
Runcnmn, Sir Steven, 35 
Ru neb erg, Arne, 36 
runes, 111, 133 
Russell, George, 24 
Russia, 144, 169 
Ryall, Rhiannon, 56 
Ryan, 19 
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Sabbat, 8, 44, 49 
Sacrifice, 99, ! 15; animal, 96, 127, 133; human, 87, 

96, 124; human and annual, 17, 27, 33; of 
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St Arttomus-Brccht, 170 
St Augustine, 120 
Saint Auvieux (Pici\i.j, 197, 216 
St Paul, 206 
Saki see Munro, Hector Hugh 
Salisbury (England), 177 
Sanders, Alex, 58, 59-60, 60, 63, 65. 66 
San Sebastian (Spain}, 195 
Sarzbiittcl (Germany), i58, 180-3. 204, 209 
&uan-Sdlcr, Vie, 126 

Satanic Bible, T7ic, 94, 95, 97 
Satanic ntuais, 189 
satanism, 18, 64, 68; sec J / J U : allcjptiGns of satamsm 
Satamc Rituals, Tht, 95, 96, 99 

Scandinavia, 67, 74, 76, 94, 110, 112, 113, 131, 
173. 187, i92; see alio: Denmark, Finland, 
Norway, Sweden 

Schafer, Herbert, 177, 178. 179, 181, 202, 209 
Schaw, William, 3 
Schiller, johann von, 18 
SchlegcS, August Wilhclm von, 23 
Schicgel, Karl Wilhelm von, 23 
Sehleswig-Holstcm. 178, 179, 186, 207 
Schiick, i n g e , 155, 156, 181, 206. 217 
Sciento logy , 93, 94, 105 
scolding, 152, 153 
Scotland,3~B, 15,94 
scourging, 49-50, 52, 57. 74 
secret meetings, 86. 115. 119, 122 
Scfton (Sephtnn), Geoffrey, 20, 24-5 
Sclb erg. Torn nn, 152 
self-religious, 92, 101, 102, 117, U8, 122. 125 
Schvyn, Elizabeth, 113 
Sequard.Julcs fjatud.), 197-200, 213, 215 
Serbia, 186 
Serbs, Galician, 152 
Scth/Set, 90, 102 
Seton, Ernest Thompson, 36, 37 
sexual abuse of children, 115, 126, 127, 128, 133 
sexuality, 20, 23, 25, 60, 6 1 , 74, 91, 170, 175, 187, 

191, 192, 212; flagellation, 49-50; forerunners of 
modem witchcraft, 37, 39, 40; and sec 
homosexuality 

Seymour, Charles, 3B-9, 42 
shamanism, 111, 118 
Sharp, Cecil, 29 
Sharp, William, 19 
Shccia-na-sig, 33 
Shelley RB.,-18, 22, 24 
Shiva (god), 52 
Sicily, 90, 206 
Sinason, Valeric and Hale, Robert, 134 
Sitwcll, Edith, 29 
Sliedrecht (Netherlands). 162-165 
Smith, Clark Aston, 52 
sociable witches, 15. 183 
social control, 208 
social Darwinism, 97, 205 

Societas Rosieruciana, 9, 10 
Society of Friends, 38 
Society of Horsemen, 7—9 
Society of the Inner Light, 89 
Society of Oddfellows, 6 
sonologists, 212 
Socst (Netherlands), 176 
Solomon, King, 3 
Somerset {England), 177 
songs, 53, 62 
Spam, 148, 188, 214; sec ii/su; Andalusia, Basque 

country; Gaiicia, San Sebastian 
sperm, 190, 196 
spirits, 83, 84, 117, 118, 165 
Starhawk, 62, 65-6, 67, 68; 77ic Spiral Dance, 62-

