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Introduction

Bengt Ankarloo and Stuart Clark

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
millennmm. These dispfay again the same two features that seem to have
charactensed watcheraft and magic, more than most cultural phenomena,
down the ages — a capacity to adapt to and reflect contemporary needs
and aspiranions and vet, at the same ame, an identity based on what are
percerved to be highly tradinonal forms. It 1s as though they have survived
for so long by being simultaneously responsive to the present and ned to
the past; again and agan, they are re-invented to provide answers 1o
immediate problems, vet always with the reassurance — or perhaps threat
~ of a supposed continuity. Of cotrse, these things are not necessarily the
same to practiioners or believers and to observers (particularly historians).
The answers may seem hollow and the conunuity spurious to those whao
behave and believe differently. This differennal 1n the way witchcraft and
magic are viewed has been another constant element in both the history
and the lstoniography of our subject and 1t 15 also Hustrated 1n this
volume.

Witchcraft and magic, then, are marked both by contemporaneity and
by umelessness. The prognosacanons and prophylactics, the recipes and
remedies, that have made up much of everyday magic have existed for so
long because they have conunued to seem efficacious in sitwanons of
practical need, but they have owed their transmussion — and something of
their status — to the traditignalisms of oral commumnication and to the re-
cycling of texts that seem hardly to have changed. The magic of the magus
has never ceased to appeal for ws solutions to problems of power and
knowledge and yet uts literature, too, has been remarkably canomcal and
stanc. The early modern witch was the focus of fears that were largely the
product of early modern condinons, while her identity — at least for
wtellectuals — was consciously fashioned from biblical law and hustory,
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
rwentieth~century life and thought. Modern pagan witchcraft, the subject
of the first essay, must be seen 1n relauon to many of the convennonal
features of contemporary religion and religious nitual, of nonons of the self
and of human abilities, and of atutudes to the word and ns workings.
Ronald Hutron explains that among uts inspirations have been some of the
most powerful impulses in modern culture - ‘nostalgia for the natural and
rural world, fermimusm, sexual liberanion, dissatisfaction with established
religious wstitutions and social norms, and a desire for greater individual
self-expression and self-fulfilment.’ {p. 59) It flourishes, therefore, because
of its obvious relevance to contemporary lives and contemporary debates.
The self-styled satarust groups exarmuned by jean La Fontaine 1n the second
essay have also emerged as products of late second-millennium culture,
even if in violent reaction agmnst what they see as its repressive and
authontanan morality and socral codes. Nor would the modemn myth of
satamism and. of the satanic abuse of children — 3 very different thing
altogecher, as she decisively shows — be possible without the emergence of
twenueth-century religious fundamentalism and, more precisely, public
ancaetes about parenting. It is true that this sense of contemporary
relevance is weakest m the witchcraft cases discussed by Willem de
Blécourt, who coneludes our volume and our series. He concedes that
one of the feamires of these episodes, confined as they largely are to remaote
ruraf areas, 1s their increasing marginality. The traces of the accompanying
discourse, he suggests, may 'represent its last vestiges.” (p. 215) Even so,
those who attacked the witch 1n. the port of Naples in 1921, or who were
consulting the witch-doctor Waldemar Eberling 1n the Genman village of
Sarzbiittel before and dunng the 1950s, or who reluctantly confided their
fears about bewitchment to the anthropologist Jeanne Favret-Saada i the
Bocage around 1970 were all acting and speaking out of a conviction that
witchcraft had a place in their lives and their social world. It is precisely
this sense of having a place “today’, argues de Blécourt, that is threatened
or demued whenever twenueth-century witchcraft 1s described as archaic
or anachronsne.

And vet 1t 1s precisely the archaic that all these manifestations of
witcheraft and magic 1 our century seem to exhibit. They do present
themselves — or at least are presented — as umeless, or at least immemeonal,
not nme bound. The clearest case, of course, 15 that of pagarusim, with its
explicit debt to the relipons of ancient Greece and Rome, its celebranon
of pagan deities and goddesses and the values associated with them, and,
above all, 1ts commutraent to the view that the witches prosecuted during
the early modern centunes were surviving practioners of an 'old’ religion,
of which moderm Wicca too 15 a further benign form. Everyone mterested
in the history of witcheraft knows of Margaret Murray's influence in thas
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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 cuming!
Here described as the ‘godmother of Wicca' for her approving foreword
to Gerald Gardner's Witchoraft Today (1954), her studies did more than
anything else to create the impression of an age-old witch religion,
continuous from pagan tmes and marked by veneration of a nature-god
and by ferdlity rtes. This was the religion whose twentieth-century
discovery was announced mn Gardner’s book.

With satarusm the situation 1s more complex. Unlike the modern
pagans, none of the satamst groups that have actually cxsted in recent
years has ever clamed contnuity with demon-wornshippers from the past,
For these modern groups Satan certainly represents freedom from the
constrmning monalines of Chrsuamuty and the State, thus symbolizing
rebelliousness, iconoclasm and hedomsm. In this sense, therefore, 1t1s true
that satanism is still defined in opposiion to Chrnsnamty. But, otherwise,
its few devotees practice magic, not deity worshup, and 1ts only common
philosophy seems to have been 2 form of social Darwism. Instead, the
element of timelessness here lies i the extraordinary pemsistence 1nto the
modern world of a mythology wiuch awtributes fo twenueth-century
satanism a kand of diabolism it has never exhibited, As previous volumes
in this senes have shown, Western Choseamy rapidly developed a
demonology i which human allies of Satan were thought to threaten the
faithful by their secret organisation, their ntual celebranon of demomnism,
and their magical powers. Of most relevance to the lustory of medieval
heresy and early modern watcheraft, this demonology has nevertheless
continued, even down te our own day, to generate myths which virtually
replicate those of eatlier centunes, Thus 1t 15 that m the twenueth century,
organised satanism has agatn assumed a mythological significance — paracu-
Iarly, it seems, for Protestant fundamentalists and ‘New Chustans’ - that
bears little relation to esther the actual pracnices, or even the very existence,
of real satamusts. Not only the [atter, but pagans and Wiccans, astrologers
and spiritualists, some forms of rock music, and even the Duke of
Edinburgh (for hus presidency of the Word Wild Life Fund) have been
ateribueed with anns simnilar to those of the sixteenth- and seventeenth-
century sabbat goers. Like the accusers of heretcs and witches m the past,
the modern mythologisers have assumed both a continuous reality in the
‘cnmes’ of devil-worstuppers and also a uniform guilt.

The consequences for atatudes and, indeed, policies towards child abuse
have been particufarly profound and disturbing. Under the mfiuence of
thus same lingering mythology — sometmes tn the gwse almost of 2 folk
belief — the abduction and sexual abuse of children, because 1t 1s among
the most horrendous and mhuman of late twentieth—century crimes, has
been deemed to be carried out by mtual Satausts. Jean La Fontaine records



here the nature and number of the allegations that have resulted, mainly
1 the USA and the UK. As in both the report commissioned from her by
the UK Department of Heaith (published in 1994) and her recemt
monograph Speak of the Devil: Tales of Satanic Abuse m Contemporary
England (Cambridge Umversity Press; Cambridge, 1998) she 1s able to
conclude categoncally that *independent material evidence to corroborate
the accusations has never been found’ {p. 129). While child abuse 1, sadly,
an all too real feature of modem life, the idea that 1t 1s someumes a part of
magical or religious ntes mspired by Satamsm remans a myth. More
strikang still in the context of this series, however, 1s the realization that
the only ‘evidence' that has emerged for it has been extracted from child
vicams 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 witcheraft verdicts of early modern omes too. Here
again we seem to be faced with powerful cononuues, But far from
providing aigyretrospective “proof’ that real satamusm lay behund the early
modem tnals, cur cwentieth-century expenence of the workings of
"satapic abuse’ mytholegy may finally be dispelling anything that remams
of that wholly mistaken idea.

In Willem de Blécourt’s essay the 1ssue of whether conopuiy in
witcheraft 1s a cultural phenomenon itself or ssmply a perception of a cultural
phenomenon 15 zgain powerfully problemaunsed. Here, however, the
perceptions in question are those of academuc researchers — above all, the
folklorists, crinunologists, and amthropologists who 1 the past have so
often treated twentieth-century fears of maleficum merely as anachronisms.
Indeed, de Blécourt makes an overwhelming case — hinging on the
dilemmas faced by the anthropologist Jeanne Favrer-Saada ~ for the way
that scholarly study 15 always iself conceptually entangled with what 1t
studies. Of course, refusing to treat such fears as exotic superstinons from
the past does not preclude recogninon of formal continuites or the extent
to which similar fears would have been broadly intelligible to even our
remote European predecesors. The four types of wircheraft he idendfies —
bewitchung, unwitching, witching (secunng wealth by witcheraft), and
scolding — may mantfest themselves differently sn 1oday’s condinons but
they are categones of behaviour that this semes has found throughout
Europe's history. The ‘lived’ context makes them intelligible in, and
relevant to, the modemn communsties that expertence them, yet nothing
can lessen the shock that comes from reading Favret-Saada’s now classic
monograph, Deadly Words: Witcheraft 1n the Bocage, and recogmzing from
earlier centuries many of the situanons she describes and much of the
methodological ambiguities that anise in trying to grasp them. Even so,
what cannot be doubted is that much of the modem research discussed by
de Blécourt has, indeed, been premised on assumptions of atavism
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witchcraft behaviour and discourse. What mateers to him, nstead, 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 modemn witchcraft cases, the legend collecuons and mdexes
of the folklonsts being the most obvious examples.

‘How then do we resolve the simultaneous presence of the contempor-
ary and the archaic m twenteth-century witcheraft 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 percepnons of connnuty
and timelessness are themselves the product of modetn conditions and
contemporary colture, However witchcraft and mapc are represented,
these representanons are inescapably in and of the present; to perceve
conuanuity in their history is, thus, 1n large part to reflect a conremporary
desire to find it. As Ronald Hutton explains, the vanous cultural trends
that have gone 1into the making .of modern paganism mnvanably invested
heavily — and retrospectively — in traditton. In lus analysis, these include
the development of secret socienes 1n eighteenth- and mneteenth-century
Britain (of which Wicca has been, i a sense, the latest}), the conunung
popular faith placed in the operative powers of magic, the emergence of a
romantec style of folldore studies and of the Folklore Society iself, and the
publicatton of anthropological theones like those of James Frazer and
Edward Tylor. Gerald Gardner was an anhquaran and Margaret Murry
both a Folklore Sactety member and a devoted Frazenan. Of the utmost
significance, therefore, has been the way 1n wich pagans, beginming in
the 1970s and acceferaring with the establishment of the Pagan Federauon
in 1988, have self-cntically reworked their own history, recogmsed the
metaphorical rather than literal nature of many of the key elements of the
‘old’ relion, and turned the ‘Murray thesis” — discredited anyway by
tustonans — mto a foundatton myth. In ths sense, the academne and pagan
worlds have lately come together, with Hurton's own research as a
powerful exampie, Radical histoncisation bas thus at Jast removed the
sense 1n which paganism’s perception of its own past — parttcularly in the
form established by Murmray — has conflicted with 135 obvious rootedness in
the present. )

Those who have seen an almost medieval diabolism in twenuéth-
century satarusm and paganism have, likewise, been influenced by the
currents 1n modem religion most committed to fundamentalism, whsch,
after all, 15 defined by the stnet maintenance of what 13 maost ancient in a
practice or belief. In La Fontane's analysis the nse of New Religious
Movements since World War II has i fact been parlleled by the
emergence of New Chrnstans. Both have shared in a general religious
revivalism but New Chrstamty has been marked by stnct Biblicism,
exclusiviey, and the conviction of beung ‘engaged in a battle agamnst all
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other religions which are rools of Satan’ (p. 118). It1s thus sense of struggle,
marked in some cases by millenzalism, that has led to the re-invention of
a mythology that attributes medieval dissent, early modern witcheraft, and
twentieth-century religious expenmentation {(whether real or imaguned) to
the same transcendant and transhistoncal demormsm.

If we are to suppose that it 1s the wnsights of the historian and the
anthropologist that can now expose these vanous perceptions of sameness
as contemporary mythologies bred from modem social and cultural
movements, then we must not forget too that such isights are themselves
histarically located. The reladvism that has come to inform se much
academic study in the e of post-modermity enables us to see how
witcheraft and magic, and the opinions they provoke, are always refated
contingently to nme and place. We are now better able to see difference
than sameness in our relationships with ‘other’ cultures and other centur-
tes, and to treat the desire for connnuity as itself a cultural construction.
For the tme being, this governs the way we see the relationship between
present and past; in the future., 1t will no doubt be re-thought. What
cannot be doubted 1s that the way in which how we perceive the history
of witchcraft and magic through the centunes and how we react to these
things when we find them in our own world are inextricably bound up
with each other. '



PART 1

Modern Pagan Witchcraft

R.anald Hutton

o %

In the tstory of European witchcraft and magic England traditionally
occupies a marginal position. It feacures bur seldom 1n studies of the
subject during the ancient and medieval perzods, and while it has abundant
tecords for 15 share of the early modern witch tnals, it remained both
geographically and intellectually penipheral to them. It 15 therefore the
more striking that when a histonan considers the phenomenon of modem
pagan witchcraft, the picture is exactly reversed. It 1s England whach 15 the
heartland, exporting ideas and pracuces to the rest of the Bntish Isles and
of Europe, and (above all) to North Ameneca. Twenteth-century pagan
witchcraft, known in its most strongly established form as Wicca, is i face
the only relipon which the English can claim to have given to the world,
Thus 15 the more remarkable 1n that it 15 rooted in cultural trends which
were themselves pan-European. The purpose of what follows 1s to identify
those trends, to explan how and why they produced such a resuit an
Britain alone, and to trace its subsequent development up to the present
day.

4 o






SECTION 1

The Background to Pagan Witchcraft

SECRET SOCIETIES AND RITUAL MAGIC

One of the cultural erends 1n which twenneth century pagan witcheraft 1s
rooted consisted of the eighteenth- and runeteenth-century manifestaton
of a central theme of the current senes; the European tradinon of learned
ceremonal magic. The latter became caught up 1n one of the most
remarkable and (until recently) least studied charactenstics of Europe n
the perod between 1600 and 1800; a tremendous growth of secret
societies, into which members were 1ntiated upon an oath to observe the
confidennality of proceedings, and which incorporared an 1mporant
efement of ntual, The well-spring of these was Freemasonry, and Dawid
Stevenson has recently solved beyond reasonable doubt the quesnon of its
ongins. He has shown that these lie 1n Scotland, 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 Egypr and King Solomon. These were rmuxed with
Renatssance hermetcism, to produce a senzes of pnvate and well-protected
spaces in wiuch ethics, symbols and mystical concepts could be discussed
by members, and practical skills (such as the trmning of memory) imparted
{Stevenson, 1988z, 1983b).

At the end of the seventeenth century the system spread to England,
where 1t was fully developed by the 1720s, and during the course of the
eighteenth century it was taken to France, and then to Germany, where 1t
proved especially popular. In Britamn 1t was valued above all as a2 means for
Chrstians of all denormmations to share a social and intellectual life 1n 2
ludden world beyond the reach of confessional strife. The European
equivalents tended to be more concerned with 1ts esoteric potental, and
sometimes with that for subversive politics. Ratual tended to grow more
elaborate, degrees of imnanon to multiply, and the component of magcal
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 histonans, the
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descent 15 clear, but the new orgamsations often preferred to compete
with the parent tradition, claming to denve from the same old wisdom
but to preserve the latter 10 a yet more direct and anthenoe form. From
such roots came associations such as the Ancient and Accepted Rite, the
Hluminati, and the Kmghis Templar and Rosicrucians of the late exght-
eenth century (Roberts, 1972; Partner, 1981; Stevenson, 1988a).

Certain features were already present 1n the masomic organizanons of
seventeenth-century Scotand whuch are especially important for the
present subject, and which were merely elaborated dunng the subsequent
200 years of development in Bntan. One was the nsistence that they
preserved knowledge and practices which had been handed down in secret
from the most remote andquity. At first this hidden madinon was linked
manly to Biblical characters and events, but as informauon about ancient
awvilizations increased, 1t was expanded to include the classicat mystery
religions. The whole body of supposed arcane leaming was summed up
under the simple label of ‘the Craft’, a relic of the Masons' ongins 1n a
medieval craft, or trade organization. Another major feature was the
system of progressive 1mtiation through degrees, which by the eighteenth
century had been fixed in Britain as three, cortesponding roughly to
apprentce, jowrneyman and master. Another was the use of special marks
and sgns. From near the begpnning one of the most umportant was the
pentagram, the five-pointed star long promunent 1o the Western magical
tradition. The tuangle, square and hexagram were almost as important.

The earliest and most important of all masonic ntuals was thac of first-
degree 1muanon, wiuch developed stowly from the 1690s to take 1ts final
form about 10{ years later. The candidate was ‘properly prepared’, that 1s
blindfolded and bound with a spemial 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 ¢eremomnual response. Once admatted, he was
sometimes stipped naked and reclothed 1n 1 whate robe. He was presented
to the cardinal pomts of the compass, wiich stood for certain gualines;
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 penaltes consequent
upon any breaci of it. He would then have read to tum one or more of
the documents which Freemasons called Charges, extiortations to etiucal
conduct, and be shown the ‘working tools’ suitable to tus degree, a set of
masonsc implements, each of which had an smportant symbaolic associanon.
In addidon, he would leam the ntual greetung and response of Freema-
sonry. Thus, then, was the basic structure, although some lodges elaborated
it with further exhortauons and ordeals. Many also incorporated riddles
into the process, so that the postulant was tutiated ‘nerther standing nor
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lymg', ‘neither naked nor clothed’, "neither bound nor free’. The hugher
degrees had their own admussion ceremonies, and the postulant for these
was never blindfolded.

The lodge vsually had an altar in the centre, cubic i form and beanng
the most important symbols and working tools. The lesser of these were
kept at the three honoured cardinal points. The werking space was
consecrated before use, with corn, wine, oil and saft. In addiuon ro special
greetings, by 1696 Freemasonry had developed a distincave embrace,
called ‘the Five Pounts of Fellowstup', being ‘foot to foot, knee to knee,
heart to heart, hand to hand, and ear to ear’. The formal expression of
assent to any acton or Pproposition was 'so mote it be’. Some lodges had
stmilarly standardized formulae to close proceedings, such as thus, which
ended second degree gathenngs by the eighteenth century:

‘Happy have we met,
Happy have we been,
Happy may we part,
And happy meet agan.’

All these tmpping and actions (recorded mr Slade, 1754; Cantwnght
1947; Poole, 1951; Jones, 1956; Stevenson, 1988a} were built 1nto the
myth of immemaonal anoquity which has been part of ‘the Craft’ from the
beginning. It was merely elaborated with wme, so thac by the later
mneteenth century Freemasonry was held by some of its spokesmen nat
to have denved from the ancient mystenes, but actually to have produced
them, and to be older than avilizanon itself (Paton, 1873; Ward. 1921).

It s difficult to overvalue the importance of Freemasonry in mneteenth-
century Brtish calture. It was patromzed by rovaley, exasted 1n every part
of the nanon and 1n town and countryside alike, and was an accepted part
of local life; at the Scottish market town of Melrose dunng the mid-
century, the local lodge laid on a public parade on the traditonal fire
festival of Midsummer Eve. Its officials were elected dunng the day, and
when dusk came the members marched through the streets beanng torches
and 1ts banners, with a band playing (Dyer, 1876: 320--1}. Mote significant
still was the way in whrch masome practice condittoned the way in which
later associations and confraternities behaved. One exampie of thus was
provided by the early trade umions, the modern successors to the medieval
‘crafts’. Dunng the 1820s and 1830s many of these orpamzed themselves
1n focal lodges, coordinated by a Grand cne on the masome medel. Like
Masons, they invested 1n banners, tobes and ntual regalia, and instituced
ceremontes of initiztion; two union members at Exeter were arrested by
suspicious palicemen on their way to a meeting with ‘two wooden axes,
two large cutlesses, two masks, and two wihite garments or robes, a lazge
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figure of Death with dart and hour-glass, a Bible and Testament.” (Pelling,
1976: 40 ).

More impressive stll, and more endunng, was the influence of Free-
masonry upon the friendly societies or benefit clubs and prvate msurance
companes to provide working people with care 1n 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 umonsts. Like masonry, they
were found 1n town and country alike, so that over 100 were founded in
the raral East Riding of Yorksture 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 nanonal
associations with colourful tdes and trappings, such as the ‘Ancent
Orders’ of Foresters, Druids or Royal Shepherds, and the Society of
Oddfellows. From Freemasonry these took 2 claim of immemonal
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 Nozh as their founder.

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

a rattling of chaus, shaking of sheet won to mmtation of thunder,
clashing of swords, stamping of feer, upsetting of furniture and much
more. . .. Then, in a sudden cessaton, the beautiful words of the
making would be heard in the otherwise silent gathenng,

Ceremomes were further dramatized by the wearing of robes, usually
it fch colours, the carrying of symbolic tools or weapons, and the use of
sacred geometry; the Royal Antedituvian Order of Buffaloes always
opened proceedings by forming a circle, as a2 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
Huddershield in 1833, where a clergyman warned the Qddfellows that
they were ‘worse than devils or infidels . . . if you do not foresake your
badges winch are emblems of wickedness . you will sink down to hell
eternal’ (Gosden, 1961: 127-34; Brown, 1982: 7-11.

In those parts of Britain where Freemasonry and Frendly Societies were
weakest, the rural hinterland of Scotland, the masonic model evolved mrto
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). Dunng the eighteenth century the grain millers of Scotland produced
their own craft organizaton n imitation, The Miller's Word, to restnct
entry to what had become a very desirable trade. It was likewsse based
upon a system of local groups with iminations, passwords and professional
secrets, but was given an additional spice by holding meetings at mghe,
and by spreading the beliefs that members acquired magical powers and
paid far them by having to read the Bible backwards, three times over in
three years. The imtiaton ceremony had come by the mneteenth century
to mnclede a strong element of deliberate blasphemy or mock-diabolism.
The postulant had to bang a [oaf, some jam and a bottle of whisky, as a
mock-sacrament, and had to answer 2 parody of 2 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 mineteenth century, horses began to replace the tradinonal
oxen as the draught ammals 1n the main agranan areas of northem
Scotland: the region west of Aberdeen and south of the Moy Firth, and
Ortkney. The skills required to manage them suddenly became much in
demand, resultng 1 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 2 high level, a new secret society was formed,
called The Homeman's Word. It rapidly became much more celebrated
than the Miller’s, being both numencally stronger (by 1880 three-fifths of
farm-~hands in arable areas worked with horses) and much less exclusive.
The Horsemen took over the same structure of meeungs and ininations,
substtuting thewr own craft knowledge, passwords, oaths and ordeals. The
oaths vaned, but were modelled quite recognizably on those of Freema~
sonry, with the same terrifying range of promised pumshments 1n case of
breach. The ordeals often mcluded a trick 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 comrmanded to wrte 1t
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 whsky, 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 1n the north-east, to most parts of Scotland and to large
areas of eastern England where farms were either worked or leased by
Scots (Davidson, 1956). As it Anglicized, 1t 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 orgamzatnon absorbed and
propagated much older skills and traditions; after all, a power over farm
ammmals had been one of the Immemonal aunbutions of witches and
cunmng men. During the late eighteenth century, a greater specralizanon
appeared, 1n which mdividuals made a profession out of thewr particuler
ability to controf horses. This was a tuly internanonal phenomenon, the
most famous of such figures 1n Victonan England including Inshmen,
Australians and Americans. As the century drew on, more was heard of
the diffusion of this knowledge among fratermities of such specialists,
known variously as the Horse Whisperers {a term: imported from Ireland)
or the Toadmen {who claimed to derive their power from a magical voad's
bone, gamed through a complex ritual). Although these disposed of the
same sorts of tratmung and lore. as the Society of Horsemen, and are
sometimes confused with g, they seem to have lacked its elaborate
inittation ceremony (Youatt, 1859: 456~-8; Evans, 1960: 239-71; Evans
1975: 29-35; Whitlock, 1992).

The stoking diabolistn of the Miller's and Horseman's Word may well
have been a direct paredy of the dominant presbyterian Chrsnamty of the
place and time; the meetings of the Homemen were also charactenized by
hard dnnking, and by jokes, songs and toasts wiach deliberately mocked
conventonal morality (Henderson, 1962). In this sense, it was a male anti-
society, bent on deliberate misbehavtour in a prvate and controlled
settng. It may well be, however, that its imtagon rtal was wfluenced
by traditions of the witches’ sabbat, absorbed either directly from Scotush
folklore or from the published accounts repnnted at mntervals since the
seventeenth century. [t was this similanty, and those to Freemasonry, that
caused some twenteth-century folklonsts to speculate that The Horse-
man's Word, Masons and wichcraft were all anclent organizations
descending from a prehustoric fertility religion {McPherson, 1929: 290;
Davidson, 1956: 70-2; Evans, 1966: 228-36, 259; Evans, 1972: 225,
Evans, 1975, 42-3}. By the 1960s thus idea had been taken up by members
of The Horseman's Word itself, whuch stll survives as a secret society of
horse-lovers in northern Scotland (Evans, 1975; 36; Evans 1987; 56—63).
It could only be supported by failing to consider any histoneal records.
Now that fan Carter has done this work for the Homermnen (Carter, 1979:
1545), just as David Stevenson has carned 1t 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 denved from the same root i the late mineteenth
century, but were of a very different kind; closed orders of working
magicians, These were inspared directly by the revival of interest in leamed
magic, viewed partly as a branch of science and pardy as an antddote to
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the rattonalist tendency of some thought of the age, which occurred 1n
Europe in the middle years of the century. Its epicentre was in France,
and 1ts most famous exponent Alphonse Constant (‘Eliphas Levi’), Work-
g partly m response to the French example, but drawing upen older
esotenc traditions, a set of British Freemasons led by Kenneth Mackenzie
and Robert Wencworth Little set out to promote new study of the
Cabbala, the Hemetic texts, and other arcane wisdom of the ancient
word. The result was the Societas Rosicruciana in Anglia, founded n
1866 and restncted to wmen who held the wp grade of Mason and
explicitly avowed Chnstianity. 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 mystcal
Freemasons, the Order of the Gold and Rosy Cross. Mackenzie clairned
to have been inittated 1nto thus order by a member of it stli operating in
the Austnan Empire. which made his British orgamzauon a direct offshoot
{Reegardie, 1937~40; 1.19-20; w.270; King, 1971: 17-18; Howe, 1972:
15-26; Gilbert, 1983: 16-20). In 1887 Hargrave Jenmags provided 1 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 modern Romicrucians, and through them with a
chain of succession coming down from the mystery religions and mystical
philosophers of pagan antiquety (Jennings, 1887).