66 
Stevenson, David, 3, 4, 3, 8 
Stevenson, Robert Louis, 25 
sun, 41 
superstition, 143. 147. 149, 151, 153, 156. 157, 

559, 160, 162. 167, 169, 177, 178, 179, 185, 
193, 206, 213 

survey (statistics}, 144, 145 
survivals, 26, 27, 160 
survivors, 129, 134 
Suidific, R., 139n 
Swahili see East Africa 
Swastika, 111, 113 
Sweden, 99, 107, 111, 113, 135. 185 
swimming of witches, 89 
Swmbumc, Algernon, 19, 23, 24 
Switzerland, 149 
sword, 98 
symbols, 4-6. 11-12. 44. 88, 92. 123, 125. 127, 

I33;athame, 52; None, 110, 111, 113; of 
satamsm, 123, 127, 133 

synechdotal magic, 191 

dc Tabicy, Lord, 19, 24 
taboo to say the word 'witch', 149, 182, 195,211 
tail of witches, 147. 212 
liltos, 186, 203 

tantrum, 90, 91, 139 
tarot, 14, 49, 60 
Templars, 86, 97, 121, 124. 125 
Temple ofSet, 93. 100-2, 105. 113, 139 
Teutons, 110 
Texas, 106 
Theosophical Society, 10-11,38 
Theosophists, 10-12, 38, 40 
Thomas, Keith, 122 
Thomson, Christine Campbell sec Hartley, 

Christine 
Thomson, James, 19 
Thor, the hammer of, 111 
threatening witch, 204 
Tibet. 11 
Tiecke, 23 
To admen, 8 
torture. 86, 119, 120, 121, 138 
trade unions, 5-6 
training, 3, 44, 62 
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Trevelyan, Mane, 1 4 - 1 5 
trials, 3 1 , 3 3 
Tylor, Sir Edward, 2 6 , 7 3 

Ukraine, 1 8 4 , 2 1 2 
unintentional witch, 1 9 4 , 1 9 5 , 2 1 0 
United States nf America (USA), 8 , 3 6 - 7 , 6 0 . 

6 5 - 7 0 , 1 0 0 . 1 0 5 , 1 0 8 , 1 2 3 , 1 2 4 , 1 2 6 , 1 2 9 , 1 3 1 . 

1 3 5 , 1 3 6 ; feminist witchcraft, 6 0 - 5 : Thcosophy 
movement, 1 0 ; visitors to Europe, 3 2 

unwitchcr, unwitching specialist, 1 5 3 , 1 5 4 , 1 5 5 , 
1 5 6 , 1 5 7 , 1 6 2 , 1 6 4 , 1 6 5 , 1 7 1 , 1 7 6 . 1 7 8 , 1 7 9 . 

1 8 2 , 1 8 3 - 8 , 1 9 0 . 1 9 5 . 1 9 7 , 1 9 8 , 2 0 0 . 2 0 1 , 2 0 3 , 

2 0 4 . 2 0 5 . 2 1 1 . 2 1 3 , 2 1 5 . 2 1 6 , 2 1 7 , 2 1 8 ; 

bewitching umvicchers, 1 5 3 , 187;,pious 
unwitchers, 1 5 , 1 8 0 , ! 8 6 , 2 0 5 ; ice J I I D L cunning 
folk, pnest, monk, wise men and women, 
Eberling. Flora, Giuseppe, Lelic, 1'iehl 

unwuehing, unwitchmcnt, 1 5 2 , 1 5 9 , 1 6 7 , 1 6 8 , 1 8 6 . 
1 8 8 , 1 9 3 . 1 9 5 , 2 0 2 . 2 0 3 , 2 0 5 , 2 0 6 . 2 1 6 , 2 1 8 . 2 1 9 

urban witchcraft, 2 0 2 
urbanization, 2 2 
urine, 1 6 7 , 1 9 0 
Utah. 1 0 6 
Utrecht. 1 7 3 