It may be helpful at this point to address direcdy the queston of why a
belief in (or at least an assertion of) a direct and unbroken descent from
the immemonal past, should have been such an ymportant 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 unquestoned fact. The issue must none the less be
confronted, as it has equal relevance to the later development of modem
pagan witchcraft. One answer 1s 2 truism, that virtually all human societies,
at all tmes, have tumed to the past to authenticate the present. Another is
funcuonal, that a system of initation in iself begets a sense of continuity
and a cunosity about ongins, providing an incentve for the production of
foundation myths. Two others are more specific to the umes and places
considered here. One 15 that a partcular value of these secret societies 1s
that they provided safe spaces withun which members could operate more
or less independently of the surrounding public culture; somethung all the
more mportant when that culture was suflenng the strains of pronounced
social, economic or intellectual change. The sense of safety was much
enhanced if the space was believed to have exasted from ancient days,
surviving all the stresses of the intervening ages. Furthermore, these badies
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 politcal and religious instirutions which themselves claimed
authenncity, 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
greatly increased if they could clum a proportionately independent, and
antique, orign.

It is also mmportant to develop the comments made above, about the
particular attracnon of occult studies to some Europeans i the late
mneteenth century, The challenge of scientific ruonalism 1ncreased this
attraction 1 two very different ways. It could dnve people to whom a
sense of divinity was instincrually important to seek a more direct contact
with the superhuman, replacing that offered by orthodox religions. To
such people the medianon of the established faiths had been badly
compromised by the errors which the progress of knowledge had revealed
in their teachings. At the same ume, the impulse towards a revival of
magic conld iwelf be scientific, addressing precisely those areas which the
new sctences had most neglected, and applying their techriques of
empincal study and expennmentanon.

This 1s the context of Theosophy, the movement inspired by the much-
travelled Ruussian noblewoman Helena Peaovna Blavassky, which was
founded 1n New York 1n 1875 and spread rapidly thereafter through
North America, Enrope and India. Like the bodies considered above, 1t
was embodied in 2 society, organized in lodges. Unlike them, 1t had a
much more public face, represented by open lectures and the publicanons
of its feaders. 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 mmportant early associates, the purest
traces of that wisdom were to be found in eastern teachings, and one
major effect of the Theosophical Society was to make Buddhist and Hindu
mystical literature refadvely well known in the West for the first tme. She
did not merely promuse theoretical knowledge, however, but pracucal
powers of the sort generally reckoned to be supernatural. These she
apparently manifested hemelf, causing voices to speak and objects to appear
from empty air; although the authenticity of these displays has been
disputed ever since her lifenme. Whereas previous European esoteric
societies had clamed an impressive lineage, Blavatsky went further and
tavght that her instruction and aunthorty derived directly from certain
rughty sages, themsefves long possessed of semi-divinity, who resided on
the physical plane in the Himalayas. To her European contemporanes she
offered both the comfort of teachings handed down from an andque
golden age and the prospect of a future 1 which humans mught evolve
mte divimties. Her most significant contribution was to popularize the
notion of reincarnation in the West (Blavatsky, 1877; Cranston. 1933).



‘Lhe Background to Pagan Witcheraf 11

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 in tandem with
a tendency among some Bntish 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 occuit teaching.
In 1884 some of them seceded to form the Hermetic Society, dedicated
to thys end. These concerns, and orgamizattons, came together in the
persons of the two men who led the Societas Rosicruciana at the ame,
its Magus, William Wynn Westcott, and his deputy (also a leading mem-
ber of the Hemmetic Society), Samuel Liddell Mathers. In 1888 they
announced the existence of an organization which was to become known
as the Hermewnce Order of the Golden Dawn. Like the Socetas Rosicru-
ciana, it was a secret body with a herarchy of grades entered through
imaation ttes, and rooted an Western esoteric traditions, Unlike it, but
like the Theosophical Society, it had no restnchons of gender, religron
or masoric memberstup. Unlike either, its main purpose was to stady
and to work ntual magec.

Westcott and Mathers inmtially represented the order as a long-exasung
orgarization. They mapidly medified this claim n favour of two other
forms of legitunanon; first, that the order had been based upon, and
recognized by, an initiatory line of German Rosicrucians, and second, that
Mathers had been contacted and supported by semi-divine mag of the
same kind as Madame Blavatsky's Himalayan Mahatmas. Boch assernons
remain in the same historical category as Blavatsky’s powers of psychoki-
nesis. What 1s certamn 15 that Westcott provided much of the theory behind
the Golden Dawn, and Mathers worked out is traiming programme and
developed its system of ntals. To do so he mixed ancient Greek, Hebrew,
and medieval and early modern Chnstian magical tradicions, to provide an
interfocking senes of ideas and mmages. The result was the most cefebrated
society of magrcians mn Bntish history (Regardie, 1937-40; King, 1971;
Howe, 1972; Tarrens, 1973; Gilbert, 1983).

For the purposes of a lustory of pagan witcheraft, nwo aspects of the
Golden Dawn are of especial interest. The first 1s the way 1n which it
blended masomic forms with those of tradittonal ricual magic. Like Masons,
tts members had symbolic objects, but their nature and associanons were
diffetent. Pre-eminent were the ‘elemental weapons’. the chalice (for
water}, pentacle (for earth), dagger {for air) and wand (for fire). Befund
these ranked the sword, representing the mind, The medieval association
of the pentagram, as a sign which controlled spints, was developed by
Mathers into an elaborate ntual whereby it was drawn m a different
fashion at each cardinal point to invoke elemental powers, using the rtual
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dagger upon the air, and then: reversed at the close of the ceremony to
bamish them. To punfy the magecian as well as the working space, he
produced another known as the *Qabbalisuc’ {i.e. Cabbalistc) Cross, in
whuch the body was blessed using Hebrew forms, and the four Hebrew
names of divamty 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 mughty angels who guarded the quarters of
the world m john Dee's Elizabethan system of Enochian magic (Regardie,
1637-40; Torzens, 1973).

The other important aspect of the order for present purposes was the
way in which 1t handled the relanonshup between Christan and pagan
elements 1n 1ts matenal. To Westcott there should have been no problem
1n this, because like Theosophists he believed that a single mystical system
lay behind all religions (Gilbert, 1983). The ntuals incorporated pagan
demties {especially Egypuan} promiscuousiy with Hebrew and Chustan
angels, as representatives of particular forces and qualities. As the 1890s
progressed, however, members of the Golden Dawn began to diverge
notably 1n their approach to these, In 1896 Mathers had a vision of the
goddess Isis, commanding hum to restore her worslup, and thereafter he
and his wife Moma worked ntes representng a revival of the ancient
Egyptian mysteries. A striking feature of Mathers's system of operation
was that magcians 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-xav; Harper, 1974: 19). Similar interests charactenized
ather sub-groups ‘of the Golden Dawn. such as that which contained
Florence Farr, who pamted her sitting room walls with figures of Egyptian
goddesses and gods (Yeats, 1926: 151). They contrasted with increasing
clarity with those of colleagues in the order such as A.E. Warte, whose
preoccupatons remained firmly Christian, and the poet W.B. Yeats, who
worked with the mmages of Insh pagan deties tn particular, but whose
fundamental religrous aim was to develop an umproved Chosthanmty. To
such people, the more starkly pagan layaltes of their fellows were a cause
for anxaety (Ellmann, 1949: 42-129; Ellmann, 1954: 2975; Harper, 1974:
71). These differences combined with a clash of personalities to produce
the quarmrels which tore the Golden Dawn apart m 1900 and caused its
progressive fragmentation 1nto 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 ongin,
and not one which 1ts practioners have generally recognized. They have
tended 1nstead to emphasize a quite different one, the tradinonal mage
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and witchcrft of the common people, and to thus the present investigation
must proceed.

POPULAR WITCHCRAFT AND MAGIC

Popufar magic and witcheraft have been a major theme of thus semes, and
thewr history in modern Europe i5 treated 1 another part of this volume;
it 15 necessary here only to look at those few aspects of the subject in
England which have a direct beanng upon the ongins of modern pagan
witcheraft. The firse is the very large amount of data, most collected by
folkdorists between 1870 and 1930. Although none was gamed from an
actual practitioner, there 15 plenty to reflect the expenience of clients, and
as the process of collecung continued, the people who supplied the
information were recorded increasingly in their own idiom. There can
have been very few aspects of the activines 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 cunnmg folk,
conjurers and magical healers, occupying a luerarchy ascending from the
village charmer who had power over specific human and amimal allments
to the regronal 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 less than eight *wise women’ as
permanent residents {Gutch, 1901: 208). This means that 1n England and
Wales at the present day there must be thousands, if not tens of thousands,
of people who are descended, relanvely recentdy, from workens of tra-
dittonal magic. This figure would in turn be greatly expanded if ic
mcorporated the different, and also substantal, category of individuals
who did not offer such services but had none the less acquired well-
established reputanons for being witches.

Anocther specally pertinent feature of the subject is the total lack of 2
dividing iine between popular and learned magic. Most Victonan ‘cunmng
folk’ and many of the charmers possessed books relevant to their craft, and
often very inportant to 1it. Many were ponted, and some in manuscnopt.
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 mn early
twentieth-century England. They sill regularly come o the possession
of occult booksellers, and I am aware of several mannscript collections of
spells preserved (and treasured) in pnivate hands at the present day.

This situation was the more likely m that the world of English popular
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magic adapted rather than atrophied dunng the twenteth century. Charm-
ers of human and ammal diseases were sull pracusing in large numbers,
known only to neighbours, in Devon and Comwall dunng the 1950s and
1960s (Thomas, 1953: Brown, 1970). They probably stll do, and there 15
no reason to suppose that these two countes are excepuonal. The higher-
grade cunning folk did disappear, but only to the extent that they
metamorphosed into modem astrologers, Tarotreaders, and providers of a
range of healing therapies grouped loosely under the name of 'namral
medicine’. Many of these self-consciously linked themselves to the old
tradinon of popular magic. It 15 possible that there was a penod in the
early and mid-twenneth century mn which the number of practutoners of
occult remedies did contract absolutely, before a later revaval; but this has
yet to be proved.

It is also rmportant 1n this context to consider the orgamsanon of the
traditional Enghish witches and magicians, Aparr from the very rare
phenomenon of the cunmng-man-and-son, the avowed pracuotioners
worked alone; indeed, they were mostdy tn direct compention for clients,
save m the occasional case that one would be paid for taking off cumes
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 antisoctal people. There 15 3 slight difference between accounts of real
people and popular perceptions of the activines of the nameless and
amorphous witch-figures upon whom general musfortunes could be pro-
jected. Some Sussex people had a belief that evil witches were all secretly
1n leagne with each other, although they would pretend no acquaintance
in public (Simpson, 1973: 75—6). In Essex it was said that these on
opposite sides of the river Crouch would visit each other, individually,
salling across in wash tubs or flying on hurdles (The Times, 27 January
1959). South of the river lay the 1salated 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, 19604,
b); such an arrangement was not thought to exist anywhere else.

Witches were reputed to be more sociable in the Celuc fringe. All
those in westernmost Cornwall were said to feast together in the Trewa
district every Midsummer Eve, m a counterpart to the bonfire parties
tradinionally 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 2 legend told of a hunter who happened upon a meenng of
them in one of the emgmanc local Iron Age tunnels called fogous, and

. . was doven mad (Boetrell, 1870: 1.245-7: Courtney, 1890: 145). The

“félklonst Mane Trevelyan likewise recorded that in Wales they were
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reported to revel at prehistonc and Roman monuments, on rocky slets,
and (above all) on mountain peaks; although there 15 litde trace of such
stories 1n other Welsh collections, and her work lies generally under some
suspicion of fabrication (Trevelyan, 1909: 207-9). Manx and Scotush lore,
however, 15 famously full of accounts of sociable witches.

This all makes the contrast with England the more striking. There
families which had a genemlly disreputable local reputation were some-
nmes suspected of witchcnft as well; a well-recorded example is the Hars
at Latchuingdon in eastern Essex {Maple. 1962: 178). The Shropshire
folklonst Charfotte Bume thought that certain outcrops mught have been
regarded as meeting places for witches, but the stones mught instead have
referred to spirits (Burne, 1888: 157-8). A man at Willoughton, Lincoln-
shire, asserted that there were witch ‘conventions’ at certan local land-
marks, but 1t 15 not clear how eccentric his opion was (Rudkin, 1934:
250). Leigh Common, at the north end of Dorset, was pointed out as
such a meetung-place (Udal, 1922: 212). Finally, a millwnght m the
Cambridgeshire Fens claimed that in his youth he had spied upon a
meetng of six witches n a derelict cottage, and described thewr brzarre
costumes tn elzborate detail; but he may have been telling a tall story
{(Porter, 1969: 167). This seems to be all, among the enormous collections
of Victonan and Edwardian witch-lore, and even in these few cases the
sapposition seems to be that the witches were solitary operators who met
up for social reasons rather than to work ntuals, The Scottish word ‘coven’
was utterly unknown 1n mineteenth-century Englicsh popular culture,

Likewise, there 1s no sign among these records that witches of anvy kind
venerated, or were believed to venerate, ancient deittes. Cunnmng folk
were usually assumed to be Chnstians, and many obviously were, with an
unusual mntensity of devotnon. Where bad witches were reputedly associ-
ated with supernatural beings (which was 1n the minonty of cases), these
were usually imps in ammal form (especially in East Anglia and Essex),
larger demons, or the Pevil lumself. The images of these entties were
thoroughly Christian, and there 15 no sign that pagan gods were hidden
behund them. The sole possible exceptnon consists of an idenucal story
told of two different Shropshire witches, Priss Morgan and Betty Chidley,
who when forced to wke off destructive spells by saying ‘God bless . .
allegedly tried to say ‘My God bless .. . The narrators of the tales,
however, planly identified this other god as Satan (Burne, 1888: 1513}

There exasted some traditions that witches and cunmng 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 whole point), and a talent for magic seems to
have passed in blood no more securely than any other. The Harmes or
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Hams family of Cwrt y Cadno, Carmarthenshure, was an exceptional case
where 1t did, for two generatons Davies, 191: 232-58). The most famous
of all Essex wizards, ‘Cunning’ Murtell, produced 20 children, not one of
whom seems to have mhented or learned hus skill (Maple, 1960a: 36-43).
The second most famous, George Pickingill of Canewdon, did sire a
younger George who manifested some of hus powers, but did litde to
practise them {Maple, 1960b: 249). The greatest cunning man of mine-
reenth-century County Durham, Wnghison of Stokesley, mied without
success to transmut his craft to his own son, and eventually left hus books
to a nephew who seemed more promusing 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 m
transrnstting 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
exasted a strong tradition of a different sort, that dying witches had to pass
on their power before they could be released from thus life. In Sussex it
was believed to trapsfer in spigit form from the old to the new owner's
body, and there were tales told of the desperate efforts of witches 1 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 Bumley,
Lancashire, who breathed it into the mouth of a fend (Hardwick, 1872:
122-3). Some 1 the Cambridgeshire chalklands were thought to pass on
their familiars 1n the more twngible 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, worm next to the skin with another pelt hanging from it in
front (Newman, 1940: 36). The only thung resembling any sort of
mnation ceremony of a new witch by an exusung one occurs in a
cautionary tale from Crosby, 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’, The pomnt
of the tale was thas the girl cunningly added *God Almaghty’, and so saved
her soul (Rudkin, 1934: 262).

On Bnran's western frange there are traces of a tradinon by which a
heredicary magical power was passed more formally. Anglesey witches
were supposed to hand on their skills from mother to daughter (QOwen,
1887: 222-3). In the Isle of Man dunng the late mneteenth century, the
famous Celtcist Sir John Rhys found that the knowledge of chammung
athments supposed to pass alternately between genders down generauons;
thus, father—~daughter—grandson (Rhys, 1900: 1.300). The same custom
obtained among channers m Cornwall and Devon in the twenaeth
century, and may have been an old one there atso; although 1t 15 net
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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 1n many major respects,
modern pagan witchenft would have very little ;n common with the
traditional magic to which its pracutioners often looked as a precursor.
The two would, however, be linked in two important ways. First, the
old-style magical craft would bequeath to the new pagan religion 2 mass
of natural lore, spells and charms, which would be incorporated into 1ts
operative functions. Second, the personnel of the new religion sometimes
themselves belonged to families which had practised these techruques, and
so represented a human brdge between the two. They would unite this
operative magic with a Masonic system of organizahon and rmtation, and
3 language and structure of religous belief which denved from yet another
source, and which must now be considered 1 turn.

THE THOUGHT-WORLD OF MODERN PAGANISM

There were four different languages employed when talking about pagan-~
st 1n nineteenth-century Europe. One assumed 1t to be a religion of
savages, charactenzed by amimal and human sacrfice and a supestitous
dread of idols; 1t was used mainly to describe tribal beliefs and some Hindu
traditions mn the contempocary world, but these were commonly projected
back onto prehistoric Europeans. In addinon, 1t was often applied to the
temple-based religions of the ancient Near East and North Africa. Thas
language strengthened during the century, under the mmpact of reports
generated by increasing European mussionary work in the tropics, and
evolunonary theory. The latter made 1t easy to portray this brunsh
pagamsm as the Jowest form of religion, from which European humanty
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
sarme picture, by concentraung tnstead upon the most developed form of
European paganism before the wtmumph of Chnstanity. This was the
religious world of classical Greece and Rome, with uts Olympian deiues
winch had been so firmly built into the familiar images of European
culture, The tradinonal admiranon of western Europeans for classicat
civilization only strengthened in the eighteenth and mineteenth centunes,
and made 1t impossible to regard 1ts dewties and fesnvals with the contempr
manifested towards other polytheist systemns. Instead, they were treated as
a religion which was inferior only to Chrstiamty itself, and which had
possessed virtues which had been incorporated into Chnstian culture. a
muxture which represented the most perfect of all systems of belief.
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These were atatudes held by the overwhelming majority of Europeans
duning the nineteenth century; but durng that century they came to be
accompanied by two others, whuch were essendally languages of disaffected
mntellecruals and which posed challenges to the first cwo. One was that of
Theosophy, and embodied the principle that behind all the more sophus-
ncated systems of relipous belief recorded 1in the world lay an onginal
body of common wisdom, more ancient than and superior to all. Ths,
rant the argument of Theosophists, could now be recavered, by a process
of comparanve smdy enhanced by renewed contact wath superhuman
intelligences. The other radical language was one which was explicitly or
implicidy hostile to Christamety. It charactenzed the religions of pagan
Greece and Rome as mherently supenor, at once more i touch with the
natural world and with human nature; joyous, liberationit and life-
affirming. This was to be the discourse of modem pagan witcheraft,

It appeared 1n Germnany at the end of the eighteenth century, as one
result of the fusion of that idealizanion of classical Greece and nostalgta for
3 vamshed past which were hallmarks of the German literature of the
ome. In March 1788 1t was gaven its first foll expresston, in Johann von
Schiller’s poem ‘The Gods of Greece’, an impassioned lament for 2 lost
pagan fairyland, 1n which everyday sighes had been invested with divimity,
and happy and serene deities made objects of adoration. This theme was
taken up, with equal feeling, by followers of Schiller such as Holderlin. [t
did not, however, remain a major one m Connnental Europe. In its
German birthplace it suffered from the general waning of interest in Greek
and Roman cultyral models, while French dissident intellectuals preferred
an all-out anti-clericalism and a scepneism which flirted with blasphemy
and Satanism. Only occasionally did it resurface 1n these countries during
the mneteenth century; but in England 1t found a new homeland, a
reflecion both of the greater seculanty of English culture and of it
increasing preoccupation with rurafl images.

It was taken vp there ar once by varmally all of the Romanntc poets.
Wordsworth, in “The World Is Too Much With Us’, and Byron, in
‘Arnstomenes’ bath wrate verse which echoed the sentiments of Schiller.
More radical m 1ts employment of thern was the group which gathered
181516 about the essayist Leigh Hunt, and inciuded Keats and Shelley.
All three waters felt chat Chnstomaty had proved imadequate to the
spiritual needs of the age, and locked to a selective revival of classical
pagamsin to provide a happier, more beauntiful, and more positive form of
relipron, wiuch celebrated the world, All three propagated thus idea 1n
thewr works. At times the acnvities of Hunt and his friends extended to
practical gestures of worship, such as hanging up of garlands and other acts
of consecranion 1n places of natural loveliness. How literally any of them
believed 1n the existence of the old deities is difficult to say — they retiined
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a vague Platomic faith 1n a single Great Spint and Creator — but they
certmnly treated them as potent symbolic forces (Barnard, 1937; Scott,
1943: 43—4; Scott, 1944: 61; Ryan, 1976).

Such senoments conunued to be expressed through the middle of the
century. In 1844 Elizabeth Barrett Browming was sufficiently incensed by
continuing adrmmaton 1o England for Schiller's poem to wnte a Chrisnan
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 senes of poems developing the idea that humanity
needed to be reconciled with ‘Great Nature' in order to be complete once
again. He employed classical deines as aspecis of chus being, Another was
Algernon Swinburne, who published two volumes of verse in the mid-
1860s which renewed the argumenss of the Hunt crecle, assailing Chnsa-
anity for its morbidity and prasing the life-affimung qualines of the old
religmons. Such sentiments were expressed by lesser wnters of the period
such as James Thomson, Roden Noel and Lord de Tabley.

By the late Victoran period, the word ‘pagan’ had become laden with
such associanons, Thomas Hardy used 1t in passing three nmes 1n his novel
The Return of the Native, 1n each case to evoke, without need of gloss or
explanation, a sense of self~induigent liberanon 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 1t
became more self-consciousty aggressive. In 1889 the socialist mysuc
Edward Carpenter called for a return of the cosmic consciousness” of ‘the
old relimons’ to modern Man: ‘on the high tops once more gathenng he
wil] celebrate with naked dances the glory of the human form and the
great processions of the stars, or greet the bnght horn of the young moon’
{Carpenter, 1889: 44-7}. The following year W. E. Henley founded The
Natiottal Observer, a magazine which ran for half a decade and was designed
to oppose ‘Puritarusm, Labour, and Humbug' One antidote proposed by
contributors was a restormnion of the annque worship of nature and
realization of the ammal side of humanicy; among them was the young
Kenneth Grahame, who gathered his articles into a book brought out in
1893 under the title of Pagan Papers. The previous year William Shatp had
launched a Pagan Review, writing the whole of the first 1ssue himself,
under the motto ‘Sic Transit Glona Grundy’. True to this, the contents
were manly dedicated to a celebration of eroucism, of vanrous kands, but
Sharp gave the new connotation of pagarusm a further rwist by declaning
that 1t also stood for “a true copartnership’ between the sexes. More
soberly, at the end of the decade the classicist Lowes Dickinson suggested
it The Independent Review that ancient Greek religion had been ‘the ideal
of a full and sausfied humamty’ and thus a revival of it was *ficted for a
new age’.
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All this produced some hostile reacttons, which themselves were evi-
dence of how sentously observers could take these statements. In 1891
W.F. Barty comned the expression ‘meopagamism’, Summung it up as a
reputed wisdom which ‘overcomes death with the exuberance of eternal
nature, all thythm and harmonious evolution, a great unceasing festival of
flowers and lights and easy sensuous [ove.' He went on to assert tradinonal
Chnstian teachings against 1, and to try to eéxpose 1t as a cotrupting,
negauve, creed (Barry, 1891). His term was used 1n Punch 1n 1894 to
attack the first 1ssue of the magazine which was to be the most famous
expresston of Fin de Siécle Brniush decadence, The Yellow Book. It was
employed later by another Chnstian apologist. G.K. Chesterton, in reply
to Dickinson's arucle, Chesterton drew a disuncuon between the more
serious and formidable proponents of a new pagamsm, such as Dickinson
himself, and che more common expression of 1t, as an evocaton of a
classical never-never land in which people "were conunually crowmng
themselves with flowers and dancing about in an irresponsible state ., .
abave all things inebnate and lawless’. The former, he suggested, had to
be answered from theology and history, while the latter could be disrmussed
with ridicule {Chesterton, 1905: 153~70).

Much of the self-confidence of the ‘pagan’ wnung of the early 1890s
was destroyed, along with so much of the Aesthenc Movement to which
it was linked, by the fall of Oscar Wilde whose poetry had 1self been one
expression of the genre, What followed, however, was not so much 2
decline as a more subdued and thoughtful conunuauon. Dickinson’s work
was an example, and 10 many ways the less provocanve and flamboyant
use of this language of pagamism made it all the more effective and
ingrained 1 Bntish culture. Dunng the first four decades of the twentieth
century 1t is found in works as different as the novels of E, M. Forster and
D. H. Lawrence, the popular short stones of Algernon Blackwood, H. .
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 funcuoned as a means of mere escapism,
but employed so powerfully as to sugpest a genumely alternative way of
looking at nawure, divinity, gender roles and sexuality. Wicca was to
represent a means of trymng to put it mto practice; and m dowg so at
adopted the partcular detties which thus literary ‘neopaganism’ had iden-
tified as especially important. It 15 ume to consider these.

THE GODDESS AND GOD OF MOCDERN PAGANISM

The deines most commeonly and fervendy revered in the classical ancient
world were those concemed 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, shones, dedications and
literary references. The pattern obtains in early Celuc literature, and it
holds good for most of the Chostan period, when the old goddesses and
gods had become allegonical or mythical Higures. A systematic survey of
English poetry wntten between 1300 and 1800 reveals that the favounte
goddess was Venus, patroness of love, followed by Diana, represenang
female chasuty and {much more mrely) huntng, then Minerva, for
wisdom, and Juno, symbel of queenliness. The favounte male deity was
Jupiter, the pattern for rulers, followed by Neprune, patron of salog,
Mercury, sponsor of education and commumcation, and Vulcan, for
smiths and metalworkers (Smuch, 1984). A more impressionistic look at
mtellectual warks, between the twelfth and sixteenth centunes, shows
Minerva (not suprsingly} to be apostrophized most often; she was hailed
with equal dramatic eloquence by Pierre Abelard, Chostine de Pisan and
Giordano Bruno. Urban statuary 1n western Europe, from the Renaissance
to the minteenth century, seems most commonly to represent her, as a
civic goddess, plus Jupiter, Mercury and Apollo.

There were slight traces of alternative tradinons. In one classical text,
the Metamorpheses of Apulens which dates from near the end of the pagan
penod, the feale deicy was declated to be the embodiment of all ather
goddesses. and represented by the moon and the natural word., Thus,
combined with Neo-Platomsm, produced a concept in a few seventeenth~
century hermetic works, of a female figure identified wath the starry
heaven, who stood berween God and the earth, and acted as a world soul.
This was, however, by definition a traditton limited to a handful of
specialists, notably Robert Fludd and Athanasius Kircher, It 15 more
relevant to our present interests that the ancient Greeks spoke of the earth
as being ferminine 1n gender and the sky as masculine. As most western
science was based wlamately upon Greek thaughe, this language became
embedded m 1t. It was developed further in early-modemn Europe, where
the sciennsts were virtually all male and easily adopted an imagery of male
mvestiganon and exploitation of a female natural world (Merchant, 1980},
Conversely, from the high medieval penod 2 few mntellectuals and poets
employed a female figure as an allegory of nature; the most famous was
Geoffrey Chaucer, who cited as hus source for the 1dea 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 completeiy reversed bv the Romantec Maovement, one
aspect of winch was a self-conscious reaction to the mundset of early
modemn scientific rauonalism. It mcluded an exaltanon of the natural and
trrattonal, those qualines which saientific language had come to identify as
femunine'. Thus accompanied a recogrigion that hurmamry could at last be
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suffenng from too much civilizanon. For the first sme n Evuropean
history, mountains were seen as beautiful instead of fnghtemng, and wild
nature began to be valued over farms and cities, the mght over the day,
and the moon over the sun. These mmpulses first strongly manifested
themselves 1n the late eighteenth century, and intemsified dunng the
mneteenth, as urbanizanon and industnalizanon spread across Europe.
They were especially powerful 1n Brmtain, where both processes began
earlier, and advanced more rapidly, than elsewhere (Nicolson, 1959;
Thomas, 1983; and sources cited in these).

The 1mpact upon the poetic 1magination 1s very clear. Between 1800
and 1940 Venus and Diana (or Artermus) were stll the two favountes,
June, however, almost vamished, 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 alteraton. Venus 15 now often refated to the
woods or the sez, while Diana 1s no longer primarily a symbol of chastry
or of hunung but (overwhelnungly) of the moon, the greenwood or wild
ammals. Furthermore, the importnce of Venus depended upon meidental
references and metaphors. When a goddess was made the major figure of
a poem, 1t was Diana who ruled, or a nameless female deity of moonlight
or the natural weorld. Among the gods, Lkewse, the supremacy of Jupiter
came to an end, and references to Neptune fell off even more strnkingly;
indeed, most of the classical male deines became less popular with poets,
save for two dramatic exceptions. One was Apollo, the favounte god of
the early Romantcs, who saw hum both as patron of poetry and male
sovereign of nature in ks capacity as solar deity. After 1830, however, hus
populanty also atrophied, to be overtaken by a god who had also been
thrust to prominence by the Romantics and who continued to attract
attenuon all through the nineteenth century undl he became the most
frequently cited male deity in the whole canon of English literature. He
was the one most wntimately assoctated with the wild, disturbing and
exciting aspects of nature: Pan (Smath, 1984, and sources there; Menvale,
1969: 118-19). -

The developmenc of the two deity figures proceeded in parallel, and
that of the goddess was more complex as 1t drew on nao single classical
character. Keats repeatedly apostrophized the moon as a female deiry, and
made her the subject of his first long and ambitous work, Endymion.
Shelley preferred the image of Mother Earth, as in his ‘Song of Proserpine.
The idendfication of the divine feminine with the moon became ever
firmer in subsequent decades. In 1831 the libretust of the century's most
famous drama about Drmids, Vincenzo Bellini's opera Nomma, has the
heromne stand 1n sacred grove and invoke a pgoddess in thar form, in
preference to the sun traditionally venerated by Druids. More remarkable
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still 15 the case of Charlotte Bronte, who was intimately associated with
Anglican Christiamty in her upbringing, home life and marital partner.
She made her own most famous herowne, Jane Eyre, contemplate going
abroad as 2 mussionary. Jane operates emononally, however, within a
cosmology by which a single supreme god has created Nature to be a
divine mother to living thungs. It 15 to this mother (and not to Jesus) that
Jane turns for comfort when 1n trouble, and who appears to her cut of the
moon in a dream-vision, to give her adwice. [t never seems to have
occurred to Bronte that this view of divimity was not acruaily Chnspanity,
Jane Eyre came out 1n 1847, and 1n that decade another celebrated writer
made the umon of moon-goddess with nature-goddess, when Robert
Browning wrote hus poem ‘Arternis Prologizes” The next stage in the
evolunon of the iwmage was to eliminate the creator god, leaving the
composite goddess as the single mighry source of all being, Swinbume
took this i 1867, giving resounding voice to this deity under the name
of 2 Germamc earth-goddess, 1n his poem ‘Hertha'. There the mighey
creatnx of later ferminmist pagamsm appeared fully formed. The precise form
which she was to take 1n Wicea, however, was yet to appear, and did so
through a route which afthough profoundly influenced by creanve lirera-
ture was qualitanvely different from 1t: academic history and archaeology.
The beginning of the process lay, once agun, 1n Germany at the end of
the eighteenth century, as one contribution to a debate over the nature of
prehistonic religion. Put crudely, this took place between those who
suggested that primitve religious belief was a supersntious compound of
ignorance and fear, and those who viewed 1t as an embodiment of sublime
truths, which had depenerated and been forgotten among modemn tribal
peoples, The former stance was taken most promunently by the French
pliilosophies, che fatter by the German Romantcs, especrally Herder, Tiecke
and the Schlegels. Most important of those truths, according to this [atter
school, was a monatheism linked to an insanctual understanding of the
thythms of nature and of human life. Given the increasing power of the
identificatton of pature with female diviniry, it 15 not surprsing to find
that in 1849 a German classicist, Eduard Gerhard, advanced the novel
suggestion that belund the vanous goddesses of classical Greece had stood
a single great one, venerated before hustory began {(Gerhard, 1849: 103),
In the second half of the century more and more scholars, in Germany,
France and Bntain, began to adopt this idea, although it remained (and
remains) controversial for lack of any conciusive evidence (Ucko, 1968:
409-12). One difficulty with 1t was the need to incorporate within a
single ancestral figure histoncal goddesses as different as those who
represented virgimty and those who stood for sexuality or motherhood. A
soluion was proposed 1n 1903 by a Cambndge classicist, Jane Ellen
Harmmison; that as goddess-forms in the histonc penod sometmes appeared
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in threes (such as the Fates and the Graces), the premustoric Great Goddess
had been venerated in three aspects, the fist two bemmg Maden and
Mother. She did not name the thard {Harnson, 1903: 257-322). A parallel
classification was suggested by Sir James Frazer, in the successive editons
between 1890 and 1922 of his encrmously popular work, The Golden
Bongh. This postulated the former existence of a single fernlity goddess
responsible for cereal agriculture, who was [ater personified, according to
regron, as a Maiden, 2 Mother or an Old Wife.

By the Edwazrdian penod, therefore, English literary culture had long
been used to a broad notion that the divine fermuune should be related to
the rught sky and to the natural world. By then. also, this was bewng
assoctated with another nouon, that 1t should be conceived of as a single
mughty, and very ancient, goddess. It would be easy, but unnecessary, to
explore 1ts history further in early twentieth~century lterature; to examine,
for example, George Russell's poetry about Mother Earth, or D). H.
Lawrence’s changing relatnonship with the concept of Woman as Magna
Mater, symbolized by the moon, in hus successive works. It would be
almost as straight{forward a task to document the growing consensus among
professional prehistorians that MNeolithic Europe had venerated 2 Great
Goddess, which reached 1ts apogee in the 1950s and caused psychologsts,
and especially Jungmans, to declare such a figure to be an archetype of the
collecuve unconscious, Withun: thus broad concepe, there was a more
precise one, of a goddess in three aspects. This was to be gven s final
refinement 1 1946 by Roobert Graves's poetic revene The White Goddess,
which combined the deites of Harnson and Frazer, to produce a tnple
fernale divinity in the aspects of Mmden, Mother and Crone, each
corresponding to a phase of the moon. For present purposes, however, 1t
15 enough to note that by the 1920s the femaie deity of Wicca was already
formed in che English consciousness.

Unlike the goddess-umage, that of Pan has already been the subject of a
full-length acadernic study (Menvale, 1969). Its development was a sumpler
matter, wn that the ancient world had bequeathed it to the modern
imagination 1n an already complete form. Nonetheless, 1ts reappearance
was dramatc, and 1t did undergo, certain alterations of emphasis. Between
the time of Milton and that of Weordsworth, the goarfoot god did not
feature 1 a aingle work of English Lterature by a major author. With
Wordsworth, however, he resurfaced 1n a form reproduced by the other
Romantic poets, and 1n 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
failed by Keats, Shelley, Hunt, Byron, William Hazlitt, Swinburne,
Matthew Arnold, Roden Noel, Lord de Tabley, Wide, Flecker, john
Cowper Powys, Waiter de [a Mare, Gordon Bottomley, Geoffrey



The Backgrauud to Pagau Witcherafi 25

Sephton, Eleanor Fageon, and a host of poetasters whose verses never rose
above magazine publicaton. Whereas to the early Romantics he was stll
one deity among several, between 1895 and 1914 he was, in Patmicia
Menvale’s words, ‘the one fashionable subject on which every minor poer
thought that he could tum our a ditty’ (Mervale, 1969: 118). This
concept of the god was also expressed notably between 1880 and 1930 1n
the prose ficuon of Robert Lows Stevenson, Kenneth Grahame, E. M.
Forster, Maunce Hewlett and Lord Dunsany.

Durning this same peried 1n 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 (Hazlice, 1931: +i.192; Menvale, 1969: 65-6;). In 1910
Ruchard le Gallienne powerfully restated thus idea in lus Atitudes and
Awvowais, with the gloss that as poets were beyond coavennonal morality
and constraints, they required a deity who shared that charactensnc. In
asserting this, he was giving expression to that aggressively neo-pagan
language which has been described as one product of the Fin de Siécle,
and m which Pan was turned into 2 more exciting and discurbing derey
than the embodiment of ruraf nostalgia. Thus dangerous, radical, Pan, the
personification of the animal aspect of humanity, was given artistic form
n the drawings of Aubrey Beardsley. As a catharne force, shautenng the
prson of boutgeors conformuty, he was celebrated in E.M. Forster’s first
publication, The Story of a Pamic (1902), and then predictably, at several
pownts in the work of D.H. Lawrence. He liberated an enare English
village n Lord Dunsany's novel The Blessing of Pan (1927), while in the
preface to Dion Fortune’s The Geat Foot God {1936), he 15 destuned to
‘wake up the living dead’ of contemporary Britawn.

What he could awake most spectacularly, of course, was sexuality, and
in partcular chose kinds of w which had been enther repressed or
proscribed. Into the former category could fail the female libido, and
Somerset Maugham's shortt story Cakes and Ale (1930) could look back to
the ame around 1900 when ‘literary ladies in Surrey, nymphs of an
industrzal age, mysteniously surrendered their virgiuey to hus rough
embrace.” One female writer who evoked this aspect of the god with
especial fervour, and beauty, was Teresa Hooley, whose ‘Praver to Pan’
may stand as an exemplar of the genre.

He was also, however, the denty of forbidden, which 1n this context
meant gay, sex. Victor Neuburg and Aleister Crowley, themselves lovers,
produced a pair of poems between 1910 and 1914, *“The Toumph of Pan’
and ‘Hymn to Pan’, which remain literary monument to homosexuality
and bisexuality respecuvely. It 15 Pan who 15 mvoked by a schoolboy 1n
Forrest Reid’s novel The Garden God (1905), as he struggles successfully to
come to terms with hus love for a male friend. The same decade witnessed
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a crueller and more subtie employment of Pan 1n a gay ideology, by
Hector Munra (Saki") in lus shost story ‘The Music on the Hill'; the
deity causes a stag to gore to death a forceful and Philisune woman who
has persuaded a contented bachelor into marnage with her,

More subtle still, and more profoundly significant, was an expression of
E. M. Forster's about hus hero Maunce, 1n the nove] of that name which
he wrote 1n 191314 as a means of acknowledging his own homosexuality.
Having commutted himself firmly to living out the truth of tus sexual
orentation, Maunce feels detached from all the rest of the Londoners
about ham; 1nstead he now realizes that he 15 at one with ‘the forests and
the mght'. Those domamns were the tradinonal Otherworlds of the
cwvilized imaginanon; they were precisely the realms of the two pagan
derty forms which had emerged most powerfully in the English literary
imagination by the early twenueth 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 FOLKLGRE

By the early twennteth century, also, the language of paganism as a force
for positive renewzl, and the images of the two deines, were startng to
combine with another cultural development: 2 set of atthrudes to the
English countryside and to rural folk customs. The intellectual framewaork
for these was constriicted as one of the products of Victonan mtonalism,
a pamncular response to the new sciences of gealogy and palaeontology
and the new theory of the evolunon of species which was associated with
them. Applied to the development of human culture, the geological model
suggested that the rmunds of all humans worked 1n essenually 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 1t was
possible to treat the customs of tribal peoples and of European peasants
alike as cultural fossils, represenung earlier stages in the evolution of
civilized socienes, and by a comparauve study of them to construct a
general theory of religious development for the human race.

This approach to the lustory of religton was first fully expounded in
England in the 18705 and 1880s by Sir Edward Tylor. The most striking
and wnfluennal early applicanion of it, however, was made between 1860
and 1880 by the German scholar, Withelm Mannhardt, who was himself
inspired by a new interest in folk culture which had been another hallmark
of the Romantic movement in Germany and was sustained by the quest
of nineteenth-century German intellectuals for a unifying Germanic iden-
tity, Mannhardt made the first systematic collechon of contemporary
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peasant customs, and concluded that they were survivals of pagan ntes
pnmasly intended to ensure the fertility of humans, livestockand fields
and based upon the concept of animating vegeration spits,

These approaches promised both 1o make possible the construcnon of a
history of world religion, even for places and tuimes which had left no
written records, and to rescue the study of European folklore from mere
antiquananism and turn it into something like a screntific discipline. The
fatter was the avowed aim of Britain's Falk-Lore Society, founded 1n
1878, and of its leaders 1n the next two decades, such as Sir Lawrence
Gomme, Andrew Lang, Edwin Sidney Mardand, Edward Clodd and
Alfred Nutt. Its most ambinous and best-known expression, however, was
to be the work of a Cambridge don who was only tangenually connected
with the Society: Sir James Frazer's The Colden Bough whnch, as said
above, went through successive editions berween 1890 and 1922. Its basic
thesis was that pmmitive religion had been based largely upon the
veneration of Mannhardt’s dying and returmng spmmt of vegetation,
personified as a god and identified with human kings, who were killed
either after a set term or when thewr powers waned. The result was not
only an important theoretcal structure, but a vast compendinm of human
ntual practices, often furid. Frazer intended 1t from the first to reach the
largest possible audience, wrung in a vivid and accessible style and having
it packaged 1n 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 raoonal society. Frazer's attempt to prove the former
exastence of 2 umversal ancient pagan mythology of a dying and resurrece-
ing god, 1 partcular, struck deliberately at the central clasms of Chosu-
antty. Thas recent research has also delineated very well the failure of the
intellectual enterpnise of whuch these writers had formed part. Berween
1900 and 1930 both anthropologists and histonans of religion lost faith 1n
the notion of folk practices as authentic survivals and in the method of
equating them with beliefs and customs in modern tribal societies, regard-
less of context. Folklore studies failed to establish themselves as an
acadermic discipline, falling through 2 gap berween the emerging scrences
of anthropalogy and archaeology.

Gillian Bennert has also noted, however, that what the founders of the
Folk-Lore Society had characterized as a rational and objecnve entecprse
was colotired from the start by one of the most powerful cultural forces of
the nme: a romanuc and nostalgic cult of mural England (Bennett, 1993).
The ongmns of this may be expressed in a simple equanon —1n 1810 20
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per cent of the English lived 1n towns, and by 1910 only 20 per cent did
not. They had become the first modern nation to be predomunantly
urbamzed and industrialized, the balance tpping in the 1850s. After then
it seemed a real possibility that the whole land would tum mto one vast
smoking conurbauon, and from the 1870s an almost hysterical celebration
and veneraton of the countryside began by way of reacuon, gamng
strength well into the twenneth century; a phenomenon now well studied,
by Raymond Williams, Maran Wiener, Jan Marsh and Alun Howlkuns
{(Williams, 1973; Wiener, 1981; Mawsh, 1982; Howkins, 1986). It was not
stmply that rural settings were regarded as being mare beautiful and
healthy than those of the town, but that their people were portrayed, for
the first tme, as having a superior wisdom, founded upon generations of
living in close contact with nature and inhenting a cumulative hidden
knowledge. Their culture was viewed as sometlung stauc and unmemonal,
a comforting force of resistance to the dramanc and unsewding changes of
the century.

This theme of conunuity and umeless hertage was sounded with even
greater strength by Amencan visitors to England, seeking tap-roots for
their own even more dypamic and novel avibzauon. It was already a
central aspect of the work of Washington Irving, in the 1810s and 1820s.
By the tume that Nathamel Hawthorne introduced an Amencan readership
to Qur Cld Home 1n 1890 1t was long a commonplace, but no less potent
for thac thus England was ‘fossilized in ws greenest leaf’ and ‘hoary
anuquity’, a country 1 winch

the man who died yesterday or ever so long ago walks the village street
today, and chooses the same wife that he marned a hundred years ago
since, and must be bunied again tomorrow under the same kandred dust
that has already covered hum 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 expenence and madinon, changing only i outward
forms.

Deep in this humus fay the old religions, which some authors had come
to view as having been possessed of virues different 1n fand from, and
perhaps supenor to, those of Chrnsnamty. Those authors included promu-
nent members of the early Folk-Lote Society. In 1894 1ts president,
Lawrence Gomme, wformed hus colleagues that ‘there 15 somenmes more
humamty 1n a touch of genmne paganism than in some of the plantudes
that at present do ducy for higher things’. His successor, Edward Clodd,
drew their attention to ‘the pagan foundation which .. . upholds the
structures of classical and Christan faiths’. Gomme was convinced that the
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fatter structures were by comparison relatively frapile and recent creations,
asserting that even as late as the seventeenth century English commoaners
had remamed essenually pagan, Chrnstramty being the religion of the eite
(Gomme, 1892, 1894; Clodd, 1896). Like all the early folklonsts, he
undertook no actual research into social history; but then medieval popular
telion barely began to be an area of systemanc research untl the 1970s.
Farlier histonans of the medieval English Church. such as the highly
respected Geoffrey Coulton, wnting in the 1920s, tended instead to
confine their attennon to bishops, councils and menasteres, and to adopt
unquestiomngly the model for society presented by the folklodsts; of the
old religion surviving among the populace beneath a veneer of Chnstamty
{Coulton, 1923: 1.179—-83). The equally prestgious scholar of the medieval
and Tudor English theatre, Sir Edmund Chambers, built the notion that
rural customs were authentc survivals of pagan mtual 1nto a succession of
books between 1903 and 1933.

The same set of concepts was swallowed whale by the man who proved
to be the principal influence behind the revival 1n 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 recently evolved culture, by restoring to 1t the ancestral
songs and dances of the countryside, Following Frazer and Chambers, he
fumiy believed the latter to be descended directly from ancient fertility
ntes, and when collecung them in the 19005 and 1910s he added a new
aspect to the evolving myth of rural England: that of the village ‘tradinon’.
This was the assumpnon that certun distncave forms of dance had
descended within closed communines of English couniry people, from
time imrnernonal to the present. He was wrong upon this last point, as he
was upon the larger one of pagan ongns for the dances concerned; but he
made such beliefs mtegral to the work of the early twenueth-century
English Folk Dance and Song Society (Sharp, 1912—24; Strangways, 1933:
Hutron, 1996: 262-76, 295-303).

One of the better known ironies of the history of ideas 1s s that Just as
professional enthusiasm for The Golden Bough collapsed, in the 1920s, the
abridged editon made 1t a popular best-seller. Frazer's striking images
wnfluenced 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 creauve writers. They became part of the Western popular con-
scionsness. 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 revelanon disturbing, and
some exhilarating.

The failure of folklore studies to establish themselves as a respectable
acadermuc discipline had a parallel effect, of releasing them into the hands
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of Frazer's devotees. From the 1920s undl the 1970s the doctnne that
modern customs were living fossils from pagan anoquity dormunated the
field. Tts methodology consisted of collecung mformanon upon such
customs as they existed tn the present or the recent past, and then collating
1t m order to reconstruct the pnmeval beliefs or acavities from which they
were derrved. None of the people engaged in this weork attempted to
consult local histonical records to trace the evolution of these activites
over time; 1t was much more exciting to observe them 1n the field, or to
talk 1o elderly people about their memones of them, and then to let the
romantic 1maginanon play over the data. The presumed wisdom of the
common countryfolk counted for nothing when it came to interpretanon,
the folklonsts cheerfully disregarding current contexts or explanations with
the assumpuon that only their truned expertise could retrieve the onginal,
and ‘true’, significance of customs.

Scholars now know that the character of Father Chnstras arose out
of disputes over the value of the festival in the 1610s, but to Lady
Gomme, 1n 1929, he was ‘obviously’ a former pagan god. It now appears
that the Hobby Horse dance at Padstow, :1n Comwall, 15 an amalgam of
different tradinions put together since the late eighteenth century, but to
Mary Macleod Banks, 1n 1931, 1t was ‘obviously’ descended from a pagan
atual of marmage between earth and sky. The late medieval foliate heads
carved 1 churches are now known to have nothing to do with the
foliage-covered figure dancing in May Day processions, who appeared 1n
the mineteenth century; but to Lady Raglan, in 1939, they were ‘obvi-
ously’ representations of the same ancient vegetanon spint, ‘The Green
Man’. The northern English sword dance now appears to be another
mhentance from the eighteenth century, but to Violet Alford, in 1962,
1t was ‘obviously’ a blend of a Neolithic rte to waken rthe sleeping earth
with a Bronze Age one to confer manhood (Huton, 1996: 70-94,
117-19, 241-3). The 1930s was an especially febrle decade for such
wterpretanons; in 1937 another presidennal address to the Folk-Lore
Saciety, by 5. 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
1in the worship of the prelustoric Corn Mother (Hooke, 1937). As all of
these wrters presented their mnterpretations as scientific deductions, the
reason for their instinctual attraction to such associations can only be
inferred, but 1t 15 clear that they found something inherently fascinating
in the pnmeval fantasy-world which they were constructing under the
guse of scholarshup.

In a very real sense, Wicca was to come directly out of the Folk-Lore
Society, the framework for it being laid out by one member of the society
and then gven life by another. That framework consisted of an apparently
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proven histonical link between pagamsm and Witcheraft, which completed
the cultulral context from which a new relimon would anse.

THE MYTH OF PAGAN WITCHCRAFT

As the earlier coneributions to this series have made clear, by the end of
the eighteenth century educated opimion in Europe had virtually ceased to
believe 1 the reality of acts of watcheraft. Such a change made the early
modern trials and execumons appear to have been a senseless semes of
atrocinies, born of superstiion and obscurantism, and that 15 how they
were portrayed by the writers of the Enlightenment. As such, they
represented a superb weapon with which to castigate the old order 1n
Church and state. This liberal, rationalist, discourse became the dominant
one 1n European and Amernican academe undl the 1960s; the ending of
the tnals for witchcrft was repeatedly cited 25 one of the supreme
mumphs of reason and science aver the ancient evils of humanty.

There was, however, an alternative scholarly tradition, which fimt
appeared, like so many of the cultural currents 1n this story, in Germany.
It was not, however, a product of the Romanne¢ movement so much as of
that peniod of reaction which followed the fall of the Napoleonic Empire.
Two scholars working under authortarian rulers, Karl-Ernst Jarcke at
Berlin in 1828 and Franz-Josef Mone at Baden 1n 1839, proposed that the
victims of the trals had in fact been practising a surviving pagan religion
(Jarcke, 1828: 450; Mone, 1839: 2715, 441--5). If this theory was correct,
then it made witch persecution ragonal, and perhaps even excusable.
Mone may have arrived at 1t independently of Jarcke, and 1ndeed 1t seems
to have been mn the air of Geomany at this ome; jn 1832 Felix Mendels-
sohn's choral work Die Erste Walpnrpisnacht porirayed a group of medieval
pagans who frighten off Chnstians trving ro disrupt their tradinonal May
Eve festvities by pretending to be witches. Jacob Gnmm's Teutonic
Mpytholagy, written 1 1844, incorporated a ‘softer’ verston of 1, by
suggesung that behind the eatly modern stereotype of the witch lay
memories of pagan beliefs and ntes, and an ancem tradition of magic-
wielding women (Grimm, 1883: 1ii.1044-93).

Ths 1dea had the potential to deprive liberalism of one of its favounte
means of discreditng the confessional state, and 1nvited a response. It was
provided resoundingly by the Frenchman Jules Michelet, one of the
century’s great radical histomans. 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 almaost all his informaton upon wirch
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tnals was taken from pamphlets. This did not inhibit hum at all, In 1862
he brought out La Sorciére, a best-seller which asserted that. the pagan
religion of the witches had been the repository of popular libernies all
through the tyranny of the Middle Ages. In his fantasy of 1t, 1t was
femanist, always led by pnestesses, and also nature-loving, joyful, demo-
cratic and pacifist. Michelet, indeed, went further than even the most
umnhibited modern pagan writer, by cluming that the Renassance had
been produced by the narural wisdom of the witches working 1ts way
upward to arusts and wnters. After La Serdére 1t mught be said that Wicea
was a religion wating to be re-enacted, but the book appeared too early,
and 1n the wrong country, to act as 2 direct inspiration. French intellectuals
were both too 1religious and lacked an admuration of the rural world.

Michelet’'s influence 1n thus respect, therefore, was to be more potent
when filtered chrough waters in English, One of these was the Amencan
adventurer Chardes Godfrey Leland who, after many travels, came to settle
in [taly and publish a succession: of works upon Tuscan folkiore. Imually,
these nciuded wholly tradinonal tales of malefic witcheraft and of wirches'
revels, although apparently not without the habit of embroidery and
rewrnting which marred Leland’s reputanon 1n the éves of more scholarly
folklonists (Powell, 1903). In 1899, however, he published a work of quite
a different, indeed umque, sost, Aradfa, which purported to pnnt the
gospel of the Iralian branch of the old pagan witch religon, given to am
by one of 1ts ast representatives. Its debt to Michelet was explicit, as was
its polincal purpose; to counter what Leland took to be the unhealthy
contemporary nostalgia for the Middie Ages, and to expose them agamn as
a nme of repression 1 which the witches featured as freedom-fighters. In
one major respect, his text was still more femunist than thac of the
Frenchman, for the deity of hus vision of the religion was a goddess, Diana,
who was both associated with witchies by some medieval writers and with
the ideal pagan fernale dewty of the nineteenth century. No tustonan of
medieval or early modem Italy has ever found a context for this "gospel’
or accepted 1t a5 genuine.