Valiente, Doreen, 4 5 - 6 , 5 1 - 3 , 5 6 - 9 . 6 3 - 4 , 6 6 
vampires, 1 2 3 
IWMHltf. 2 1 0 
Vendee. 2 1 4 
Venus (goddess), 2 1 , 2 2 
village witch, 2 0 4 
violence, 1 1 0 . 1 1 2 , 1 2 6 
Virgin Mary. 3 9 
virginity, 2 3 - 4 , 2 5 
'vitamin P', 3 9 ' 
Vulcan (god), 2 1 

Wake, A.E., 1 2 
Wales. 1 3 . 1 4 - 1 5 , 7 4 

Wallnma, 1 4 4 
Walpurgisnachi, 1 0 3 
Wamke. Mike. 1 2 6 , 1 2 7 , 1 4 0 
weather magic. 1 5 1 , 1 6 7 , 1 8 6 , 2 0 3 
wedding, 1 7 0 , 1 8 0 , 1 8 3 , 2 0 8 ; see also: marriage 
Wciser-Aall. Lily, 1 6 7 , 2 1 3 
werewolves, 1 4 9 
West, Fred, 1 2 4 
Westcott, William Wynn, 1 1 
Westlake, Aubrey, 3 8 
Wcstlake, Ernest, 3 7 - 8 
Wcstmiinstcrland (Germany), 1 6 9 
Westphalia, 1 6 9 
Wheailcy, Dennis, 1 0 8 
Wicca, 1 0 1 ; foundation legend, 4 3 ; and sec. 

Alexandrian Wicca 
Wiener, Martin, 2 8 

Wilde. Oscar. 20, 24 
Wilkinson, Louis, 46-7 
William Rufus, 34, 35 
Williams, Raymond, 28 
Williamson, Hugh Ross. 35, 36, 52 
Winfrey, Oprah, 130 
wise men and wise women, 85, 121; wise woman, 
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WITCH (Women's internanonal Conspiracy from 

Hell), 6 1 
witch: causes man to get lost at night, 170; harms 

herself, 17!; is unable to die, 161, 170; steals 
milk, 174 

witch, use of the word, 71; see alia: taboo to say the 
word 'witch' 

witchcraft, 85. 87, 89, 97, 122, 124; set also: 

bewitching, bewitchment ofchildrcn, hereditary 
witchcraft, monk bewitches, practiced witchcraft, 
pnest bewitches, serial bewitching, sexuality 

witchcraft accusation, 144, 145, 146, 150, 151, 152, 
153, 156, 157. 159, 180, 181. 183. 185, 188. 
197. 198, 202, 207. 208; see alto: ascribed 
witchcraft, swimming of witches 

witchcraft act (1736), 44, 176 
witches, 87. 89, 117, 122. 124, 125, 127; sec also: 

depersonalized witch, flight of witches, 
frightening witch, hedge witches, identification 
of witches, metamorphosis of witch, ncighhour as 
witch, power of witches and unwiichcrs, 
recognition of witches in church, sociable 
witches, rail of witches, threatening watch, 
unintennonal witch, unwitchcr, village witch 

witches Sabbath, 85, 87, 89, 122, 125; see also: 

gathering of withecs 
witch-hunts. 85, 87, 122, 13fi 
witching. 152, 153, 154, 158. HA; see aha: male 

witch 
wizards, 14—16 
women as believers in witchcraft, 164, 174, 176, 

179, 195 
women as witches, 147, 151. 152, 153, 209, 212 
Women's International Conspiracy from Hell see 

WITCH 
Woodcraft Chivalry, 37, 38, 47 
Woodcraft Folk. 36-7 
Wordwsorth, William, 18, 24 
World Unification Church (Moomes), 116 
Wytzes. Clan-Anne, 176 

Yeats, W.U., 12, 29 
York, Gerald, 48 
Yorkshire (England), 215 
Yugoslavia, 144 

Zell, Tim (Otter), 61 
Zocrsel (Belgium), 175 
ZoroMtnanism, 83, 139 
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