Leland was only the most colourful of a tric of writers in English who
took up the idea of a witch religion dunng the 1890s. Another was the
eminenty respectable Sir Lawrence Gomme, whose presidency of the
Folk-Lore Society has already been mentioned. In 1893 he muspresented
Gnmm as having demonstrated the pagan character of tradinonal Euro-
pean witcheraft, and soared off into the mmaginanve stratosphere to present
readers with a picture of an imttatory faith which had carned on teaching
the secrets of Druidry, To Gomme, the witch was the medieval and early
modern successor of the Druid priestess (Gomme, 1893 48-57). Five
years later 2 professor of mathemancs in London, Katl Pearson, took a
sumilar intellectual holiday by opining that witches had been the adherents
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of a cult of the Great Mother Goddess surviving from pretustonc matrar-
chy. He suggested that the purpose of its ntuals had been to promote
ferdlity and that Joan of Arc had been one of us [eaders. Although
generally hostile to the religion which he portrayed, he concluded by
proposing that a recogrition of its former existence would be beneficial in
mmproving the status of women mn the modern world (Pearson, 1897:
1.1-50).

What all these porrraits lacked was a systemanic basis 1n research
conducted into the early modern tnal records, and thus was apparently
provided between 1917 and 1921, in a book and senmes of arncles by
Margaret Ali¢e Murray. She was already distingmished as an Egyptologst,
and that remained the mainstay of her career. For present purposes,
however, it 15 smportant that she was a member of the Folk-lore Society
and a devoted admurer of the 1deas of Sir James Frazer. Her portrawt of
early modern witchcraft combined Michelet’s idea of a pagan peasant cult
mostly staffed by women but venerating a hormed mature-god, Leland's
charactenzation of it as ‘The Old Religion’, Gomme's nonon of an
mitiatory succession of devotees, Pearson's belief that 1t fiad mainly been
concerned with ferdliey 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 tnals, Her first papers upon the subject
were delivered to the Folk-Lore Society and published in its journal 1n
1917 and 1920. Encouraged by their reception, which included immediate
praise from worthies of the society such as Charlotte Burne, she brought
out 1 fiist book on the subject in 1921, The Witch-Cult i Westenn Enrope,
from Oxford University Press.

In the following three decades she produced three more works 1n the
same Geld. By far the most influennal 1n the acadermic world was an essay
in The Journal of the Royal Anthropological Institite for 1934, winch con-
cerned the then erugmatc figures of naked women carved 10 medieval
churches and known by the Insh name of sheela-na-gig. She proposed
that they had represented pagan goddesses of fernlity, still venerated by
the bulk of the population, and exposing further the fragility of the
covenng of upper—class Chrstianity which overlay the endunng paganism
of medieval Britain. Thus idea was the direct mspiration for Lady Raglan’s
theory about the ‘Green Man', and remaned an orthodoxy amang
archaeologists until the late 1970s (Hutton, 1991: 308-16).

In 1931 she had published a sequel to The Witch Cult, entitled The God
of the Witdhes. It represented 1n a sense a culmination of the cuk of Pan in
modem England, for it asserted the doctnine that the homed god of the
greenwood had been the oldest male deity known to humans, and traced
his worstup across Europe and the Near East, from the Old Stone Age up
to the seventeenth cenmtury. This was aclueved by seizing upon every
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representation of a homed god 1n Eurepean art or literature and identfying
1t with him, and reassernng the idea rthat he had been the focus of worshup
for the witches, and the ongins of the figure of the Chrstian Devil. In
doing so, she populanzed some of the other names under which homed
male deities had been known 1n the ancient world, notably the Gallic
Cemunnos and the Arabic Dhu’l Kamain, applied to the ram-homed
images of Alexander the Great.

The book was also notable for revising the prcture of the *Old Religion’
gwen i The Witch Cult 1n order to make 1t much more attractive. The
earlier work had been both more cbjective in tone and more inclined to
credit witches with some of the more discreditable customs, such as child
sacrifice, whech 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 namure-loving aspects of the religton. Furthermore, 1t took
up Péarson’s suggestion that Joan of Arc had been a witch priestess, and
extended 1t to include other notable figures such as William Rufus and
Thomas Becker as victims represenung a divimity of the Frazenan kind,
killed according to the tradinonal faith. This idea was taken still further 1n
a thard book, The Divine King tn England (1954), which clarmed every
violent royal death and almost every execution of a prominent politician
i England until 1600 to have been a sacrifice of the same sort.

In these later vears, also, her attitude to witchceraft seems to have shifted
once more, meshing with her precccupation with the theme of human
sacrifice obvious in that fast book. Dunng the late 1940s she took an
interest m a number of unsolved murders recorded 1n England danng the
previous 10 years, and came to the conclusion that they were evidence
that witch groups were still operanng in the country and despatching
victims 10 ntuals dedicated to devil-worship. She was particularly mter-
ested in an exceptionally brutal killing near Lower Quinton, Warwick-
shire, and when the villagers indignantly demed her claims, she responded
with the traditional contempt of learned folklonsts for popular opimon,
by declanng that they were obviously concealing their true beliefs. She
prnted her views in The Birmingham Pest {2 Seprember 1951) and imparted
themn to a2 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 ro act formally as the godmother
of Wicca, in the sense that she contributed an approving forward to the
fust baok which announced the exsstence of that religion to the world,
Gerald Gardner's Witcheraft Today. The work concerned asserted that
Wicea was no revival, but a genwine survival into modem tmes, of the
historic witch faith descrbed in her own publications. That the faith had
survived should itself have been no difficult thing for Murmay to believe,
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as she had so recently been suggesting the same thuing; 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 wath the
suggestions that other lines of it had come down to the presentn a benugn
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 acerwvines,
and then to inform readers that all good relipious ntuals must honour the
same God. She suggested that Chrstanity did so ‘more decorously
although not more sincerely’ than wircheraft,

Colleagues of Margaret Murray in the Folk-Lore Society were con-
vinced that she hemelf was "a whole-hearted sceptic and rauonalist’ 1n
matters of religion (Simpson, 1994: 89), and she informed readers of The
Sunday Dispatcht (4 November 1951) that the power of witches resided
only 1n the credulity of others. These attitudes were not wholly consistent.
She was certainly not a Chrnistian, and acquired a detestation of the more
enthusiasuc adherents of thar faith becanse of the attacks which some made
upon her portrait of the Old Religlon (Murray, 1963: 103; Oxford
Umveraity Press Archuve, 881053). Towards the end of her life, however,
she began to testify to her awareness of ‘an Almughty Power’ which rules
the umverse and of which she would obtain higher knowledge upon death
(Murray, 1963: 197-204). In her preface to Witcheraft Today she gave this
power a gender, flagrantly 1gnonng the duotheism of the religion actually
described 1n the book to declare that all religious nitual was “grantude to
the Creator and hope for the constance of His goodness’. She also believed
herself to be a witch, and pur curses npon people: the proof of this 1s
contained in a letter preserved n the archive of Oxford University Press
{881053). One example of a public demonstration of her techmques 1
recounted in the entry upon her in the Dictionary of National Biography,
although 1ts author assumed rather uneasily that she was yokang.

Her influence was powerful, if complex and uneven. No acadenmc
seerns to have taken senously her theones about Joan of Arc, Willilam
Rufus, and other historical celebnues, although they were developed by
‘pop’ hustorians such as Hugh Ross Williamson and Michael Harmson.
Her onginal work upon early modern witcheraft as a pagan religion, by
contrast, convinced such distinguished scholars as Sir Sreven Runcaman,
Chrnstopher Hill and Sir George Clark. These were, admuttedly, not
experts 1n the field concerned. Those found fault with her suggestions
from the very beginming (Thomas, 1971: 514—19), and eventually utterly
disproved them 1n the penod 1970-90. It 1s also true that she met with
opposition even in her stronghold of the Folk-Lore Society, and The
Witeh Cult received a withenng review in its journal (Simpson, 1994:
89-96). On the other hand, there were also regular demonstranons of
support for her ideas i the same soctety (Hutton, 1996: 424), and as the
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case of Frazer has spectacularly fllustrated, public acclarm and influence
can actually founsh 1z 1nverse propartion to expert opimon.

In the 1920s her picture of the wich religion, no doubt remnforced by
the older wntings of Michelet, Leland, Gomme and Peamon, had already
been taken up by occultists (as the contributions to The Ocnit Review
make plam) and by the very popular novelist John Buchan, who built 1t
nto Witdh Wood (1927). Her books on the subject, none the less, sold
slowly undl the 1940s, when The God of the Witches suddenly enjoyed a
runaway success wihich contnued for the next two decades, producing a
reprinang of The With Cult and the appearance of The Divine King
(Murray, 1963: 104-5; Oxford Univemity Press Archive, 881053). In
1947-8 alone, her theones were endorsed by a serious study of folklore
by Arne Runeberg, a scholarly survey of witcheraft beliefs by R.. Trevor
Dawies, and a novel and a sensational work of amateur history by Hugh
Ross Williarnson. It will be argued that these years were also cntical 1n
the formanon of Wicca, which in this respect was one, and the most
important, aspect of the vogue for her wntings at this nme.

FORERUNNERS

The work of setung out the conrext from which modern pagan witcheraft
arose must now be completed, by considening a set of groups and
individuais who illustrate different ways 1n which notions of pagamsm and
maglc were put into practice in the early twentieth century. One of these
ways, which has until recently been hardly studied in this context, was
through the medium of woodcraft organizanons. All of these, ulumately,
took their inspiration from North Atnerica, 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 urbamized society would
be redeemed both 1n body and spint if its young people were given the
ability o spend regular penods of nme living in natural surroundings,
learming skills and lore associated with that environment 1n the manner of
tribal peoples. The first and most famous of the Brtish organizanons to
spnng from his example was Baden-Powell's Boy Scout Assocmation,
founded in 1908. Dunng the First World War and its aftermath, the
mcreasingly patnotic and militanstic tone of the Scouts produced a seres
of secessions among thetr more socialist and pacifist members, to set up
alternative bodies which were :designed to pumue Thompson Seton’s
orginal aims withun a more radical political and social framework. These
were the Order of Woodceraft Cluvalry 1916) and the Kindred of the
Kibbo Kift {1920), jomned in 1924 by the Woodecraft Folk, founded by
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defectors from the Kibbo Kift who sought formal links with the Labour
Movement,

What all these organisattons had in common was an element of mtual,
especially associated with the lighting of a communal camp fire, and a
tendency to view the universe as anirust, ingested by the importation of
native American stories, chants and names through Seton’s wntngs. 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 vehemently 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 nanve Amencan matenal, basing their
concept of religion upon a Great St whom all faiths could revere in
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
trbal socienes with ammust beliefs 1n 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 recenty been made the subject of a
pioneering academic study (Edgell, 1992). lts most important formative
mfluence was a naturalist called Ernest Westlake, who was a Quaker by
upbninging but came 1n the course of the 1900s to argue for the need to
revive ancient pagan values to redress the shortcomings of Chnsoamty.
Among his favournte authors were Frazer, Nietzsche, Harrison 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 comned the phrase
‘one must be a good pagan before one can be a good Chosnan’. To him
the ‘triuty of woodcraft’ were Pan, Artemus and Dionysos. From 1921
the QOrder camped annually on land which Westake had bought in the
New Forest, and he opened 1ts first meeung there with an invocation to
Pan: he had considered naming the orgamzation ‘the Bacchae’. Dunng
the 1920s 1t adopted 2 set nrual whereby a sacred fire was lit withm a
circle, consecrated by torchbearers amiving from the cardinal pownts of
ntual magic and beanng the greetings of the guardians of the gquarters,
from east to north.

Durnng the same decade, also, an acute tension developed within it,
between members who had been atmracted to 1t as a pacifist Christian
alternative to the Scouts, to which to entrust their children, and those
who saw it as a vehscle for libertanan social change. The latter 1ncreasingly
advocated naturism 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 abbreviaton of his favounte deity Dionysos,
whom he extolled as ‘the wirile son of the all-Mother'. He argued for both
social and mtual nudity, and quoted lavishly from his friend, the poet of
Pan, Victor Neuburg. This faction was supported by the Westlake family,
led after the death of Ernest in 1922 by his son Aubrey who likewise
believed 1n the need to balance the respecnive virtues of paganism and
Chrisnamty,

The constant wrangling berween radicals and conservauves told heawily
upon both, In the last four years of the decade membership of the
Woodcraft Chivalry fell by two-thirds, and 1n 1928 the Society of Friends
formally withdrew 1ts support as it felt that the Chnstnan identity of the
order had been too severely compromsed. This did not hand victory to
the radicals, who themselves were getting wom out by argument. By 1930
Bingham. had departed to join Vera Pragnell's mysocal commumty 1n
Sussex, the Sanctuary, where he continued to preach and practise paganism
and natunsm through the 1930s. Aubrey Westlake resigned the leadership
in 1933 and withdrew the next vyear, leaving a smaller and calmer
orgamuzaton, dedicated to broad ideals of social and religrous harmony, to
continue and prosper until the present. For a few years 1t had almost
become the vehicle for a2 modem pagan revival, but that penod of its
history was past.

The same kind of flirtation with pagamism, npemng at tmes 1nto a love
affair, was found among members of the socienes 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 Wiccea.
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 occulnsts, the Inner Light,
1928. Brought up a Chnsuan Scienast, all throngh the 1910s and 1920s
she remained attached to a devout, if unorthodox and non-denomuna-
gonal, Chnstamity. In her wntngs of those decades she repeatedly
expressed her personal affecnon for Jesus as "the Master of Masters™ and
‘the Great Immator’. Her morality was of a piece, as she attacked
promiscuity, hemosexuality, abortion and racial impunty, while extolling
a spintualized sexuality within marriage. Towards the end of the 1920s
she began to accept some ment 1 ancient Greek and Egyptian religion,
but on a lower level to that of Chnst.

Things started to change for her n the 1930s, under the influence of
three different people. One was D.H. Lawrence, whose novels, especally
The Rainbow, made a deep impresston on her. The second was her
husband, Thomas Penry Evans, whom she marned in 1927. By 1933 he
was teaching the Inner Light that the ‘Pan within' was as important a
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companent of spintual growth as the ‘Chnst within’, The third was a
recruit to her society, Charles Seymour, whao arpued like Westlake that
the deficiencies of modern Chnsnanuty could be made good by a selective
revival of classical paganism, To hum the latter had coneained wital truths
which the faith of Chnst lacked, and its deines were umeless forces with
whom people could still work.

Under the impact of all three, Fortune's opimons began to buckle. In
1934, in Avalon of the Heart, she declared that both pagan and Chnstan
mystentes had value, but still identified herself with the latter. The
following vear she published a novel, The Winged Bull, m which she
suggested that Christ had presented only one facet of the truth of God. In
1936 there came another, The Geat Foor God, in which she changed sides
decisively and repeated Seymour’s argument that modern society had
grown so stilted, ardfical, hidebound and ranonalist that it could only be
redeemed by a remfusion of paganism (which she termed ‘Vitamun P7). *P*
could also stand for ‘Pan’, the divine hero of the story, but 1t was not the
god who now seized her mmagination but the moon-goddess, whom she
identified primanly with Isis. It was thes figure who dominated what
became her two most famous novels, The Sea Priestess and Moen Magic, the
first published at fer own expense m 1938 and the second apparently
written 1 1939,

Even now she hedged her bets a litde. 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
‘Tutiator’. Jesus, however, had vanished altogether, and Isis was treated in
the plots very much as a divine personality 1n her own right. Fortune’s
earlier nterest in the magical potendal of the sexual polanty between
woman and man was developed to the pomt at which the sublimated
eronc 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 sumilar nites 1n real life at this period; Seymour noted the repeated
performance i 1938-9 of a ceremony in which she personified Isis.

Dunng 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. Scon after, the Second World War began,
giving her an incentive to concentrate more upon patnotic and conven-
nonal themes. In one sense she never recovered from these events, for
Moon Magic was abandoned, unfimushed, 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 Chnstian rone again, and
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in the visualizavon which she prescrbed to help defeat Naz Gemmany,
the Master Jesus was firmly back at the top. She died 1n 1946, leaving the
Inner Light to function as a specifically Chostian organization. There 15
reason to think that 1n her final year she was starting to turn back towards
pagan images, for she approached Alesster Crowley for informaton about
his way of working with them. How she nught have used this, if her
health had not collapsed. remains an open question (Rachardson, 1987;
Chapman, 1993).

The case of Dion Fortune shows how complex a matter the religious
atatudes of 2 Brinsh occultist of that generation could be. The same poine
15 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 mysbcsm, but 1t is by no means obvious whether much of
what he wrote should be taken as revealed wruth, metaphor or joke, or a
combination of those; Crowley bumself may not always have been certain.
There is a broad shift in s atutudes, from the years in which he was
voung, 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 repatation,
and anxious to appear as a more sertous and substanoal figure. In both
those phases, however, thers were many cross-currents, as well as a
consistent commuitment to preach the reality and importance of ntual
magic, to an assoclated use of sexual polanty much more physical and
ommvorous than that of Dion Fortune, and to a sustained assault upon
tradinonal morality.

In many ways his atatude o religion was very similar to hus atntude to
sexuality; enthustastic, adventurous, and linked very firmly to magcal
ends, A smgle passage i his periodical The Equinex (1911) contamns a
typical pair of balancing statements. He begins by declanng that ‘I hate
Christiznucy as Sacialists hate soap’. Then, however, he adds a qualification,
that ‘the best test of a religlon 15 the manhood of 1ts adherents, not its
truth’, and that he would rather be ranked with Chrdsttan heroes such as
Livingstone and Gordon of Khartoumn than with the mediocnities whom
he found 1n the quasi-pagan world of occulnss and Theosophists. The
same sort of contrast can be extended across his life. In lus younger days
he enjoyed contrasung Chnstianity and Crowleyamuty, and 2 large part of
the point of his most cherished single text, The Book of the Law (written
1904} 15 that the religion of Chnst belongs to a former acon and is now
obsolete. In “The Pans Working' of 1914 Crowley was charactenzed by
his partner Victor Neuburg as a ‘fiery arrow', shot by the true gods i
their struggle to regain the earth from the 'slave gods’ such as Chnst. On
the other hand, 1n Moonchild (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 foundaton of the world as its redeemer’. Later in the same book
he stated that his real quarrel was with modern, bourgeoss, Chostiamity.

It 15 very hard to tell whether Aleister Crowley tuly believed m any
deites. The Book of the Law reads like a genuine religious revelatton, of a
umverse dorunated by a star-goddess and two gods of the earth. All three,
however, could be seen as symbols of cosnuc ponciples. In s most
famous public work, Magick wt Theory and Practice (1929), he said that the
object of all magical ritual is umon with God. He repeated this i his
(strictly povate) instruction for the seventh degree of his order of
magcians, the Ordo Templi Onentis; that the aim of the Order was to
find the one true God {King, 1973: 180). In Moonchild he declared that
God is a He, but that behind 1t 15 the truth of a single Central Spint, a
single soul of the universe, 2 single Sire and Lord of all. The problem here
is that a world soul, to which all beings 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 ro Liber Oz (1941), he states firmly that 'there 15 no God
but man’. This could be linked to his eatlier suggestion in Magick, that the
ultimate end of the magican is umon with God, bemng a process by
which he gradually replaces the human part of himself with a divine
equivalent. A similar achievement 1s one of the ends of Liber Samekh. This
does nor, however, get us any closer to understanding who or what God
or divinity was to Crowley. In magical nites such as “The Pans Workungs',
he mvoked specific classical pagan deines as if they were real entities, with
individual identitaes. At such tumes he was operating as a polytheist, just as
at others he talked like an atheist and at vet others like a monotheist. It
seems that either he did not make his beliefs clear, or that they were not
clear to hum.

All this precludes any easy answer to the apparently simple question of
whether Crowley was a pagan. In his ‘autohagiography’, he declared that
his mission was ‘to brng onental wisdom to Europe and to restore
paganism 1n a puter form’ (Crowley, 196%9:839), He did not say, however.
wihat he meant by the lawer expression. Perhaps the most revesling
staternent upon the matter comes 1n z letter which he wrote to a fidend 1n
about 1914 (Symonds, 1971; 194-5);

The ume 1s just nght for a natural religion. People like ntes and
ceremomnies, and they are ured of hypothencal gods. Insist on the real
benefits of the Sun, the Mother-Force, the Father-Force, and so on,
and show that by celebraung 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 1 death uself, and treat
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death as an ordeal, an imuanton. . . . In short, be the founder of 2 new
and greater Pagan cult.

This was an almost perfect prophecy of the modern pagan revival in
general, and of Wicca in particudar, bur it is noteworthy that Crowley was
urging somebody else to undertake the worl; 1n 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
effecive means and by any effective system, and not 1n religon. He
wanted to make things work, and why they worked was of secondary
importance, if that. To say this 1s not to suggest that he was a diletrante or
a lightweight, for as a theonst and pracuctioner of ritual magic he was
absolutely the reverse of those. Nor s it to deny the ymportance 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 Alester Crowley was its godfather. In both cases,
however, the role was unwitnng.

What the thought of Fortune and Crowley reveals on the grand scale
appears i mumatare in the records of lesser figures in the same world of
ritual magic. Two examples may suffice to dlustrate the point, from the
same month (of June) 1n 1938, One appears in the record of meditanons
kept by thar Charles Seymour who has been cited above. At the summer
solstice he ‘got the idea of linking the old symbolismm of indigenous
women's mysterses with the pagan myysteries of England nght down to the
present day, and through the witcheraft penod.” A week later s worlung
partner Chnsune Campbell Thomson (later better known as Christine
Hartley), entered in her own diary 2 vision of

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

Once again, these were exactly the sort of images from which Wicca
was to arse, but 1t does not seem as if either wnter did anything to take
themn out of dreamland. The question of how they finally did break out of
the world of the imaginanon, into that of acnon, must now at last be
addressed.



SECTION 2

The History of Pagan Witchcraft

GERALD GARDNER

The foundation legend of Wicca was firse publicized to the world 1n 1960,
in the biography of che person most prominently associated with s
appearance, Gerald Gardner (Bracelin, 1960). As Gardner himself was the
source of wirtually all of the information in the book, it 15 effecuvely
auzobrography. It told the story of a2 long and relanvely uneventfil
working life, spent fist as the owner or manager of rea and rubber
plantations in Ceylon, North Berneo and Malaya, and then as an inspector
in the Malay customs service. Two trits marked hum off as unusual 1n
colomal sociery. Cne was a keen and active interest 1n the supernatural,
which led him to read widely upon religion and the occult, to discuss
them regularly with like-minded people, and to gamn first-hand expenence
of Freemasonry, Spintualism, Buddhism and tribal magical pracuces, The
other was an equally acuve antiguananmism, which propelled him anto
becoming a pioneer of Malay archaeology, nunusmancs, maname hstory,
and folklore, and an zuthor of respected monographs in these fields.

In 1936, aged 52, he reared to England, and immediately became
mvalved in archaeology there and 1n the Near East. He also jomed the
Folk-Lore Society, coliaborating with Margaret Murray to present a paper
upon 2 set of apparent relics of witchcraft in 1939, Witcheraft was also a
theme 1n his first novel, A Goddess Arrives, published 1n 1940, Duning the
following decade he also became a promunent member of the Ancient
Order of Druids. For present purposes, his most significant move came m
1938, when he settled at Highcliffe on the Hampshire coast and jomed
the Rosicrucian Fellowship of Crotona which staged plays at s own
theatre in neighbounng Chastchurch. This represented a mystical branch
of the movement of Co-Masonry, self an outgrowth of Freemasonry
which admitted wormnen. Gardner became especaily 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 ferdlity religion, whach
met 1n the New Forest. He was inigated mto this himself in September,
at the house of ‘Old Dorothy’ a wealthy lady who functioned as 1ts leader.
When France fell in 1940 she ‘called up covens nght and left’ for a
ceremony in the forest to hold back the threatened German mnvasion.
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In 1946, related Gardner, he visited Crowley, and found him a
charmung charlatan, who admitted that he bad encountered the wirch
religion but disliked both 1ts femimism and s lack of financial potennal.
Crowley imnated Gardner into his own Ordo Templi Orlenus, bue the
latter did not want to develop his part 1n 1t after Crowley lumself 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
Bntish witcheraft was opened 1n the Isle of Man (and soon passed mto
Gardner's management), and in. 1951 the 1736 Witkchcraft Act was
repealed, allowing witches to advertise their practices without fear of
prosecution. These developments made it possible for Gerald Gardner to
procisim the survival of the religion to the world 1n 1954, with the book
Witchcraft Today, in which he posed as a disinterested anthropologast who
had been lucky enough to discover its continued existence as a secret and
iniiatory system.

The religion portrayed in Witdicraft Today was called “Wica’, from the
standard Anglo-Saxon term for a male witch (the name was amended after
Gardner's death to the more accumate Old English form of "Wicca’,
although the pronuncianion remained wath a hard ‘c’, whereas the Anglo-
Saxon was a ‘ch’). Its ntes were alleged to consst mainly of dances
mtended to promote fertility, and' of feasang upon consecrated food and
dnnk. The perdformers 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 predomunant 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
pomnts, believed 1n reincarnation, and trained to develop fatent psychic
powers. The religion was orgamized in covens, led by a high prestess
supported by a luigh pnest, which subdivided into couples for trmmng
purposes. Tramning, like initistion, was always between the sexes. As part
of this polarity they revered the life-force withun the world and regarded
acts of worldly love and pleasure as sacred. They had eight sacred tools, of
which the rnost important were the knife, the censer and the cord. Thewr
seasonal fesuvals were the four tradinonal quarter days which opened the
seasons, described as the great witches' sabbats by Margaret Murray.
Trance and, ecstasy were important compenents within therr ntes, and
they aimed not merely to address their deties, but to feel as though they
had become them.

MNo academuc hustonian has ever taken seriously Gardner’s claim to have
discovered a genuine survival of ancient religion, and 1t was dismissed m
the review given to st 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 ‘genune’ ongins has been carried on within
the Pagan commumty. In parucular, four wnters have carned 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 in a series of invesugauons 1nto Gardner’'s own papers, which
culmunated i 1991, Valiente has also conducted some research of her
own, and 15 an’ unportant source of evidence in herself, as a major
personality in the early development of the religton. Her tesumony can at
times be checked agamst that of another survivor from the first known
Wicean coven, the witch well known in the modem Pagan community
under the name of ‘Robert’,

It should be said immediately that there 15 nothing inherently implausi-
ble in Gardner's claim to have been iminated 1nto an exasung religion. The
account whuch he provides of lus earlier life in the biography 15 sober and
understated, and carefully leaves out the more dubious clums which he
someumes made for humself verbally, such as his possession of two
university degrees (Valiente, 1989: 41-2). It 15 swiking also that he
describes a coven composed partly of Rlosicrucians and led by a wealthy
lady, instead of announcing that he had discovered a group of witches
hidden 1n a rural working-class commumty, presided over by a more
conventonal cunming woman. In view of the culeural patterns outlined
above, 1t 15 precisely from thus more educated esotenic milieu that one
would expect a modern pagan revival to commence.

The problem lies m substanuating any of Gardner's story. He pavately
identified 'Old Dorothy’ to his followers in the 1950s as Dorothy
Clutterbuck, and 1n an exemplary piece of mvestigative research dunng
the 1980s Doreen Valiente established beyond doubt that thus was a
woman better known by her mamed 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 1s possible to piece together a great deal of informaton about her.
What 1t presents 15 a picture of a famancally Tory and Anglican matron,
ostensibly a personally devout Christian and friend and patron of the local
vicar, who lent her energy and money to convenuonal caises such as the
British Legion, the Girl Guides and the Seamen’s Mission. She was a
leader of respectabie local society, an eager proselytizer for the Conserva~
tive Party, and marned for most of the 1930s to a Tory JP and landed
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gentleman. He died suddenly 1n May 1939, leaving her not only prostrate
with gnef but locked 1n 2 legal battle with his relatives for lus estate,
which she finally lost in 1941. Dianes of hers from the 1940s surfaced 1n
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 1n history, or else Gardner has
plaved a cruelly funny tnck on posterity by making 1t imagine the local
epitome of respectability standing stark naked n the New Forest and
summonng up covens. If the firse 15 true, then 1t was a deception which
extended even to prvate diares and beyond the grave, as manifested 1n
her will, which 1mnally 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 affecnon and expense. It would
probably be mmpossible to prove that Dorothy Fordham was net a witch,
but a closer consideranon of her so far provides doubt concermng
Gardner’s story rather than support for 1t.

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
pnestess 1950 and 15 known 1n published sources as ‘Dafo’ She was a
very different sort of person from Dorothy, 2 music teacher with long-
established 1nterests in occultism and mysticism. Doreen Valiente met her
m 1952 (Valiente, 1989; 38-9, 66), and two other members of Gardner's
coven did so in 1858 (‘Robert’, pers. comm.). Her real name was known
to them, and has been given to me, bur by Jate 1952 she had already
retired from Wieca and was very anxious to conceal her former role in 1t
from her own family, As she is now long deceased, this precludes me from
approachung her heirs m the hope: of discoverning personal papers, and
indeed makes it most unlikely that she would have left any of relevance to
thus enguiry. Furthermore, when dealing with both Valiente and her two
other visitors, she carefully avoided providing an answer to the guesnon
of whether Gardner's story about his discovery of Wicca was true (Kelly,
1991: 137-9; ‘Robert’, pers. comm.). Indeed, she seems to have said
nothing about what acrually went on before 1950 except to confirm that
Like Gardner she had been a Co-Mason and involved in the Rosicrucian
Theatre.

Independent tesumony as to the existence of the coven in the New
Forest seemed to have been provided mn a history of ntual magic by
Francis King {King, 1970: 176—81). The author recounted a conversahon
with the occulnst Louis Wilkinson tn 1953, who told him that i the late
19305 or early 1940s he was friendly with some of its members. He then
confirmed Gardner's story about the ritual to ward off Hitler in 1940, and
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added the derails that the witches rubbed bear fat on their naked bodies to
ward off the cold and used the fly aganic mushroom to achieve visions.
He also repeated the story of Crowley’s comments about Wicca, whuch
King heard from two addinonal sources.

This 15 not, unfortunately, inpeccable evidence. It 15 a second-hand
account, recalled almost 20 years later. Wilkinson’s dating of s acquain-
tance with the coven seems curiously vague, and bear fat has never, at any
ume in recorded history, been a readily accessible commeodity m Engiand.
The anecdote about Crowley is the least credible, for at no pomnt 1n his
vast legacy of published and unpublished work, which draws or comments
vpon the widest possible range of magical and religious systems, did that
magician mention.anything like Wicca; including those documents of his
which concemn Gardner (of which more below). Possible reactions to
Wilkinson's (alleged) words, therefore, range from a literal acceptance of
their import, to a suggeston that some of it may be distorted or fictitous,
10 one that the actual source of all of Wilkunson's informanon, directly or
mdirectly, was Gardner himself.

Was the ‘New Forest coven’ actually the pagan section of the Order of
Woodcraft Chavalry, which was active in the nght area at approxumately
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
foendly? An answer 1s at present precluded by the closure of its archive to
non-members, but at first sight 1t 15 likely, again, to be negative. By the
late 1930s, as shown above, the pagans had apparently all left the Order,
and there 15 no evidence that it met in the New Forest beeween 1935 and
1945, The chronology seems wrong, and the earlier paganism of the
Woodcraft Chivalry and the later pagamism of Wicca do not seem very
alike. '

All this discussion, therefore, has led neither to a positive proof nor a
posiave disproof of the existence of Gardner’s putatnve ‘New Forest
coven’, let alone any solid information concerning its membershup or
pracuces. Instead we are left with the outline of his own career, extending
between two of s books. A Goddess Amwves, published 1n 1940 and so
therefore probably written 1 1939, is certanly a pre-Wiccan text. [t
includes a witch, but the reader 15 not encouraged to identify with her
practices, which nclude human sacrifice. They are represented as dedi-
cated o the service of illlusory deines while acrually using a force which
resides within all humans; the hero, by contrast, calls upon ‘the Higher
Powers’ who abomunate sacnfice. High Magic's Aid, published 1n 1949 and
so presumably at latest 2 work datng from 1948, is clearly Wicecan.
Although 1ts hero is a ceremomal magician 1 the medieval tradition, the
heroine is a pagan witch pnestess of the Margaret Murray kand, working
ininanon ntuals which are the basis for those used later in Wicca. The




48 Witcheraft and Magic in Europe: The Twentieth Century

historian thus has 2 maximum of mne years through which to track
Gardner 1n quest for the source of lus ideas.

Mot much seems to be available for the first half of the penod, 1 which
he seems to be, as he told tus biographer, preoccupied with local measures
for wartime defence; first wating to The Daily Telegraph to advocate the
establishment of a Home Guardand then busy leading an ARP unt 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 1 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 mntroduced himself as a (bogus) Ph.D.
Singapore and a holder of the Masomc Royal Arch degree; not as a watch,
He was 1iunated nto the Ordo Templi Onents and chartered to found
his own division of it, deparung loaded with copies of the master’s works.
A letter from him in the same collecnion, dated 14 June {MS E.21), shows
him enthusiastically trying to imtiate new members. Then sometinng
altered dramatically; by the ume that Crowley died at the end of the year,
Gardner was living mn Tennessee, and when members of the OTO
contacted him about the possibility that he mught take over as head of the
Order 1n Europe, he was apparently unwilling to do so; these events are
proved by a set of letters to and from Fneda Harns, printed in the modern
Thelemute {i.e. Crowleyite) magazine TLC in November 1992, He sull
had friendly exchanges with members, and published the novel Figh
Magic’s Aid under hus OTO. magical name; but when he retuned to
England 1n March 1948 he seems to have done so as a person commutted
to Wicea.

Nothing seems to be known about why he went to America or what
he did there. It 1s possible that fus change of course occurred as a result of
experiences at that time, or that his holiday represented an opporturuty to
reflect upon s opuons which led to a decision to pursue the Wiccan
one. When the Folklore Centre of Superstinon and Witchcraft opened 1n
the Isle of Man in June 1951, he performed the opening ceremony as a
member of the Southern Coven of Brash Witches’ (a Northern Coven
was never identified) (Valiente, 1989: 13). Thereafter he funcnoned as the
sole authority upon, and publicst for, the witch religion. It seems,
therefore, as if the yeas 1947-8 were crucial to the development of
Wicea, but an absence of information for the preceding penod leaves any
such suggestion insecure.

One further, very important, body of source matenal remains to be
considered; the pnvate papers which Gardner ieft belund fum. Aidan
Kelly carried out the pioneenng work upon these, and although many of
his arguments have been controversial (at least among Wiccans), the
present writer cainot fault his textual analysis of individual documents. In
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particular he deserves credit for recogmzing the nature, and significance,
of a manuscnpt 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} agmnst
which Kelly's transcript can be checked. It commenced as a repository for
notes which Gardner took from vanous systems, such as Cabbala and
Tarot, and then became the repository for the first known Wiccan rituals,
imtation mtes for three progressive degrees. These were wrnitten n large
and fair hand, as if to be read and used in actual ceremonies, but were
subsequently amended to provide the form which two of them took in
High Mugic's Aid. They were subequenty 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 mnto 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 ceremones, can therefore be located
1n the penod 1949-51, but there is no way of dating the earlier work,
save that the quanuty of quotation from Crowley's work in it probably
places it after Gardner's visits to him 1 1947,

The earliest ntes, the imuanons 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 ceremones for the four main seasonal ‘Sabbats’
and for the consecration of tools, and the first of those are plainly designed
for a group. The fater additions, which were to go into the second ‘Book
of Shadows’, are far more concerned to set the ntes mn a historical
background by relating explanations and advice to the needs of a secret
religion operatng under persecution m previous centunes. Over the
period in which these first known Wiccan ntes were being wntten up and
then rewntten by Gardner, therefore, their context seems to have devel-
oped steadily in hus rnd from a workang couple to a working coven, to
a religion with its own tustorical claims. This does not, of course, preclude
the possibility that he was aware of the whole context from the begmmng,
while only slowly manifesting 1t 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 nituals,
and found that they include largescale direct quotations ftom Crowley,
Leland and the famous grimoire called The Greater Key of Solomon (in
Mathers's Victonan translation), with one borrowing from Kipling, and
use of the practices of Margaret Murmay's putative ‘witch cult’ for the
Sabbats and of Freemasonry and the Golden Dawn for the imtistions. The
obvious question for a textual amalyst 1s what 15 left when these are
deducted, and Kelly has suggested that the remarming component was a
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set of observances designed to induce sexual excitement by flagellation,
and that this was m fact the distnctive personal contribution by Gardner
to what was otherwise a pastiche.

The process at work seems to be rather more complex than that, Kelly
1s absolutely correct to emphasize the techniques of binding and scourging
which are the principal practical link between all the initiatory and seasonal
otuals. Gardner's novels, however, are not warks of flagellant fichien, 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 15 explained in detail i two of the
sections added to the second ‘Book of Shadows™ (Kelly, 1991: 80-2,
91-3). The cords are used to apply a gentle resttiction of the blood
circulation to produce dizziness, and the scourge 1s employed very lighdy
and steadily to induce a rhythmical tingling sensation. It 1s one of eight
methods for the achievement of trance described in another additonal
document (Kelly, 1991: 88-90} , and there 15 no doubt that 1t was the one
which Gardner himself preferred; the same document expresses hus distrust
of drugs, and ‘Robert’ informs me that his asthma prevented the old man
from engaging in more actve techniques such as dancing. A very personal
set of circumstances therefore lies belund 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 asthmanc mystics. What they outlined as
well was a very radical system of religlous belief and practice which
distilled the import of the cultural developments described earlier, 1n an
extreme form. By uniting paganism with the figure of the watch in the
Leland and Murtay tradinon, it automatically pre-empted any easy recon-
cilianon of the result with Christanity or with conventonal social mores.
This was supercharged by the fact that it paid neo reverence to any Great
Spinit, Pnime Mover or World Soul, who might be equated with Jehovah,
but to the nature-goddess and the horned god who had amsen in the
rmineteenth century as the favourite deities of romantic counter-culture.
Their Wiccan names were a secret of imitiates, and Gardner drew a blind
over them in High Magic’s Aid by making his witches in that venerate
Janicot, the witchgod named by Pierre de Lancre, the famous demonolo-
gist; in Witcheraft Today, however, he revealed the divine couple as the
foci of the religton. Although both were invoked at different times in 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 ‘Lewiter Veslis' in 'Ye Bok of ye Art Magical' (Kelly,
1991: 52—4, where it 1s translated as ‘Lift Up The Veil'); i the mid-1950s
Gardner altered this to the Masonic expression of “The Charge’. From its
calligraphy 1t was contemporary with the imtiation ntuals and thus one of
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the first Wiccan rntes to be entered 1n the book. It revealed her to be a
combination of the liberty-giving goddess of Leland and the ecstasy-giving
goddess of Crowley, mcting her followers to treat wordly pleasures, if
gven and taken with love, as sacred, and to enter into an eventual mystical
union with her.

Like Freemasonry and Co-Masonry, the ceremorues taught knowledge
and skills through three progressive degrees of mmtiaton, and included
‘workang tools”. Like Co-Masonry and the Golden Dawn, they adrmutted
women members upon an equal basis, and like the Goiden Dawn they
operated magic, at nmes by techniques to draw divimty into, or from,
human beings. Unlike all of these, they were conducted by groups led by
a high prestess and a high priest, whose relationship murrored that of the
two derties, 1n that the priestess was slightly more important. Freemasonry,
following long-established Chrstian tradition, shunned the north as the
place of darkness; Wicea made its main mvocations to that direction. By
forcing 1ts members to confront and recogmze the ment 1n the dark, as in
its fermmsm, 1ts unqualified pagamsm, 1t5 counter-cultural deties, and its
insistence upon complete nudity for 1ts devotees durning therr ntes, 1t was
challenging a whole senes of norms 1n the most dramatic possible way.
The self-image of the witch performed a crucraf funciion here again, as a
means of nerving people ap to do so, Like all the magical or quasi-magical
secret socienes which had flounshed since the seventeenth century, 1t
conceasled mnovagon under a language of contnwty or of resttunon;
except that it went one better than the fot, by claiming to descend from
the Palaeolithic. Beneath Leland's [abel of ‘the Old Religron’ was an
extraordinarily novel one. In its own way, 1t was secking to drive a
battening ram against the boundanes of the present, and of the possible.

Whoe, then, was responsible for 1t? There seems to be little doubt that
Gerald Gardner might have been. The man who had pioneered so many
enquines mto the Malaysian past, who was versed in so many different
occult traditions, who certanly designed the nituals of the religion mn the
form 1in which they emerged into hustory, and who dedicated the last 15
vears of hus life to propagating 1t, was certainly capable of its conception.
There 1 equally small doubt that he was perfectly capable of the cunnng
and dupliaity involved m making false statements about its ongins; both
Doreen Valiente (Valiente, 1989: 41-72) and '‘Robert’ {pers. comm.) agree
that he was a loveable rogue, whom they caught out in varous astempted
decepuons. The analysis of hus 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 frmework
of Wicca, however, and if so whether any other people, such as ‘Dafo’,
actvely assisted him 1n its creanon, remains uncertmn. In the last analyss,
old Gerald 1s still in control of the early history of his movement.
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THE GARDNERIANS

Throughout the 1950s, Gardner conunued to revise the Wicean nituals.
At the beginning of the process, between 1948 and 1953, he was taking
ideas from a remarkable range of pnnted sources. The sudden appearance
of a stanza of Kipling m the May:Eve ceremony 1s charactenstic. Doreen
Valiente discovered that the wonderfully evocauve term, ‘Book of
Shadows’, used 1o replace the traditional and tarnished one of ‘gnmoire’,
was snatched from the totally different context of an artcle on a Sanskrit
manual concermng the art of divination by the observauon of a person's
shadow, published in The Occult Observer in 1949 (Valiente, 1989: 51-2}).
She also found the distinctive name ‘athame’. employed by Gardner for
the black-handled ntual knife otherwise described from the Key of Solomon,
in a short story by Clazk Aston Smith, published 1n the Amernican 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 in
the Bibliothéque de I'Arsenal and reproduced in Grillot de Givry's Pictorial
Anthology of Witcheraft, Magic and Aldremy (1931}, a book which Gardner
fumself possessed; the spelling in:both those earlier texts was ‘arthame’,
and the denvation of the word 15 unknown. From Givry, also, Gardner
probably took the rhyme beginning ‘Bagabi lacha bachabe’, a piece of
apparent gmbbensh which features as an invocation to Satan in the
thurteenth~-century play Le Miracle de Theophile; 1t reappears in the seasonal
rite for Hallowe'eni, as an opening chant. The nurmnous term which he
used as an alternative to Wicca, ‘the Craft of the Wise’, bad been
employed for Margaret Murray's witch religion by Hugh Ross William-
son, in a novel, The Silver Bowl, which came outr in 1948, His discussion
of witches’ chants, added to the second version of the "Book of Shadows’,
15 based on Graves's The White 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
in Witcheraft Today, and added to the second degree initiation rite. Gardaer
hrmself noted that it seemed to denve from Indian and Babyloman myths
about Shiva and Ishtar, but that the resemblance was very loose. Indeed,
these stones had been heavily and effectuvely reworked to expound the
Wiccan vetsion of the of reincarnation, and to thus day the responsibility
for the passage remamns unknown, although the central place given to the
technique of gentle scourging would argue for some input, at least, from
Gardner lumself.

After 1953 lus revisions, although pemistent, ceased to take 1n materal
from external and literary sources and consisted instead of responses to the
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practical needs of working the ntes, traiming imuates, and regulanng
relationsips among coven members, between covens, and between Wicca
and the wider world. He also began to act on suggesnons ffom his own
witches. A clear case of this 15 1n the matter of seasonal fesuvals. The first
two Books of Shadows had provided ceremonies only for the quarter days
identified with witches’ gathenngs by Murray at the opening of February,
May, August and November. By December 1953 Gardner was already
celebraung the winter solstice as well, at least informally (Farrar and Farrar,
1981: 148). In 1958 hus poncipal coven asked him if the solstices and
equinoxes could be fully incorporated into the Wiccan mitual calendar, the
former at least being famed ancient festvals and also celebrated in modern
Druidry (‘Robert’, pers. comm.}). He readily agreed, and so was created
the eight-fold pattern ¢f the ntual year which became standard in Wicca
and passed from it into virtnally all of modern Pagamsm.

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 wath a
prolific gift for poetry, which Gardner first exploited six months fater
when he mnstructed her to compose an invecation, at a few hours' notice,
for a wanter solstice celebranon for which no set one yet exasted. The
resule, suggested by a carol 1n the famous Hebridean folklore collection
Carmiina Gadelica, was the poem ‘Queen of the Moon, Queen of the
Stars’, which was immediately published with the accompanving nitual in
Witcheraft Today, as a traditional witches' seasonal liturgy; and that 15 just
what 1t became (Farrar and Farrar, 1981: 148). Valiente and Gardner
wrote together what became the standard rhyme used 1n round dances,
“The Witches” Rune’ (the last word an Anglicizattion of the Hebridean
rann, agun from Carmina Gadelica). In the mid-1950s she urged upon tum
the need to shed the matenal taken from Crowley in the Book of
Shadows, as it threatened to tar Wicca with the brush of the dead
magician’s bad reputatton (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 1s given here,
even though 1t has been published many times before, as it embodies so
neatly the spint 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, anse and come unto me; for | am the soul of
nature, who giveth life to the unrverse. From me all things proceed,
and unto e all tungs must return; and before my face, beloved of
gods and men, thine 1nmost divine self shall be enfolded in the rapture
of the infumute. Let my worship be 1n the heart that rejoiceth; for
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behold, all acts of love and pleasure are my ntuals and therefore let
there be beauty and strength, power and compassion, honour and
humility; mirth and reverence, within you. And thou who thinkest to
seek for me, know thy seeking and yearnung 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 beginming and I am that which 15 attained at
the end of desire.

From the outset, Gardner's witches faced the dilernma that if they were
to muluply (or, as Gardner put 1t, to save the Old Religion from
extinction}, then they needed publicity; but that negative publicity maght
destroy them. Having taken on themselves both the glamour and the fear
which were assoctated with wuchceraft, they needed to capualize on the
first without provoking the latter. Gardner’'s 1mtal airngs in newspapers,
ansing from the interest created by the Isle of Man museum dunng
1951-2, had brought hum Valiente. She joined his coven, which was
currently meeting 1 the London area and recruited mainly from his
naturist clib, at the ttme when Dafo’s reurement had left 1t without a
tugh priestess. This place she rapidly supplied, making the 1mpact which
has been described above, and remained 1n it until she hived off to found
a sister coven 1957, This was made possible by the mnflux of new
mitiates consequent upon the publication of Witdicraft Today and growing
general ineerest.in Wicca.

The latter, however, was also responsible for a proportionately increas-
ing tendency for the popular press to run features attacking witcheraft as
Satamism, which commenced in 1955 and coptinued until the end of the
decade. In 1937 and 1959 the ongnal London coven was denounced
sensanonally and unscrupulously, putting a considerable strain upon its
members and fractunng relatons 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 mterest of the mass media in Wicea at a
ume when the former were anxious to see 1t dimumshed. The result was
not merely a total breach between the two, but the addition to Gardaer'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 relanionships between them and providing for
common rules of action within a framework of autonomous covens. They
also, as Valiente noted with parncular anger, attempted to limit the power
of the lugh pnestess and set 2 term to her office (Valiente, 1989: 65-74;
Kelly, 1991: 145-62).

Gardner h}mselhgencrally profited from tus own regular appearances in
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the press, which attracted a growimng number of would-be witches to
contact hum at tus base in the Isle of Man. Coupled with introductions
made through existing friends, this process meant that dunng the last five
years of his life, from 1959 to 1964, he mmitiated a set of new high
priestesses who were berween them to be responsible for the foundation
of most of the subsequent lineages of Gardnenan Wicca. Patncia Crowther
established covens 1n the north of England, and became well known
dunng the early 1960s 25 a spokeswoman for witcheraft on radio and
television. Monique Wilson produced the mam line of Amencan Gard-
nenan covens, and most fertile of all was Ray Bone, whose initiates spread
through Britain to generate most of its present-day Gardnenans. Gerald
also crowned his literary work with a fast book, The Meaning of Witcheraft,
answering the press attacks and attempang to establish the histoncal
credentials of hus religion more firmly by relating 1t to a stnng of ancient
religious texts and mages, and later magical groups. When he died, aged
79, its exastence was secure.

OTHER TRADITIONS

The reality of Gardner’s claim to have discovered an exisung religion is
oniy one of two large problems which confront a histonan concerned
with the ongins of Wicca. The otheri ¢losely related, sslwhether any other
groups of pagan witches exasted at the ume when he was forrmng his
own. It was crucal to hus 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
mught have survived 1 the manner of the ‘New Forest coven’, and could
suface to claim their mghtful place 1n history now that Gardner had
mitiated the process of emergence. In order to do so credibly, however,
such groups wouild either have to approximate to the Gardneran model
of what tradittonal pagan witches ought to be like, or else to challenge
that model directly as fraudulent or inadequate. For anybody who wanted
to follow the former course, an adequate blueprint was available at any
ume from 1954 1n Witdiraft Today, reinforced by High Magic's Aid. The
whole Gardnenan Book of Shadows was published m 1964, 1 a pirated
edition issued by Charles Cardell,

At the beginmng of the 1960s a New Forest watch, 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 1n an internatonal network of old
covens into which she bad been imtated 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 mbunted a campaign to descredit Gardner and to
substitute hamself as the true fount of knowledge concerming 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
time the number of pagan covens using the labels of ‘hereditary’, ‘tra-
ditonal’ or simply ‘ald’ has grown fairly sreadily.

There seem to have been a number of different processes at work to
produce this phenomenon. In several cases known to the present wrnter,
1t has been the result of the desite of groups, or founders of groups. to
practise pagan watchcraft 1 ways different from those of manstream
Wicca and without any sense of accountability to the natonal Wiccan
network. In three more, also in personal experience, people genuinely
trained in the old-fashioned popular witcheraft described earlier, founded
covens in the 1960s which followed the Wiccan model but 1n whach they
practised a lot of the older operative magic. As said above, most modern
pagan witches employ techmques gained, directly or through reading,
from this tradicon.

When these phenomena are taken into account, however, there remain
a number of claims for the conanuous 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 tradittonal 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 truned tn 1. There are also, however, memours
by two people who were themselves allegedly 1ubated into long-estab-
lished covens 1n the 1940s; Rhuannon Ruyall, who set her expenences in
the Devon—Somerset bordedand (Ruyall, 1989), and a recent contbutor
to the Pagan magazine, The Cauldron, who told of his inception into a
group in north-western England. The only positive proof of these asser-
nons would be either completely independent testimony or evidence
(diames, letters, photographs) from the period 1in quesoon or earlier.
Neither would, mn the nature of things, be easy two produce, and the
absence of it does not automancally mvalidate the claims concemed;
although Liddell's testimony can be faulted in specific points of fact and
Ryall describes 2 religion so widespread and rooted 1n 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 mndependently from Gardnenan Wicca, draw-
ing upon the same common cultural pool of images and impulses. In the
present state of the evidence, this 1s probably all that can be said.
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Thus bemng so, 1t 1s romic and may be stgnificant that the most mportant
developments in pagan witchérift dunng the 1960s were produced by two
individuals who are now generally considered to have masked considerable
creative talent belind an insistence that they were following inhented
teachings; the whole 1mage of ‘the Old Religton™ at thar ume would
hardly have allowed them to be taken senously had they stated anything
else. The first was Robert Cochrane, who flounshed between 1963 and
1966, and inspired a small network of groups which worked between the
Cotswolds and Sussex. He laid great emphasis upon watchceraft as a mystery
religion, with an elaborate symbolism whach he expounded with consider-
able skill, and an ingrained sense of the age, majesty and fearsome power
of its pagan dewes. He rejected the Gardneman use of nudity and the
scourge, laid a much greater emphasis upon 2 close relationship wath the
natural world, had a different system of correspondences between the
cardinal pomnts and-the elements, and worked a quite distinctive set of
ntuals. His groups were termed ‘clans’ and were centred upon a male
‘magster’ rather than upon the high priestess.

In 1964 he gained the support of Doreen Valiente, who had spent the
years since her breach with Gardner working with pagan witches n
Sussex. She had also become a wrter upon witcheraft herself, although
posing (as Gardner at first had done) as a scholar observing others
{Valiente, 1962). Delighted to find 2 tradinon which was apaprently both
old and independent of Gardner, she jent Cochrane her considerable skills
as 2 priestess and a poet. Near the end of the year he and hus frmends
established the first national body for pagan witches, the Witcheraft
Research Associauon, with the first nanonal periodical for them, Penta-
gram. At the same nme, he drew the interest of a journalist, Jusune Glass,
who duly produced a book i 1965, Witcheraft, giving a sympathenc
account of his tradition as if it were the normanve one.

This was the fundamentat weakness of his strategy; that he and some of
his foends ammed not merely to become the guniding forces in British
witcheraft, but to guide 1t firmly into their own ways. The opening of a
full-scale attack by them upon the Gardnerans led to the collapse of both
the organizanon and the magazine dunng 1965, and the alienaton of
Valiente. The latter had also caught out Cochrane in a deceit and an
inconsistency concermng the alleged anuquity of lus traditton, and begun
to suspect that he had dewised the latwter lumself. His personal life collapsed
at the same tme as his ambitions, and he commtted suicide 1n 1966,
feaving some devoted followers behind to conunue his pracnces and
teachings (Valiente, 1989: 117-36). He was sall young when he died; had
he survived this peniod of crsis to practise as a watch undl the present,
then 1t 15 likely that ‘Cochranian Wicca’ would have taken s place
alongside Gardnerian as one of the great formal divisions of modern pagan
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witcheraft. Instead, tus successors have continued to use the labels “Tra-
dinonal’ or ‘Old’ Craft, which create some confusion and invite discussion.

His tragic denuse cleared the way for the nse to pre-eminence of a
different personality, and vanety of Wicca, Undil thus point the centre of
gravity of the religion had remaned firmly in the south of England, 1ts
chief representative in the north being the Gardnenan high pnoestess
Patricza Crowther, who had founded covens in Yorkshire, Lancashire and
Notunghamshire, and come out 1n public as a witch, giving numerous
lectures and media interviews, and producing a book with her husband
Amold (Crowther and Crowther, 1965). In November 1961 she received
a letter from a man in lns mid-thirties and living in Manchester, signing
himself Alex Sanders, He told her thar he had been gifted since childhood
wiath clairvoyance, that his grandmother had informed lm 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
cowld help lum, unti] he saw her and Arnold on television. Pat Crowther
subsequently took a Jook at lum and rejected hun for minanon, a slight
which he never forgave (Johns, 1969: 58—60; Valiente, 1989: 165-6).
Instead he got himself accepted into her daughter coven 1n Notangham-
sfure, the hugh pnestess of which was Pat Kopinslkt. He may also have
visited Gardner; by either or both means he obtained a copy of the
Gardnedan Book of Shadows (Valiente, 1989: 166; Kelly, 1991: xii). In
September 1962 he launched himself into the world of media relations 1n
which the Crowthers had established themselves so effectvely, staging a
ntual for the Manghester Evening Chronicle. As a result he was dismissed
from hus job, and Kopinski ured of her role as hugh priestess and abandoned
lum at some pomnt soon after that (Johns, 196%: 61-7; Valiente, 1989:
166-8).

This sequence of events would have deterred many.-another person
from a career m 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 prestess a stupendously
beautiful and strong-nunded woman called Maxine Mornis, who was aged
18 1n that year. The two of them were handfasted to each other then, i
what was probably the first Wiccan wedding service to be featured 1 the
press. Sanders had, indeed, begun to play the media field again, and now
with conspicuous success. In March 1966, infunated by reporis that he
had been epgaged as adviser on a film about contemporary witcheraft, two
Gardnerian grandees, Patncia Crowther and Ray Bone, made the fatl
rustake 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 commumity which
had come to regard lum as good copy, that they represented a phoney
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modern cult, whereas he worked the true and ancient witchemft, tanght
to hum by tus grandmother (Valiente, 1989 : 168-71). From that moment
onward he stuck to the tale that this grandmother had imcated lum ac
the age of seven, and thar the Gardnenan Book of Shadows which
he used for hus ntes had in fact been copied from hers. When these
addiuons are pared away from his biography, what emerges nstead 15 2
story of a Manchester upbnnging marked by poverty, and a career in
Spintualism m which he demonstrated gifts as a psychuc 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 stz years.
They became the principal beneficiaries of the decade’s powerful rein-
forcement of those same impulses 1n modern culture which had created
Wicca 1n the first place; nostalga for the natural and rural world, feminism,
sexual liberation, dissausfaicion with established religious institutions
and socal 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
Qz magazine was edited and the one from which the Sanders operated.
They worked indefangably, lecturing, trmning and imtaung, and also
providing spintual healing and counselling; thexr home became an un-
official out-pavent clinic for drug addicts. They also mamntained their
status as the favounte witches of the mass media. By the early 1970s
their imtiates outnumbered those of any other pagan witch tmdinon 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 admunng biography of lum in 1969. He
then found another, Stewart Farmar, to wrte an account of the actual
workings of his Wicca which was published 1n 1971 as What Witcies Do,
Farrar provided a double reward, because he was ininated himself and he
and lus wife Janet became two of the Sanders's most disnnguished pupils.
In 1976 Maxine brought out an autobiography, and the following year
another sympatheuc study of her was produced by a journalist, Ruchard
Deutch. Gardner's ghosted antobiography had been low-key and objec-
tve; the Sanders, by contrast, told therr life stones as medieval hagiogra-
phies, full of nmuracles and portraying the protagonists as warpots 1n a
constant battle of good magmec agamse bad. This was further gall for the
Gardnerans and other witches, but it was also 2 reply to contnmung
attacks in the popular press which sought to equate all witchcraft with
evil.

There was more to ‘Alexandrnan’ Wicca, however, than outmgeous
flamboyance. In part the name was, of course, self-referential (*Sandersian




ou Witcheralt and Magic in Europe: The Twentieth Century

Wicca® did not have the same nng}, burt it was formally represented as an
allusion to the great city of the ancient world 1n which the religious and
magical tradinions of so many cultures had met. Alex brought into Wicea
much of the traditional learned magic of Cabbala, the Tarot and the
Golden Dawn, which other branches of it had deliberately kept out. The
mmportation of much from:Judaeo-Chnstian sources was made easier by
the manner 1 which the Sanders blurred the boundaries of their paganism.
Alex asserted that Chnsnans were welcome mn his covens if they recog-
mized that fus god was also thews (Johns, 1969: 121), while Maxine
claimed thac her astral body had visited the Chnstian 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 connnued to preach and pracuse
Wicca at the same rate from the same address until the end of the decade,
when she too began to withdmw. In 1982 she joined the Liberal Catholic
Church, an eclectic esotenc organizanon sprung from Theosophy. Alex’s
geographical retreat had been accompanied by a retirement from public
availability and public attenuon, but he was neither idle nor any less a
Wiccan. Instead, he was quiedy 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 polanty. He was also traimng imtiates from
Continental Eurape, so that Alexandman Wicca had become planted 1n
several of its countries by the ttme that he died, in 1988.

It was not to be 1n Europe that the most significant expanston of pagan
witcheraft was to take place, however, but m the USA; and this was 1n
turn to rebound upon Brtish pagamsm and alter its character. In this
sense, the hustory of Wicca and 1ts relations in the 1970s and 1980s was to
be one aspect of the Special Relationship between Britain and America.

AMERICAN FEMINIST WITCHCRAFT

There 15 no doubt that the USA had its own indigenous pagan revival;
indeed, 1t produced the first self-conscious modern 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 imuatory traditions, although their beliefs and rites are now very
hard to reconstruct because they were later heavily overlaid by those of
Wicca, cormng 1n from England {Adler, 1986: 67-9; Kelly, 1991: 23-6).
All the English branches of the religion artived there in the 1960s and
197%0s, but more mmportant sdl] were the books of Murray and Gardner,
which were read by peopie wained 1n folk magic imported into America
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by the vast range of peasant cultures represented by its immugrants. These
then imposed a pagan and ceremon:al structure upon 1t to develop a very
nch vanety of ‘family tradinons' of witch religion (Alder, 1986: 70-8).

A different sort of current in Amencan witcheraft arose m the late
1960s, and denved from the ssmple fact that the figure of the witch is one
of the very few images of independent female power which Western
cvilization has offered to modermty. As such it had to be exploited by
fermmsm, and was from 1968, when an orgamizanon called WITCH
(Women's Internanonal Conspiracy From Hell) was formed in New York,
with a manifesto which stated that witcheraft had been the religion of all
Europe before Chnstiansty and of European peasants for centunes after.
Its persecution in the early modern period had therefore been the
suppression of an alternative culture by the ruling elite, but also a war
aganst fermimsm, for the religion had been served by the most courageous,
aggressive, independent and sexually liberated women 1n the populace.
Nine million of these had been put to death. To gain freedom, modern
women needed, therefore, to become witches agamn, and could be so
sumply ‘by being female, untamed, angry, joyous and immortal’ (Adler,
1986: 179},

This was a full-blooded restatement of the mneteenth-century liberal
myth of the medieval witch religon, and dunng the 1970s it became
embedded 1n American radical femirusm. A Hungaran refugee who had
settled 1n California, Zsuzsanna Budapest, enunciated the prinaple that
witcheraft was closed to men, and founded a tradinon of covens which
became called ‘Diamc’, after the man-shunning classical goddess {Adler,
1986: 178). More generally, the increasing Amencan fermmst concern
with domestic and sexual violence compounded the precccupation with
historical witch persecution as the torture and murder of women. Gard-
ner's dramatic expression for the eatly modern tmals, ‘The Burning Times’,
was widely used by radicals in the USA by the end of the 1970s, as part
of an 1mage of witchcraft as a religion concewved in rebellion, with the
greatest toll of martyrs in the history of any faith, and which could only
be true to 1ts nature when fighung oppression {Adler, 1986: 178; Purkiss,
1996: 8-26). Thus theme combined with another which had also appeared
i the late 1960s, in 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 2 revived paganism,
imbued with a ousston to transform Western attitudes, could save that
planet, and deity, from destruction by modemn technology (Adler. 1986:
293-308). In Amenca dunng the 1970s Mother Earth became conflated
with the goddess of the wirches and with a general ferminist vearning for a
recognition of female divinity, to produce an entity called The Goddess,
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whose devotees were pitted agunst patriarchy, militarism and cecologrcal
destruction.

There was a natural tension between a concepr of witcheraft as
something inherent 1in women and refeased in them by consciousness-
raistng, and one of 1t as a closed, hierarchical and imnatory mystery
religion, wiuch balanced the genders 1in creauve polanty. This was
briliantly resolved in 1979, with the publication of The Spiral Dance by
Stathawk, a Califorruan fermnst writer who had been trained by Gardner-
ians and initiated nto one of the home-grown Amencan witch traditions
influenced by Wicca, the Faene. She showed how the coven could be
turned 1nto a traimng group m which women could be liberated, men re-
educated, and alternative human relationships explored. She reinterpreted
magic 10 terms of psychology, as a set of techmques for self-fulfillment and
the realizanon of human potenual, linking witchcraft to poetry and
creanve play. And she suggested that, once developed, a network of
covens could be a potent mechamsm for campaigning for radical reform.
In the 1980s, as Reagamism further polarized and embittered American
atatudes, her wriung became more obviously devoted to the specific ends
of left-wing polincs, but stll soaked in the language, and the histoncal
mythology, of fermimst witcheraft (Starhawk, 1979, 1982, 1987).

Amenca in the 1970s and 1980s was the nursery of fepumst thought 1
general. and radical fermimist thought 1n parucular, for the whole Western
world, and the impact of its new view of pagan witchcraft upon European
counter-cultures was proportionately profound. The Spiral Dance became
the best-selling book on modemn witcheraft yet wntten, and all over
Europe and Amernca 1n the 1980s fermmnists began thunking of themselves
as witches, and starting covens, simply because of reading 1t; it had
replaced Witcharaft Today as the model text. As well as equpping them
with books, America also gave these new-style pagan witches songs and
chants, the product of another development of the 1970s: the growth 1n
numbers of Amencan pagans to the pomt at which large conventions of
them became possible. Cost and convemence meant that these took the
form of summer camps, a phenomenon with which Amencans of the ume
were commonly familianzed 1n youth. A fearure 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 Festval held mn Indiana in
1980 that the chant “We All Come From The Goddess’ first became
widely known (Adler, 1986: 3467, 424). In that vyear, also, Charlic
Murphy wrote a folk song, *The Burming Times', wiuch both summed up
and augmented the radical ferminist notion of the eartly modern tnals.
These and several others spread across North America and then to Batain,
giving witches and the growing pagan commumty in which they were
now embedded an enhanced sense of solidarity as an international resist-
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ance movement. This was further imncreased when another Califorman, a
Wiccan high priestess called Manon Zimmer Bradley, published a histori-
cal novel 1n 1982 whuch interwove the fernunist myth of the Old Religion
with the traditonal Arthunan cycle. It was called The Mists of Avalon and
became an mrternational bestseller.

Even in 1ts English homeland, Wicca Had to adapt in response to these
developments. It was indeed already changing dunng the 1970s as a result
of internal dynamucs. Doreen Valiente at last went public as a witch, and
being now outside the established system of coven leaders, attempted to
arcumvent it. She wrote three books dunng the decade which raught
readers how to rmuate themselves, work their own ntuals and magic, and
start their own groups (Valiente, 1973, 1975, 1978). Remnforced by The
Spiral Dance, they produced a crop of ‘Do It Yourself’ covens in the
1980s, most loosely gmploymg the label of Wiccan. Towards the end of
this next decade a further phenomenon became prominent mn both
America and Brtain, of pagan witches who preferred to work alone, and
a set of books were published as manuals to assist them 1 doing so (Beth,
1990; Cuningham, 1990: Green, 1991). These in turn natusally encour-
aged the appearance of such people, to whom the author of the most
famous, Rae Beth, gave the engaging term of ‘hedge witches’, inculcanng
a sense of them as examplars of 2 rural and tradinonal England,

Bnush Wicca had been altenng in other ways as well. It had always
been linked to other strands of thought in the esotenc fringe, and its most
nfluendal figures had always been autodidacts; some (including Gardner
and Valiente) openly contemptuous of formal educanion. Now they often
swallowed whole the new ‘alternative’ beliefs in energy-beaning lines
runmung across the earth’s surface (leys’y and the femunist mterpretation of
Brtish prelustory made by Michael Dames; notable subscribers to these
mcluded Valiente, agmn, and Alex Sanders (Valiente, 1978: 56; and 198%:
214-15; "The Sussex Workings’, The Cauldron, Hallowe'en 1579).

The Amercan ideas none the less still made a dramauc impace. Valiente
was fully converted to an indignant femimsm after reading them (Valiente,
1989: 180-90). Alex Sanders, who in the 1960s had talked mostly about
the god of the watches, brought out in the 1980s a tape dedicated to
cejebranng The Goddess, with *The Burming Times’ sung behind his
words near the end. In a senes of books produced dunng that latter
decade, janet and Stewart Farrar accepted the American radical fermunist
belief 1n the literal existence of prefustonc matriarchy, and steessed the
idennty of Wicca as a2 goddess-centred faith. More generally, whereas
Wiccans had tended uvndl the mid-1970s to represent their tradition
prumarily as a means of expressing psychuc powers, 1n the 1980s they
emphasized 1t mstead as the femumst religion par excellence. In so doing
they were cenatndy meeung a challenge, from the number of essentally
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fernirst covens spnnging up on the Starhawk model. In the middle of the
decade 1 Diamic witch inspired by Z. Budapest, Shan Jayran, established
The House of the Goddess 1n London, a temple dedicated prmarily to
feminist witcheraft and very firmly outside the Wiccan nerworks. She
went on to develop a national contact service (‘Paganlink’) and held
Botan's first national Pagan festival ac 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 modemn pagan
witchcraft. The latter had been given a much larger and well-defined
consttuency of support, had been brought out of the occult fringe into
the mainstream of intemational culturd polines, and had been greatly
enhanced in its obvious relevance to contemporary issues and needs. Its
1dentificanon with the cause of female liberation had made 1t respectable
among radical intellectuals, and scholars involved in religious studies were
starting dunng the 1980s to recogmze 1t as a valid contribution to the
quest for a femmmst spirituality — at least in North Amernica (Spretnak,
1982). By the end of the decade the Amernican mass media, also, was
starting to disungmsh between witchcraft and Saranismn and to regard the
fermumist credentials of the former as giving 1t the status of a genuine, if
eccentnic, religion (Roowe and Cavender, 1991).

There were also, however, some disadvantages to the new situanon, at
least in the eyes of many Wiccans, There was a real danger that by being
wdentified so firnly with a particular counter-culture, their faith would
be boxed into a comner, and left there as society moved on. In particutar
it troubled some that the composite Amencan myth of the Old Religion
and the Burmng Times was so senously at variance with recent devel-
opments 1n professional history and archaeology, mcluding the final aban-
donment of the Murmay thesis. The ncorporation of that myth mto a
radical creed made a questoning of it among 1its devotees very difficult
without attracting charges of defending patnarchy or betraying the great
struggle to save the planet. Starhawk’s glorification of the imagination as
the finest humean faculty had led in many of her readers to a disparage-
ment of reason and the intellect which cur them off from dialogue with
the wider society.

By the late 1980s, therefore, it seemed possible that Wicca and it
refations would be marginalized 1n a new way, as a cluster of fundamen-
talist sects. It was also especially disturbing to some Bntish Wiccans that
they had apparently lost the imaative to a rhetonc sprung from a foreign
culture, which although it had some relevance to humanity in general,
and a lot more to Western civilizason 1n particular, was also fashioned
according to the carcumstances 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 watchcraft appeared to be falling, it
was uself to be proneered mn the USA.

A COMING OF AGE

One of the most rmpressive qualines of modern Amencan culture 15 tha
it 1s so self-critrcal; 1t 1s quite hard to find an ideological posinon taken up
by one citizen of the USA which is not ably contested by another. This
pattern holds good for its Pagan commumity. Only 2 few years after
Wicean beliefs had amved in the USA, they were questioned and
investigated by other members of that community; 2 process launched by
two individuals above all. Dunng the fist half of the 1970s [saac 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 nonon of 2 Europe-wide pagan wirch religon, and
suggested that the reality had been a scatter of different survivals from a
pre-Chnstian ancient world (Bonewits, 1972). During the second half of
the decade he contributed a senes of articles to the pagan journal Green
Egg, which divided witcheraft into several different categones specific to
nme and place. Berween 1971 and 1975 Aidan Kelly conducted the first
textual research into the Books of Shadows, revealing the long pracess of
reviston which they had undergone even since 1950 (Kelly, 1991: xjv—
xvit).

It 15 significant that both men were 1ntellectuals who had allegiances to
alternative modern pagan traditions, a reflection of the much greater early
divemsity of maodern paganism in the USA, which 1tself reflected 2 much
more heterogenous society. Bonewits was a magician with an interest in
Celtic literatures, who subsequenty became a Druid. Kelly was the author
of the liturgy of a witch religion founded 1n California in the late 1960s,
the New Reformed Orthodox Order of the Golden Dawn, which openly
and honestly tock 1ts material from lterary sources and creative experi-
mentation and did not claim to be 2 continuous tradition. Their mmpact,
although in the case of Bonewits ininally acnimonious, was profound; by
the mid-1970s 1t could already be claimed that most Amercan witches
were starting to accept the Old Religion more as metaphor than reality
{Adler, 1986: 86—7). This was, at the least apparently, not true of the
new-style fermmust witches who mulaplied from that tme onward, but 1t
remained so of many Wiccans 1n the USA. One of them was a high
prestess called Margot Adler.

In 1979, just as The 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 poenc and vistonary radicalism of the West Coast and the more
rauonal and ntellectual kind of the East. Whereas Starhawk's book was a
celebration and a prospectus, Adler's was a fustory and an analysis. It
explamned the development of the many different vanenes of paganism
which exusted 1n the USA by that ume and portrayed ther nature. In the
process 1t constantly displayed a soplusticated sense of the special character
of specific times and places, and of the considerable differences between
individual spintual needs. It at once celebrated the power and uality of
myth and drew a firm disuncoon between mythology and reality. It
recogmzed that Wicca had probably been built upon a pseudo-history,
and then suggested that thus was hardly unusual 1n the development of
religious tradinon, and that Wiccans deserved credit for the face that they
were increasingly conscious of this wathout losing a sense of the viability
of therr actual expenence of the divine. What emerged from Drawng
Down the Moon was an argument for pagamisms as ideal religions for a
pluralist culture, and for watchcraft as one of these.

Nothing as ntellectually ngorous and powerful as this had emerged
from a modern pagan pen before, but as it was more demanding, more
expensive, and less mtoxicating than The Spiral Dance, 1ts impact was
proporaonately more muted, and especially so in Bntan where us
readership was long mostly confined to Wiccan intellectuals. There was,
indeed, a parallel development, which mught have produced z more
objective sense of histonical context among Briish watches. It took its
ongn in a quarrel between Alex Sanders and the Fattars, as a result of
winch he revoked their authonty in his traditon. This was the worst
mustake that Sanders ever made, for 1t alienated his most talented and
respected early iutates and freed them te develop a reformed Alexandnan
Wicca.

As part of this work they formed an alliance with Doreen Valiente o
compare the Gardnenian and Alexandrian Books of Shadows, an enterprise
which proved conclusively that the latter had dernived from the former, 1n
the version current arcund 1960, This destroyed the Alexandrian founda-
tion legend, bue also 1ncreased the nterest of the three Wiccan grandees
i the textual hustory of the Book before that date. In uruson berween
1980 and 1984 they idennfied many of the revisions made 1 the 19505
and the sources for some of the passages found 1n 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 penod
and partly because the vital documents were all hidden from them, in
North Amencan collecnons.

It was also the case, however, that their venture was not only, or
perhaps even pomaiily, antiquanan, but linked to the process commenced
earlier by Valiente, of seting would-be Wiccans free of the established
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coven structure by giving them books from which they could learn if 2
suitable coven was not avatlable. The text of the Book of Shadows was
not merely analysed by this exercise, but established, and every part
published in a *defintive’ form, and to its rtuals the Farrars added others,
for augmented seasonal fesavities, and for namung of children, mamages
and funerals, in which the Book had been deficient. Not only was a
growing Wiccan community thus properly served at all pornts, but a self-
constructed coven could operate in wholly “orthodox’ fashion {Farrar and
Farrar, 1948, 1981).

As sard above, also, all three witers heavily subscrbed to newly arnived
ideas which made Bnush witchcraft less, and not more, sophisticated than
that of Margot Adler and her like in the USA: nor was there any wnter
within 1t who could match the poeuc rhetoric of Starhawk. By the mid-
19805 1t was trailing behind 1s Amencan equvalent 1n every respect, and
to a great extent being dragged belund 1t. Nevertheless, forces which were
to restore a balance were already at work, spnnging from roots which lay
now over a decade in the past. {n 1968 a small group of Gardnenans had
started an informal newsletter to keep in touch with each other, which
ook the title The Wiccan. Two vyears later this became the official
commumcation of the Pagan Front, a Wiccan commuttee set up to present
the case for paganism to the public. The latter continued to fancuon ava
tow level for the rest of the decade, acting mainly as a contact service and
as a defence mechamsm for witches who were suffenng from local
vicurmzation (Leonora James, pers. comm.). In 1977 1 second ‘Craft’
newsletter was founded, The Canldron, which catered more for those
traditions which lay outside the Gardnenan and Alexandrian mainstream.

In 1979 the editorshep of The Wiccan, and the co-ordination of the
Front, was taken over by a Gardnenan high priestess, Leonora James, whao
was an Oxbridge-tramed classicist. In 1981 the name of the orgamzanon
was changed to The Pagan Federation, an alteratton provoked partly by
the way 1n which the term "Front” had been appropnated by neo-Nauzs,
and partly by the sense that the body uself 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 pracuce of home-
produced sheets of type (Leonara James, pers. comum.)

At the same time the ground was being prepared for expansion, in the
form of a muluplicanon of vaneues of pagamsm equuvalent to that which
had taken place much earlier in the USA. From the 1970s small groups
were pracusing versions of the religions of the ancient Norse and Anglo-
Saxons, and the Fellowship of Isis was founded to provide a common
framework for celebranng goddess-focused tradinons. The second half of
the 1980s saw a dramatic expansion i pagan Druidry and the burgeonmg




68 Witchcraft and Magic in Europe: The Twentieth Century

of the fashion for solitary. pagan witchcraft. In large part these movements
were encouraged by the example of Wicca, and to some extent they
sprang from 1it; the founders of two of the four new Druid orders of the
period had been Wiccan high priests, and the two most celebrated wrters
upon the pagan Celtic mysteries had been members, respecnvely, of a
Gardnenian and a Tradinonal coven. It 15 also true that many of these
peaple were reacting against Wiceca and striving for a different way of
working rather than inspired [by it, but the common expenence was
unportant. By the last years of the decade, the potential existed for a
nanonal alliance of Pagan tradinons (the capial letter now ndicanng a
self-conscious modern application of the term).

The catalyst for one came, agun, from the USA, this nme 1n the shape
of a pamc over alleged nwual abuse of children by Satamist nerworks
conflated with Pagans, conceived and propagated by fundamentalise Chris-
man orgamizations. It armrived in: Brtain in 1988 with the agtanon of the
R.eachout Trust, and rapidly made an impression upon social workers and
police In the event, the tragedies which resulted afflicted famities which
were not Pagan, but this was partly due to the speed and vigour with
which Wiccans responded to the threat, and fought 1t dunng the five
years until a government report disproved the assertions of the Reachout
Trust and its allies. On May Eve 1988 the Pagan Federauon was refounded
with a leadership of five officers, a treasury, and an extended framework
for dealing with correpondence and for production of The Wican. The
president was Leonora James, the secretary another hagh prnestess, Vivianne
Crowley. :

The latter had been trained in both the Alexandmnan and the Gardnenan
traditions m the 19705, and come to promunence in the 1980s. She was
also an accomplished poetess, a natural speaker, with 2 gende, musical
voice, and 2 very proficient Jungan psychologist. In 1989 she broughe out
a first book, Wicca: the Old Religion i the New Age, which provided Broush
witcheraft at fast with 2 wnter:to match Starhawk. In Crowley's pages
Wicca was portrayed as an elevated Neo-Platonist mystery religion, in
which each stage of traimng and ininauon corresponded to parts of the
human psyche, and led eventually to a personal completion. If her elegant
prose pleased the intellect, the senses were nourished by the power of her
verse, and the whole exuded a profound spirituality. She was representing
a mature religion, capable of taking 1ts place alongside the mote 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
Federatnon were pushing forward their work under the forceful leadership
of Leonora James, bombarding nanonal and local politicians, the mass
media, and educaoonal insatutions, with objectve information about
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Brntish Pagamism. 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 1 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 representatnon. 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: in drawing closer
to a European family of nanons and away from 2 transatlantic axis, Wicca
was of course following a general shift in British atttudes. Both The
Wiecan and The Canldron changed to a full magazine format, and in 1994
the former went glossy, with the significant change of title to Pagan Dawn.

The systemn of elections had brought with it a regular change of
presidency, releasing Leonora James to foster the intellectual life of British
Paganism. Her academic tramning had made her impanent of the increas-
mngly emotional, anu-raconal and counter-cultural drift of British witch-
craft m the 1980s, and determined to realize more of the potental of
Pagarusm to become a stable and imposing complex of religions drawing
upon a tremendous mnhentance of ancient civilization. At the end of the
1980s, therefore, she began to make her mark upon television and radio.
Witches had of coumse been doing this since the 1950s, but almost
mvariably as a branch of the entertainment industry, in the format of the
mterview or the chat show. James now weighed in as a-participant in
serious religious affairs programmes, and the columns of the highbrow
press, representng the merits of Wicca and a broader Paganism successfully
against theological pugilists such as the Archdeacon of Durham. At the
same trme she fostered links berween the Pagan Federation and academic
scholam; the work of the present wnter, growing out of his earlier interest
in ancient pagamsis and folldore, 15 partly due to her initatives.

Amencan academuics had taken some notice of Wicea in the early 1970s,
but subsumed this in general considerations of the burgeonmg interest in
the occult. Only in 1981 did a sustained study commence, carried out by
an Amencan postgraduate student based at Cambridge University, Tanya
Luhrmann. This was concerned with the pracuse of magic in English
soctety, and so dealt with only one aspect of Wicca and devoted more of
its dme and space to groups of ritual magcians who were not necessarly
Pagan. Nonetheless, it was assisted by James, and by a famous Gardnerian
coven into which Luhrmann was actually ininated, and represented the
most serious and 1nformed academic appraisal of modern witcheraft which
had yet been made. Published as Persuasions of the Witel's Crafi, in 1989, it
made a considerable impact upon both the acadermc and the Pagan
waorlds,
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The relatonship between the two, indeed, was now changing fast. Tlus
was partly because the new size, sophistcanon and public profile of the
Pagan commumity 1nevitably drew scholarly attenoon. It was partly
because the pame which had been manufactured over alleged satamc ritval
abuse of children, and the damage that thas had done, had revealed the
persisting ignorance of Pagan and other new or revived religions in public
bodies of all kunds. It was also, however, because young academutcs who
had themseives acquired Pagan beliefs were starting to make their mark;
and in this process Britmn had become the crucible. A senunar was
convened at King's College London i December 1990 to discuss the
relationstups between Paganism and other traditons of religion. It was
attended by several notable Wiccans, including Leonora James and
Vivianne Crowley, and a number of acadermucs 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 thesss as
foundation myth, and of the Old Religion as metaphor, in the manner of
Margot Adler; but now with a yet greater sensttivity and erudinon. Until
the end of the 1980s, probably the overwheinung majority of Boush
witches had believed 1n both as objecuve traths; now that bamer berween
Wicca and scholarshup (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 Amernica, when Aidan Kelly at last published tus study
of Gerald Garduer's papers, Crafting the Art of Magic. It was a gift to any
future researcher, for aot only did it pnnt vital source matenal for the first
tune, and launch a determined assault upon the weakening notion that
Gardner had revealed an old religion, but 1t did so with such intemperance
that 1t would make any subsequent scholarly treatment of the same 1ssues
fook moderate, and therefore be more welcome to the Wiccan communi-
ties, by companson. In 1994 the fist full-scale academic conference on
Pagamism in contemporary Britain was held at Newcastle Unmiversity, and
two vears Jater it was followed by another at Lancaster, this nme a huge
and truly international event concerned with ‘Wature Religon Today’
From 1994, alfso Pagan chapians began to appear in Bnush universiues,
and Paganism was recogmzed as a valid complex of religions by the
hospital and poson services. In 1995 the Bnuosh Pagan commumty
produced 1ts own revised version of us history, bmefly in Vivianne
Crowley's ‘Phoensx from the Flame, and extensively 1in the History of Pagan
Europe by Prudence jones and Nigel Penmck, the latter another project
directly tnspired by Leonora James. Based upon anginal research rather
than mhented or second-hand belief, this portrait celebrated the extraordi-
nary richness of pagan traditions 1n old Burope, and the ways n which
paganisms’s wmages and ideas had persisted 1n Western cultures ever since.
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In the process the figure of the witch herself was starung to recede, to
be replaced by those of the priestess and prest. Wiccans were ceasing to
identify pnmarily with the victims of the early modem tnals and starung
to look over and around them, to reclum the hentage of classical anaquuty,
and of the Celte and northern lteratures. 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 practutioness, answering a
growing call from mainstream society and appropriating some of its oldest
and most familiar images. They were no longer so much the inhentors of
an archaic faith as members of the earliest, and foremost, of an mmportant
constellavon of modem successors. These changes were symbolized neatly
by the increasingly rare usage of the word "witch’. at least 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
ss not the less radical because 1t has become more familiar; and at the heart
of its mystertes lies a particular notion, and expenence, of the transforma-
tive power of something which 1s called magic. In those senses, 1ts inttiates
will always be watches.

THE NATURE OF MODERN PAGAN WITCHCRAFT

The pleasing rhythms and rhetorical flounshes of narrative history, even
narrative in which secuons of analysis are embedded, can always neglecra
great deal; it should be obvious that the one above is limited by being, at
[east until the very end, 2 view from the ouside looking in, and from the
top looking down. Qther perspectives would produce very different
emphases, though perhaps not a different story. What the treatment most
obviously fails to convey, however, 1s more than a hint of the qualitative
nature of modern pagan witcheraft, and ths is an important encugh aspect
to deserve consideration now, in conclusion. I have to date worked with
20 Briush covens, almost three umes the number observed by Tanya
Luhrmann, the only other academuic to publish 1n ¢the field tutherto. They
represent between them Gardneran, Alexandnan and Traditional vaneties
(the tradinon 1n some of the [atter certainly being the old and honourable
one of DIY). To most of these I was an occasional, often a one-tume,
wisitor, but [ have observed five of them simultaneously, over a period of
half a decade {effecavely the cariy 1990s). My analysis below may well
neglect some kinds of backwoods Traditional or Hereditary coven, and 1t
does not treat of the large number of solitary pagan watches: but my
acquatntance with a score of the latter suggests that their beliefs and
practices are substanually the same, within the bounds of individual
operation,
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The Pagan Federation has issued, since 1989, a set of three pnnaples
which define a Pagan: love ofl 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 1s done without
harming others; and an acuve acceptance of both female and male div-
muty. These panciples were drafted by Wiccans and so are certainly true
of them but at 2 glance it must be obvicus that they can easily charac-
terize not only every other vartety of modem Western Paganism, but
Hindwsm, Shinto and many tribal ammust beliefs as well. Furthermore,
there 15 nothing here that could not be endorsed by liberal Chnstians,
even the last bemng no obstcle to a theology which views ‘God’ s 2
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 defimition is therefore crucial; that in
practice modern Pagans are people who hold those tenets and turn for
symbolism, kinship and inspirauon to the pre-Chnsnan religions of
Europe and the Near East,

Furthermore, other charactenstics of modern pagan watchcraft seem to
be as important and defimtive: as those above, if left ymplicit. One 15 that
the amm of relimous ntual 1s not to honour or supplicate the divine alone,
but to bnng out the divimity 1n human beings; this is a large part of the
pownt of the modem Craft. A literal faith i 1ts deites 15 not necessary,
Some witches view them as archetypes, representing fundamental truths
of the cosmos; others as entities which have been given life by projecnon
from human beliefs and desires; others as symbols of percerved aspects of
the world; and yet others as genuine beings, with their own personalities,
consciousness and wills. As Luhrmann has shown. modem watcheraft can
be par excellence the religion of the romantc atheist.

The central purpose of it 15 not to pay reverence to divaimnes but to
cultvate personal powers of self-control and self-knowledge, and perhaps
of clairvoyance, prophecy, psychokinesis and psychic healing, Whether or
not the witches whom I have met have ever obtmined power over anything
or anybody else, the elders among them have certainly acquired 1t over
themselves; which 15 quite an achievement in itself. It 15 not, however,
merely a secular system of techmcal traiming, but 3 mysucal one which is
imnterwoven with nottons of an acove supernatural and divine world,
whether or not the existence of this is taken literally, Some witches
identify the'acquisinon of magcal ability as being the discovery of a ‘true
self’, and with it to release, develop and utlize normally latent mental
abilines. Others view it more as a discovery of the 1nner workings of the
cosmos, providing a greater opportunity to operate 1 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; 1t 15
a system which must be "worked',

This mnvolves an abolinon of the normal distinction between religion
and magic. In saying this I am aware that I appear to be opemung 2 large
can of sernantic worms, in that professional sociologists and anchropologists
have failed to arrive at any universally agreed defimtion of either, or means
of distinguishing them, after 100 vears of debate (cf. Hamilton, 1995:
1-120). My task here 1s simplified in that [ use the defimtions employed
by witches themselves, taken in run from those established long ago by
Sir Edward Tvlor and Sir James Frazer. Whether or not they apply to the
thoughts and activities of any other peoples, they do fit those of histonc
Europeans: both religion and magic are means by which humans negotiate
with supernatural beings, but in the former, humans are dealing with
forces which are ouwide their control, in the latter they are seeking to
control and compel them.

One aspect of this collapsing of categones 15 eclechicism; that modern
witches, like ritual magienans, 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 abilites can be
magnified by causing a supernatural being to combine with the spint of
the person concerned. A third 15 that modern witcheraft has wholly lost
the concept of sacrifice, as divimues do not require propimanon; rather,
they are to be attracted to the witch by ntual and then enuced into
cooperation. They are certainly reverenced, but are expected to find
pleasure and reward enough 1n participation 1n a magical or religtous act
performed with sufficient shill, The combinanon of religton and magic 15
embodied in the Wiccan mitiate’s designation as ‘priestess (or priest} and
witch’ A priestess can be a passtve agent, merely serving and prasing the
divine; not 50 a witch.

Pagan witchcraft 15 afso disinguished by being a mystery religion,
without public places and acts of worship. It 15 almost always the preserve
of closed groups or solitary individuals, operanng a process of ramng and
mtiatton: which usually takes some considerable nme. Much of the joy,
and effectiveness, of it Hes in its identity as a tradidon of secrets, associated
with the mght and with wild or hidden places. It 15 usually recogmzed as
requiring considerable dedicavton and hard work, and as being unsunitable
for the faint-hearted, lazy ar flippant. It 1s accordingly highly selecave and
exclusive, and is mandated to care only for those who seek 115 aid. It facks
any sense of 2 misstonary duty, or of a redempnve purpose, and depends
insancuvely upon the exastence of other relipions alongside it, which cater
for other needs and would suit other sorts of people.

It 1s a highly eclectc and protean systern of operation, 1t which the
basic format of the consecrated circle with potent cardinal points, 1n wiieh
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deities are mvoked and magic worked, is filled wath mmages and systems
taken from a huge span of sources. These include the cultures of ancient
Greece, Egypt. Rome, Mesopotarua, Ireland and Wales, and of the
Anglo-Saxons and the Vikings, the folklores of the Bnush Isles, the
structure of prehistonic monuments, Hindusm, Buddhism, eighteenth and
muneteenth-century Celtic romanncism, native Amenca, and the modern
earth mystenes and radical feminism. Nonetheless, the exastence of the
Book of Shadows does result 1 a stronger comumon structure to activity
than obtains in other varenes of present-day Paganism. This structure
includes the duothessm of the divine couple (the god sometimes being
eliminated in Dianic witcheraff), the careful consecration of the sacred
space for each nte, the blessing and shanng of food and dnnk, the
personification of divine beings by celebrants, 'magical’ work of healing
and consecration, a system of training and imtianon (usually through three
degrees) and the observation of ceremonies at the full moons and the eight
major seasonal festvals.

Both of the two most famous Wiccan tradittons have mn some respects
evolved away from the tastes of thewr founders; few Alexandnan covens
work Alex Sanders's full panoply of Cabbalistic and other mtual magc,
while Gerald Gardner's techmque for entmncement by bimading and
scourging has virtually died out. Most covens retain the scourge as symbaol,
and for {token) use at initation; it provides the traditional component of
the ordeal for the mmuate, but also forces the latter to confront the problem
that life contams an almost inevitable element of suffening, and the need
to come to terms with this,

A final major charactenstic of modermn pagan witcheraft, which 1t shares
with other contemporary Paganisms, is the absolute centrality of creauve
mtaal. Tt is a religion with a mimmal theoretical structure, and 1ts only
holy wriangs are a book of ceremonies, which are not regarded as
canonical but as a starung-pomt 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 witcheraft 1s to provide
a means by which humans can expenence the divine directly and power-
fully; the meaming of that experience 1s to be rationalized later, if at all. A
single coven can contain as many different interpretanions of divinity as
there are members. Established religions have commonly been there to
tell people how they should feel aliont the divine; pagan witcheraft 1s there
to tell people how they can feel the divine, using one particular system to
do so. If ancient paganisms were charactenized pnimarly by propitiation,
modern pagan witchemft 15 charactenzed pnimarily by consecration, of
people, places and objects. Its most powerful effect 1s to enhance the
sanctty, mystery and enchantment of modemn living.

There are other aspects of Wicca, in parncular, which are unusual
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among religions of any pened. One 15 the tradition, firmly observed by
most covens, of alternating reverence and murth 1n the circle, 1n such a
way as to balance the solemmty of some ntes with others which are
designed to provoke joy and mernment. A second 15 the celebrated
practice of mtual nudity, which 15 maintained by most Gardnersans and
Alexandrans, although not by Tradinonals. Wiccan authors have provided
a range of mystical justificauons for this, but observation would lead me
to suggest two practical reasons for s persistence. One 15 that 1t demands
a hugh depree of trust between members of the group, and so 1s an
excellent test for the exustence of harmony and unity, wathout which the
ntuals cannot be effectively worked. The second 15 that, in combnation
with other components nommally present, such as candlelight, mncense and
muslc, it conveys a very powerful sense that sometiung abnormal 15 going
on; that the parucipants in the circle have cast off their everyday selves
and limitations and have entered into a space m which the extraordinary
can be achieved. This 15 why, af course, although nudity 15 a great ranty
in the histgry of religion, 1t 15 an mmportant theme 1 that of mage,
worldwide.

It 15 ume to turn to more stragheforward sociological agpects of the
subject, the first one being the number of adherents to modern pagan
witcheraft. In thas respect 155 stronghold s certainly now the USA; Aidan
Kelly suggested in 1991 that America contained about 200,000 Pagans,
and the majority of those would be witches (Kelly, 1991: ). In Canada
and Australia they can be counted, at the least, in thousands, while most
European countnes have populations ranging from a few hundred to a
few thousand; these estumates are suggested by the representatives at recent
Pan-European Wiccan Conventons. My own calculauon for Brotain is
based upon the Pagan Druid orders, who keep track of their membership
in a way that other vaneues of Pagan do not. Their combined totals
yielded a figure of about 6,000 Pagan Druids 1n the naton in 1996. In the
local Pagan fesuvals, gathenngs, moots and networks, Druids are generally
outnumbered by witches, with a rano which causes me to believe that
about 6,000 Druids indicates the present exstence of abour 10,000
witches, 1n sutratory traditions.

Thus figure, however, conceals the existence of an important and
growing phenomencn. of non-initated Pagans who are starting to treat
mmtates as clergy. This 15 llustrated by the case of a Wiccan coven in a
Midland airy, which [ have been observing consistently for some years. In
early 1995 1t had five members, and took to holding ntuals 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
mmmediately attracted an average of 30 of these on each occasion, joined
after the ceremontes by an average 20 more, who participated 1n the
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feasting and merry-making; these were stll wary of being involved in
ritual, but wanted nonetheless to be present in a sacred space on a sacred
mght, and have fellowship with those who were involved. A vear later,
the coven had swelled to a dozen members, and the average number of
guests at its ceremonites had grown to 80, and would have been still larger
had a ceiling not been 1mposed; I had ceased to count the numbers of
those who came after the ntes.

Thas 1s part of a general development 1n present-day Paganism, so that
at those vaneues of local assembily mentoned above, nitiates are always
now considerably outnumbered by non-initiates who look to the former
as the forr of tradinons. If, therefore, 1 add to abouc 10,000 imiated
witches and about 6,000 Pagan Druids the approximate number of
members of other kinds of imuatery Paganism (those in groups inspired
by ancient Germany and Scandinavia, or by shamamsm, or working
explicitly pagan magic, like the Ordo Templi Onends), the resulung
figure comes to a probable maximum of 20,000 mitiated Brtish Pagans.
The ratios of the local gathenngs mean that 1t 1s necessary to add to that
about 100,000 people who follow Pagan beliefs and practices without
mtanoen ineo fradidons. That, 1n tumn, ignores the leakage of Pagan
images and customs 1nto subcultures such as New Age Travellers and rave
music devotees. Interesungly, David Burnett, an evangelical Christian
scholar who has made an objectuve if unsympathetic stndy of modem
British Pagamism, has reached identical conclustons by quite independent
means (mred in a discussion with the present wnter on Radio Four, 18
December 1994).

Modern Brinsh witches are, as Tanya Luhrmann found 1n the 1980s,
drawn from a wide range of backgrounds and occupattons (Luhrmann,
1989: 99~111). There are. however, some patterns to that range. My close
acquaintance with 20 covens has yielded biographical informanon for a
total of 192 individuals (the average number of the covens was eight, but
some have had a tumover of membership over the time in which T have
known them). They proved to belong overwhelmingly to the upper levels
of the worzking class and the lower levels of the middle class. None had
considerable wealth or polincal importance, or held inherited ttdes of
honour. None directed large companies, and they ncluded only two
doctors {both m general practice), two lawyers (both solicitors) and no
tenured acadernics. On the other hand, only 13 were seeking employment
at the ume when we met, and only 10 were unskilled labourers. None
were factory workers, miners or farmhands. Instead they were arusans
(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 adwisers, The professional element was provided by the eight
psychologists. The common theme to most of these occupations was a2
higher than usual 2mount of independence and self-orgamization. All these
people showed an unusual enthusasm for reading and self-educaton.
Thirty-four were taking courses in colleges or universiies 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
Wiecan rule of ininating nobody under the age of 18, but otherwise the
span of age was faitly even overall although varying between groups; 46
members wete seruor citizens,

One striking fact which became apparent was the very marked sociolog-
wal similanty between Bnush Wicca and the fastest-growing sector of
Butish Chnsuanity, the house church movement. The basic unit of both
15 a small gathered group of enthusasts, meeting in private homes. Both
show a remarkable diversity of pracnece within a commeon framework, and
a tendency for groups to dissolve or to splinter easily, and then to reform.
Both draw mspiranon from ancient literature, m the house church case,
the Bible. Both place heavy emphasis upon wrranonal qualities in religion,
and upon magc, the house churches describing this in terms of faith-
healing, speakung-1n tongues, or possession by demons or the Holy Spint.
Both are suspicious of public or formal authonty and instinctually feel that
the future 15 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 termns of belief, of
course, they could hardly be more different, and 1t 15 important m thys
context that witches tend to be pluralist, tolerant and quietist, whereas
members of house churches are frequently very intolerant of other faiths
and hold evangelical atutudes. It is therefore also important, and rronic,
that house church members generally benefit from the generally positive
public value stll placed upon the word ‘Chmstian’, while witches stll
suffer from the traditionally negatve connotations of their name

A couple of final semantic points need to be made before wrapping up.
Academics specializing 1n Religions Studies have increasingly followed
Amerncan usage mn talking of pagan witcheraft, along with most new or
revived religions, as a "onlt’. This 15 not the precise meaning of the term,
as still employed by many historians and archaeologists. According to this,
a cult 1s the veneratton of a specific deity, fictional work, person or object
{e.g., Bacchus, Star Trek, brown nce or Sir Chff Richard). Pagan witcheraft
is now a more complex system of belief than that.

Likewnse, 1t no longer resembles 2 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 charsmatic 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 exssung family and social relationships;
and it does not challenge the wider culture as a whole. If it ever fulfilled
some of these cateria (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 predominantly secular modern society;
by the benefits which it seems to give to 1ts members, and by its
achievements 1 literature, art and philanthropy, and 1s general enhance-
ment of the quality of life. I shall end by drawing aside for 2 moment the
veill which lies over is activities, choosing an illustrabon which
representative rather than extraordinary, and which T 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
nme of the avtumn equinox. It commanded a panorama of 2 broad niver
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 in 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 stacting to yellow m places. The sun was melung mto the trees further
along the escarpment, in shades of honey and tangenne; the sky opposite
was the hue of cornflowers, and 1t would not be long before the Harvest
Moon rose there, reachung 1ts fullness that night. This place was to be the
setting, between sunset and moonnse, of the handfasting (nuptal mtes} of
an Alexandnan Wiccan high priestess.

She and her partner, and their guests (who would include many non-
Wiccans), were sill on their way, and the business of that moment was
for the coven which was hosting the ceremony to consecrate the space mn
which it was to take place. The careful and elaborate mtuals by which thus
15 customarily done had been carned out, and now the hugh priest was
about to call the power of the divine fermnine nto the high pnestess, his
wife. He knelt before her in the grass, the fast rays of the sun tunting his
fair hair copper and splashing fus wiate robe with buttery hues. As he
spoke the words of invocation, she flung her amns wide, a sword held i
one hand, a wand 1n the other, and her face became radiant with joy. She
seemed to gam 3 couple of inches 1 height, her own snowy robe and
golden ornaments shiming against the deep green of the meadow, while
that gilded western sky made an iconic setung for her head, lighung the
edges of hér own streaming blonde locks. Then she spoke the Charge of
the Goddess, and her coven came forth one by one, to address her and 1o
receive responses from her in return. These are part of the mysteries of
the tradition, and so I drop the veil upon the picture agam. I shall onfy
say, with pure personal subjectivity, that at that moment I thought the
scene to be 1n its way as magnificent a manifestation of religion as a sung
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mass 11 a Gothue cathedml, the call to prayer in a blue-tled mosque, or
the conclusion to a seven-fold puja in 2 Buddhist temple.

With that closing refiecuon, perhaps, T have kepe faith with two very
different groups of people. Fimst, with readers who may have been
wondenng, throughout the many pages of analysis and commentary above,
about the actual quality of the religion which 1s 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 lustonan, believing
that however inconvement my conclusions might be 1n some tespects, §
would still come to understand something of the essence of their faith.

sl







PART 2

Satanism and Satanic Mythology

Jean La Fontaine

Satanism, also referred to as devil-worship, describes bath a set of ideas
about evil thyt are part of the theology of already established religious
systems, particularly Chnshanity, 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, 18 not umque to Chnsa~
anity, being found in both the other religions that oniginated in the Middle
East: Judaism and Islam. However, the idea has been most powerful within
Chnshamity 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 formanon of groups of people calling
themselves satamsts. While they cannot be understood apart from the
Chnsnan culture that provided the context for their foundaton, they must
be distinguished from the devil-worshippers that some Chrstans believe
exist. One amm of this article 15 to demonstrate the difference between
these two fundamentally opposed meamings of the term satamsm; the
other 15 to describe the international mythology concerning satanism in
the first sense.







SECTION 1

The history of the idea of Satan and Satanism®

The 1dea of Satan was little developed in early Judaism, although 1t has
been pointed out that the Old Testament did contain references that
nught be taken to refer to evil mysucal beings. Suffenng and misery was
attributed merely to the inscrutability of God’s will. Then the Hebrew
term satanas onginally meant adversary or opponent and referred not to a
being, but to the act or function of oppesing. In afflicting human bemgs,
a satan’s role as a servant of God was to test the strength and sincenty of
the comumitment of human beings to God. However, dunng the persecu-
tion of the Jews and parncularly dunng their Exodus mto Persia, Judaic
thought, under the influence of Zoroastmamism, began to express a sense
of dualism, of forees of good and evil in opposinon. On their retum, the
musery of their situation developed an apocalyptic noton of the world’s
bemg domunated by independent forces of evil which could not be
changed but would one day be destroyed by God. The amimal epithets,
particularly that of ‘beast’, that were applied to these external forces of evil
and contrasted wach humanity and with good, were later to be applied to
a Chrstian 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 in the ability to disrupt the relatonship between humanity and God.
Moreover, 1t was believed that the Great Satan could be combatted by the
exercise of human will. Demomic power was limted by this human self-
control,

The dualism of good and evil and the apocalyptic tradition was
transmitted to Chnstuamty at us incepbon and, later, Islam showed a
similar concept of evil spints. Within 1ts onginal home the 1dea of Satan
faded into nsigmificance with the passage of wme and of the three
religmons, the idea of the Devil 15 now least important in Judaism. In the
Muslim world there are many who believe 1n evil spints {jinns) or demons
that possess human bemngs and may be exorcised and controlled in healing
atuals. ‘Shaitan’, the Arabic equivalent of ‘Satanas’ 1n early Hebrew, may
be used in the plural o refer to demons as satanas also was: it does not
denote a single embodiment of evil dominating the rest. Moreover, not
all the possessing spints are clearly representations of evil; they may reflect
many forces that are believed to cause human misfortunes but are nor evil
in themselves, However, belief in demons and possession by spints is not
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doctrinally orthodox; the ‘good Muslim’ has no truck with such matters.
Indeed, the conviction that such beliefs and actuons are not proper to
Islam 1s so strong that 1t has even been transmutted to some Western
wnters about Islam. Many of them claim that these ideas are survivals of
pre-Islamic ‘ammistic’ religions. However, if the previous religtons were
‘amirmustic’, by which 15 meant they were based on a belief in spints, one
would expect to find some of these religions exisung ouwmide, but adjacent
to, areas where Islam had spread. Alternatively one could expect to find
them within similar areas that had been converted by Chnstian rather than
Muslim muissionaries. But although possession by spints can be found in
nominally Christian areas, neither of the situations that mught lay claim to
the indigenous nature of possession by spints can be firmly established.
On the contrary, there 1s counter evidence. One anthropologist of the
East Afncan coast, David Parkin, states that the ideas of the Muslim
Swahili resemble those of the West, whether Chnistian or not, much more
than they do those of the pagan Mijikenda among whom they live
(Parkin, 1985b:231-2). One 15 led to the conclusion that, however
unorthodox belief in devils 1s, the ideas are, 1n fact, indissofubly linked 1o
the religious traditton of Islam. Nevertheless, concepts of evil beings i
islam are different from Chrisnan ideas of Satan; one of the most important
1s that Muslims who take part in ntuals designed to exorcise and control
evil spirits (usually in order to heal their unfortunate human hosts) are not
deemed to be worshipping: Satan or any devil figure; they are merely
failing 1o be good Muslims i having to do with evil spinits.

Early Chnstian doctnine did not reject the post-Exodus dualism of the
Jews when it broke away from the Judaic religon. Having developed an
idea of an all-powerful and beneficent God, the essence of pure goodness,
the existence of suffering and evil was left as an unexplained problem.
Either God was unable to prevent ¢vil 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
domimon over the earth and over human kind and his defear by God's
Son developed the Judaie 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 punished the
rebels by perpetual bamishment from heaven to the world, where they
continued their battle against good, through seducing human beings into
evil.

Protestantism swept away the hierarchy of spintual powers, both good
and evil, leaving the battle between Satan and Chnst in starck isolatson.

-
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Moreover, as lhustorans have pointed out, the apocalyptic visien which
Chnstianity had taken over from Judaism allowed the tempormary tnumph
of Satan before tus final vanguishing by Jesus. But Chnstian faith provides
human beings with the power, through faith, to resist Satan and expel the
demons he sends to torment the righteous. Neverthetess, he 15 cunning
and human beings must be constantly on their guard against his wiles. In
particular, he fures his victims step by step onto the downward path and it
15 only when 1t is too fate that they perceive their danger. In the late
twentieth century it has been the Protestant ideas of satanism that have
been the more significant, although it 1s on the human servants of Satan,
rather than on subordinate devils or on the figure of Satan hamself, that
the myth of modern satanism focuses.

THE SERVANTS OF SATAN

While Chnsnan theology portrayed the Devil as interested in drawing
souls away from God and, ulomately m imposing his rule on the world,
there were other images of evil that were mcorporated into Chnstian
demonology. As well as being the source of evil 1n the wortld, Satan and
his demons’were believed 1o have human allies and servants. According to
Cohn (1970) 1t 1s this that distnguishes Christian beliefs in evil from those
of other relions. The elaboration of this idea into the nonon 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 terdfying image {Cohn, 1975). Later versions of 1t
remamed a part of Western culture after the authonties had stopped the
watch-hunts.

One of the ways mn which devils, or the Devil, were believed to
assoctate with human beings was in 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 summening and using demons by thewr magic in order to
exchange their souls for magical powers 1n 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 clenes. Among the pessants magic consisted of the powers to heal
sickness, pursue thieves and make chamns to protect the wearer or brng
good fortune. Those who possessed such powers, or witcheraft, the "wise
men’ or ‘wise women', rmght also be suspected of causing harm by evil
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magic but the term witcheraft was imtially neutral. When, dunng the
fifteenth century, the belief spread among the clergy and the elite that ail
such powers were deuved from a contract with the devil, the idea of
witches as servanes of the devil came into exastence.

The idea of Satan's servants had been developed earlier 1n the Church's
fight against herencs. It came to be believed that there were regular
gatherings to celebrate and worship theirr diabolic master. What was
thought to happen at these pathenngs drew on folk beliefs that had been
used first against Chrnsnans by Romans. These were then used by
Christians 1n their tumm: agmnst heretics, the Jews, Templars and all others
who were considered enemues of the Church. The folikdore referred 1o
secret meetings 11 which demons and Satan humself participated and at
which slaughtered babies were consumed 10 a feast and there were orges
of sex 1 which all normal restraings, including those prohibiting incest,
were abandoned. Vanations on the central themes of murder, cannibalism
and orglastic sex took into account particular pracuces or beliefs wach
whuch the accused were associated. Thus the Templars, who were swom
to celibacy, were accused of sedomy, and the Jews, whose food taboos set
them off from Chnsuians, of using the blood of Gentile babies to bake
their atual bread. The evidence that these gathermpgs actually took place
was drawn almost enarely from the accused’s confessions. Most of these
were extracted under pemistent 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 mught form the basis of other
allegations and of some of the allegedly ‘spontaneocus’ confessions.

In some early cases, however, Like that of the heretc Canons of Odeans
who were burned for heresy in 1022, stones of diabolism were 1nvented
after the execunion of the accused and further elaborated three-quarters of
a2 century later (Cohn, 1970:8). Such legends attached to enemies of the
Church ensure that they are remembered as infamous and cannot formn
the focus of a rebel sect. They have become a folk mythology that may be
quoted as evidence that sacamsm has exsted all chrough the centuries,
despite the fact that lustoncal research has shown how unreliable the
evidence has been, how partisan the arguments, and how and why the
fabricattons were made.

H

MODERN IDEAS OF SATANISM

Two strands can be identified 1n twenaeth-century Chnsnan concepts of
Satan and satamsm, neither of which is of recent ongin. The first, which
denves from the earlier 1deas that have just been outlined, 1s a belief in 2
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secret orgamsation dedicated to the worship of its head and master, Satan
and to working for the overthrow of the Chnstan Church and Chuastian
avilizatton. Its rituals of worship are believed to be characterized by all
that 1s most evil and depraved; they include human sacrifice, cannibalism
and depraved sexual orgies where all the rules of incest and social custom
are 1gnored. Versions of this belief are held by many twentieth-century
Chnstans al] over the wortld, more parucularly 1n the Protestant denormu-
nations, and most of all it the fundamentalist and charsmatc sects. Some
people who do not see themselves as Chasuan at all may also hold vadants
of thus behef.

Many of these ideas are paralleled in the second source of satamic
mmages, various folk beliefs concerming witches. The most widespread of
these popular notons links witcheraft and magic with satamusm, 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 meenngs av ught to womshup the devil; these are
referred to, with pemistng anti-sermtism, as the Witches™ Sabbath and
Satan himself may appear at them. These ideas were probably nculcated
in the population by the witch-hunts 1n the sixteenth and seventeenth
centunies because they do not seem to have existed poor to the early
modern period. There are other subsidiary beliefs, i ghosts or vampires
for example, that are also sometmes incorporated into the modern idea of
satanism. In addiuon, the nooion of the Black Mass, a diabolical mte that 1s
a parody or an mverston of the Chnosuan Mass and s believed to have
been celebrated by worshuppers of the devil, may also be incorporared.
Some accounts confuse st with the ntual of the Witches Sabbath.? Since
notions of what constitutes the greatest evil do change over time, modern
ideas of satan~-worshup also incorporate the notions of supreme evil that
are widespread 1 contemporary society, acts such as abortion and the
sexval abuse of children.

All these beliefs are ideas held by outsiders about satarusts, whether the
holders are Christrans or non-believing members of socienies with funda-
mentally Chnsttan 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 exactly the way the information about the
Witches Sabbath grew up, from the questioning of individuals, adults and
children, about thetr experiences. However, i the twenteth century 1t1s
the vicums who are questnoned, not the alleged satamsts.

The generalization just made about beliefs in satanists may appear not
to hold any longer n the twentieth century, when the existence of
mdividuals and groups of self-styled satamusts is fully substantiated. They
form part of the occult revival of the second half of the century, although
s few individuals from an earlier penod, such as the notorious Aleister
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Crowiey, may be accorded the status of satamst retrospectively. Satanism
can be said to be parasiuc on Chnstianity, in thar satamists consciously
define themselves in opposinon to Christians and charactenize their prac-
tices by contrasting them with Christian practices. There also appears to
be an element of conscious pleasure 1n shocking Christtans by creating at
least the appearance of what Chostans fear. However, their main purpose
15 the study and practice of magic, not worship of any demry, although
even their involvement with magic stll makes them suspect in the eyes of
some Chnstans 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 Christrarity by attempting to recreate pagan
religtons that were believed to have exasted before Europe’s conversion to
Chrisnanity. They do not believe 1n Satan or devils, poinung out that
these are elements in Chostian cosmology not n thems. Any or all of these
occult groups may be labelled satanists by Chusaans bue, as the next
secnon will show, actual satarmusts are rather few 1n number and can easily
be distingiushed from the satanists of Chnstian mythology or falk-lore. In
order to prevent confuston between the two types of satanises [ shall
disunguish them where necessary by refernng to selfestyled (the occulnsts)
and alleged (the mythical) satamsts. Finally, 1t 1s worth noting that some
far-nght political groups have adopted symbols and clothing that resemble
those of satamsts, just as the polincal ideas of some occult groups tend
towards neo-Nazism, making 1t difficult to decide how, on the fringes,
the religious and the political can be disunguished.

SATANISM AND THE OCCULT

The figure of Satan in romantic literature, particularly in the nimeteenth
century, has been used ro represent the rebellion of the individual aganst
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 s danng to opppase the all-powerful, mther than 1n the
more orthodox manner as the triumph of good over evil, and he became,
by thus strange twist, a symbol of human Liberty (Russell, 1991). Self-styled
satamsts perceve themselves as aligned with this idealistic Satam, as
rconoclasts and rebels, fighting to free individuals from the respression
mmposed by a Chrshan society. There are two main tenets to ther
oppositton: first, they claim thate Chosttamty denies and suppresses the
physical nature of human beings, sugmanzing the body and its pleasures as
evil. They therefore rake the opposite wview. Secondly they deny the
Christian moral evaluanon of self-seeking as wrong, assserting that the
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only honest way 15 for each individual to pursue his or her own goals.
Chanty to others may be self~seelung or gratifying to the individual and
should be undertaken only for these reasons and not because it is
designated as morally nighteous or because a group dictates such behaviour.
The modermn satanists could thus be described as both hedomst and
individualist, although they mughe themselves refer nstead to ant-puntan-
1sm and anu-authoritarianism, all authonty being perceived as equally evil.

Interest in Satan waned towards the end of the mineteenth 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 solated incidents of ‘swimmmng’ witches or
attacking those suspected of witcheraft occurred nght into the twentieth
century. Any connecaon with the dewil was largely ignored, however,
although the idea of the Wirches Sabbath, which had onginally centred
on the womship of the Devil, had long been well-established 1n folk-lore.
Conservative Chnstans continued to believe in the evil opponent of
Chust and His Father and fear his interventon in human affairs and fus
seducnion of humans 1nto sin, but more liberal Chnstians and the growing
number of non-Chnstians ceased to believe 1n the existence of such a
figure. The mmagery of Satan mght still be used and (presumably) evoked
public respdnse: for example, the Kaiser was portrayed as a devil-figure 1n
World War I Bnush cartoons. Nevertheless, it was possible for an
authonty on the subject of the Devil to write that, by the end of World
War II, most people regarded the idea of the devil as 'a silly supersntion’
Roussell, 1991:49).

An nterest 1n the occult that had also developed dunng the second half
of the nineteenth century did conanue into the twenneth. The establish-
ment, in the 1880s, of various occult organizations, modelled on Freema-
sonry and Rosicrucranism, had broughr rogether people interested n
learned magic and the ancient sources of such knowledge, such as the
Kabbala. Few of the onginal orgamzations survive today, although some
have been revived. Others, like the Society of the Inner Light, have been
founded 1n the intervening vears and an interest in ceéremonial magic 1s
widespread among more recently 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 whte vanety. Instead, 1t harks back
to the magic of the alchemists, The explosion of wnting on the subject
has also allowed the establishmenc of groups of ntual magicians that have
not been trmined by any of those 1n the mamstream of this tradition, but
who are seli~taught. Modern satanists are magicians 1n this sense.

The figure of Aleister Crowley, who today may be seen as the father of
modern satarusm, properly belongs m this secton concerned with the
occult and learned magrc, snce 1t was here that his influence was greatest,

gy
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although 1t has been clumed that his religion was ‘diabolism’ (lllose, 1589
(1962):11; cf Hutton in this volume}. Bom in 1875, Crowley’s indepen-
dent means allowed him to follow his own whums while the money lasted,
although he died 1n 1947 poor as well as discredited. In the early years of
this century he jomned the Hermetic Order of the Golden Dawn and like
the other members was deeply mfluenced by what was becoming known
of the religion of ancient Egypt, to which they claimed to trace the ongins
of their order. When he quarrelled with the leader of the Golden Dawn,
allegedly over differences of opiruon about the morality of homosexuality,
Crowley founded his own Order, the Astrum Argenurunm? or Silver Star.
He also jomned the Ordo Templo Onentalis (OTO) and later became 1ts
head. He [ed the latter until fus death but the Astrum Argentmium did
not survive his move to America m 1914,

However, Crowley 15 also known for hus temple, the Abbey of Thelema
{a name taken from Rabelas' novel Gargantua and Pantagruel) that he
established 1n Sicily to provide a place where he could pursue his interest
in Tantrsm and sex magie. His sexual acuvines and drug-taking with fus
disciples caused scandal wiich he appears to have enjoyed, since through-
out fus life he courted publicity for his iconoclasm, refernng to himself
with pride as ‘the wickedest man in the world'. His upbnnging among
the Plymouth Brethren was said to have inspired in hum a passionate
hatred of Chrisaamity which he aimed to destroy, identifying umself with
the Egyptian God Seth.® with the Greek Pan and with Satan, and also
calling humself “The Great Beast’. This last drle comes from Revelauons,
from which he also. took the number 666 to be his personal number.
Rather than being a satamist in the sense of worshupping the Devil,
Crowley identified himself with the arch-antagonist 1in the Chrstan
cosmas, a5 Satan himself; although he influenced some people to partici-
pate 1 hus ntuals and established a mapmcal tradition that 15 sdll called
“Thelemic’, he cannot be sud to have founded a satarust religion. His
books are widely read by many people who are not at all interested 1n
satarasn, but read him for his knowledge of magic. Nevertheless, he 15
popularly credited both with being a satamst and with being the founder
of modern satanism.

The direct legacy of Crowley's example and wnong 15 not devil-
worshup but certain forms of ceremonal magic, many of them perdformed
by individuals rather than as a group (Sutcliffe, 1596). Crowley combined
an interest 1n Tantnsm,’ from which he drew a disanchon between self-
directed (black) and other-directed (white) magic, with elements of
Gnosticism.® His occult scholashuip and his wrinng on ‘magick’ sull earn
lm the respect of senous magicians, who disunguish these acluevements
from his personal way of life, particularly his drug-taking, which they
deplore. Crowleyan magick (he spelled it with a 'k’ to disaaguish it from
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mere comunng) continues o be practsed by vanous groups, most of
which cannot be called satarust. The OTO now has two branches, one o
Bntan and another 1n the USA and a National Symposium of Thelemic
Magick has been orgamzed by 2 group called the Oxford Golden Dawn
Society. A form of magick called Chaos magick is the most recent
development of fus approach; described as ‘the latest attempt to tmake
magic more scientific’ 1t was started i the [ate 1970s. Like all Crowleyan
magick 1t aums to break down the inhibitions and fears inculcated 1n che
mdividual by soctety and, parnculatdy, by Chnsuan precepts, and takes
belief to be a tool of magick rather than is framework. The practice of
magic throughout the neopagan movement shows Crowley's influence,
even among those who explicitly reject many of his beliefs.

Crowley divided magick into Greater and Lesser forms: the Greater 1s
ammed at transformung the subjective world and through that, by the
imposition of human will, the objecuve universe. This may be expressed
as unifying the mucrocosm of the individual self wath the macrocosm of
the entire universe but 1ts purpose 1s unificanon not merely as an end in
wself, but as the creation of a tool to secure change mn the real vmiverse,
‘Magick’, he claimed, ‘is the science and art of causing change to occur i
conforrmty with Will' (Crowley, 1973:131). Greater magick 1s the focus
of ntual or ceremomnial and requires esoteric knowledge and skills; lesser
magick s 'wile and guile obtained through vanous devices and contrived
sitmattons which, when vnhized. can create change, 1in accordance with
one’s will' (LaVey, 1969:111).

Crowleyan magick, together with some other subsequent forms, consn-
tute what magicians refer to as Left~-Hand Path Magick (Sutcliffe, 1996).
According to Harvey thus term 15 denved from the Tantric traditon and
cannot be translated as *black’ or ‘evil’ because the moral distincuon 1s
wretevant to it (Harvey, 1997:97). Maguick 15 held to be neutral, neither
good nor evil. Left-Hand Path Magick 15 self-directed and disunguished
by the use of sexual energtes as a power to energze magick, a pracuce
dentved from tantrism, but one which does not necessarily mean that
sexual acts are part of the ntual employed by satarusts, at east not 1n the
public rituals. More important than this is the 1dea that magick should
‘decondition’ the individual, stnpping away the inhibinons and conven-
nons istilled by society 1n order to enable the individual to realize his/
her true self. This “selfincludes the bodily or ‘aumal’ dimension as well as
the spintual or mental, and sexuality symbolizes the complete self mather
than aspects of the body's funcooning that must be demed or hidden.
Magicians of other persuasions may not use sex magick but would concur
with the asms of self-realizanon expressed 1n the Crowleyan legacy.

Crowley 15 also mfluennal today for huis iconoclasm and for providing a
way of shocking people that may be found ateracuve, even by people who

i
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know litzle or nothing of satamism or Crowley's ideas. The number 666 15
displayed as a symbol by rock groups and 15 wntten on walls by young
rebels, while the emblem of the Baphomet, which was designed by the
nineteenth-century magician Eliphas Levi and populanzed by Crowley, is
widely used and recogmzed. Members of satamst churches claim to follow
Crowleyian precepts, These come from his Book of Laws whuch he
claimed was dictated to him by his Holy Guardian Angel. The three that
have most currency today are:

1. Do what thou wile 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 1s inscribed ‘Fay ce que voudras’ (do
what you will/want). This Law has been interpreted by anti-satanists 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. Tt 15 cited by the ann-satanists as evidence of the evil
encouraged by Satan but, in fact, 1t reflects the sense m which 1t was
used by Nietzsche who also expressed 1t mn the words he put in
Zarathustra’s mouth: ‘become who you are’. The term "Will' (the
translation of the Classical Greek, Thelema) refers to the essence of the
self, its true being. Crowley explicated the aphorism n the following
terms: ‘Do what thou wilt” 1s to will the Stars to shine, Vines to bear
grapes, Water to seek 1ts level; man 15 the only being 1n Narure that
has striven to set himself at odds with himself’ (Crowley, 1973: 352).

. Love 15 the law, love under will. This aphonsm 15 rarely glossed,
perhaps because 1ts meaning seems obvious. One can take 1t to mean
total engagement (in body and spirit} with others, subject to the
expression of the true self of each.

3. Every man and worman 1s :a star, that 1s, 1s a2 umque self that has its
unique existence and its own laws of being which must be respected.
Thus 15 glossed by Harvey as: “No individuals have the right to mimpose
their beliefs or values on any other person, not even if they think
themselves more aware of the nature of reality’ (Harvey, 1997: 99},

b

Satanists may say that they do not believe 1t Satan as a personified
force, but they are also inclined to refer to him as a person in such remarks
as ‘Satan will pumish’, or *Satan doesn’t like", etc, In this respect satanusts
resemble Chnstians, who vary widely in the degree to which they perceive
God or ims Son as personified beings, rather than ‘persons’ in the
theclogical sense. It 1s doubtful whether the philosophical background and
the full meaning of Crowley's precepts or the developments from them
are understood by all of those who quote them, whether in approval orin
demgranion, but the athtude of concentration on the self they appear to
encourage 15 one that 15 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
Saran performed ‘magical therapy’ that encouraged self-confidence 1n
young men who were too shy or mhibited to enjoy social gatherings or
approach the opposite sex {Moody, 1974). The self~development aspect of
Crowiley's philosophy is strong in modern satamsm but receives different
emphases in the different groups, being more sensual and aesthetic 1n the
Church of Satan and more intellectual m the Temple of Ser. Other groups
can be identified according to the special emphases they place on different
readings of the works of Crowley or LaVey.




SECTION 2

Satanist and pseudo-satanist groups

There are only two long-standing, well-escablished groups of satamusts and
each 15 largely the creanon of one man. The Church of Satn and the
Tempie of Set were founded 30 and 20 vears ago respecuvely. The
founder of the Church of Satan died only in Qctober 1997 and the
founder of the Temple of Set 1s still 1ts leader. Both men have been public
figures in California, although they should probably be described as
notonous rather than famous for their activines, 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 matenal
from which the observer can leaen about the two organizations' ideas and
rituals, but there have been no recent esnmates of thewr membership,
whether by themselves or observers. Their acive membership, however,
15 probably a good deal smaller than the numbers who buy their magazines
or show a short-term mterest. Both orgamzations have an internanonal
membershap but 1t 1s not clear whether all the groups outside che USA are
affiliated to the orgmal orgamzatons, have been founded with their
agreement as independent off-shoots, or are simply imitations.

Anather orgamzation that has been called satanise no longer survives,
although dissident sections of it continued to exst for some ume as
different types of organization under other names; one for example 15 an
ndependent branch of Jews for Jesus (Bainbridge, 1991:301). The Process
Church of the Final Judgement was once well known, partly because for
a penod 165 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 prson. There have been
petsistent atternpts, despite contrary evidence, to argue that Manson was a
member of the Process and that the killings he perpetrated were ritual
murders. More 15 also known about thus group than about most satamst
groups because 1t was studied 1 depth by the sociologist William Bain-
bridge, who published a derailed hustory and analysis of the Church and
its actvities. Since by this time 1t had already collapsed, his study covers
the whole course of its foundauon, development and decline (Banbridge,
1978).

The founders of the Process had been members of the Scientology
Movement, and it has been alleged that L. Ron Hubbard, the founder of
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Scientology, spent some tume as a member of the Church of Satan. This 15
one example of the links between the vadous groups in the world of new
religlous movements. Satanists wrnite for each others’ publicatons, review
each others’ books and publish interviews with each other 1n magazines;
theirs is a small world. The Process differed from the other two groups
mentioned above 1n that 1t was founded 1 England and 1ts core members
were English, although s development as a religlous movement and its
final disintegranon took place 1 the USA. In is heyday, the Process
revered four gods, two of which were Lucifer and Satan. It was therefore
normunally satamst, 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 [ater stage. Even at its heaght The Process never had more than
2 few hundred members and, despite peniodic rumours o the contrary, 1t
has never been revived.

In addition, there are other much smaller groups in many countries,
with a handful of members, that are self-styled satamst orgamzations,
although none has become well known or reached beyond 1ts parncular
focality wathin one nanon state. Like the larger groups they are explicitly
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
mmages of satanisgn, There has been litde systematic research on them even
m Britain and the USA (though for excepuons see the bibliography) and
where there 15 press coverage it 1s liable to be sensationalist. The revolution
in publishing technology has made 1t possible for even tiny groups to
publish their own magazines, wiuch may gwve a false impression of thewr
size, but these give some indicaton of the general spread of satanism as a
movement. In one of its 1ssues, The Black Flame, the Church of Satan's
magazine published 1n New York, reviewed 25 American magazines, two
each from Sweden, Canada and New Zealand (though the Jast two have
the same address} and one each from Finland, Norway, Scotland and
France {1994, vof 5, nos 1 and 2). Translations of The Satanic Bible by
Anton LaVey, founder of the Church of Satan (see below), are another
indication of international mterest; there are tmamslabions into Danish,
Swedish and Spanssh. The Satanic Bible and its compamon The Satamc
Rituais were published mn 1969 and 1972, respectively, and were stll in
punt tn 1997, which indicates their status as foundation texts for che
whole movement as well as for the Church of Satan.

Groups which aimm to revive the pagan religion of north-west Europe,
vannously referred to as Heathens, Odinists or as the Nome or Anglo-
Saxonic traditton may be nustaken for satamsts as therr clothing and
general appearance as well as thewr ant-Chnstian stance encourages this.
They are probably more numerous than satamsts in Scandinavia and
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Germany and seem to be growing m importance in Brtan. As 1t s
important to clarnify therr position, they will also be discussed 1n the sechon
below.

THE CHURCH OF SATAN

The Church of Satan was founded in Califorma in 1966 by Anton Szandor
LaVey, a colourful figure of considerable personal magnetism, with a
vaned and unnsual Life already betund lum. He had earned his ivmg from
music as a teenager, then worked in a arcus as a lion tamer, calliope
player, fortuneteller and hypnaotst, was once employed as photographer 1n
a police cnime-laboratory and 1n an insurance company, and had been an
organmist and a climcal hypnotist. He was widely read in magic and the
occult, on which he gave public lectures. His published ntuals are m a
vanety of languages mncluding Enochian. This is a magical language
attributed to the magician John Dee, wanslated by the Order of the
Golden Dawn and believed to be older than Sansknr and possibly to
denve from Anctent Egypr. LaVey's taste 1n music, at least as far as his
choice of music for ritual 15 concerned, seems to be very different from
the heavy-metal rock music assocrated 1n the popular imapinanon with
satarusts. s seatus as a celebnty has been enhanced by the publicity
attendant on his conducting a satanic funeral for an Amencan serviceman
and a wedding for the daughter of a prominent New York fawyer. Added
to this, his dramatic appearance, with shaven head, slanting eyes and the
black circle of his moustache and beard enhancing s devilish looks,
attracted wide publicity at the foundanon of his Church. They must have
helped to ¢amn him ks part an the horror film Rosemary’s Baby; he had
been appointed consultant to the director for hus knowledge of magic and
satani¢ symbolism. LaVey wrote several books expounding the Church of
Satan's philosophy and describing ws ntuals. The best-known are The
Satamc Bible (1969) and The Satanic Ritnals (1972), both of which have an
mfluence far beyond the membersinp of the Church of Satan.

The Church of Satan’s philosophy 1s 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 satamst tumself, has described 1t as
‘anarchistic hedonism'. First of all 1t is a rebellion aganst the authority of
the Chnstian Church and 2 denral of ws poncples and theology, in
particular what 1s seen as 1ts rejection of the ammal side of human beings.
The Church of Satan proclaims that the physical nature of human beings
15 not something to deny but to indulge and celebrate. [n labelling 1t “evil’
and 'dirty’ the Chnsnan Church has derued human beings part of their
identity. The Satanic Bible contains an impassioned attack on the hypocnsy
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of Chnstianity and the wrongs done 1n the name of this religion. Using
the figure of Satan 1s a symbol of this revolt aganst authonty as it was in
the romantic traditton, but LaVey demed that the orgamzation worshipped
Satan. On the contrary all that there 15 to worshup 15 deemed to be within
the individual. The rebel stance relates to all authonty, LaVey wrote that
‘He who saith “thou shalt” to me 1s my mortal foe’ (1969: 30, 1:5), and
according to one writer in the magazine The Black Flame who quotes this
same dictom, ‘A true Satamic soclety means a population of free-spirted,
well-armed, fully-conscious, self-disciplined individuals, who will neither
need nor tolerate any external entity “protecting” them or telling them
what they can and cannot do’. On the other hand, LaVey was a firm
believer 1n order and observing the rule of law, which appears somewhat
mconsistent with rebellion against authonty.

Like that of other satanist groups the Church of Satan’s philosophy is
also social Darwinise. In the artcle just quoted there 15 also a reference
to ‘human garbage’ and to survival of the fittest as a natural law with
which governments should not anterfere. It 1s only the elite whe are
envisaged as free and disciplined only by themselves. In the preface to
his book The Satanic Ritals LaVey envisages a ttme when ‘it 15 the ugher
man's rale 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 chenshed child who can create will be more important
than ten who can produce — or fifty who can believe’ (LaVey, 1972; italics
in ongmnal).

The rituals described in The Satanic Rituals are dramanc performances,
in which the clothing worm by the partcipants, the actions and musie (all
light classical preces whose ttles or ‘spookiness’ link them to satanism) are
all specified. The language to be used in the ntual 15 jaid down, though
translations are aiso provided where this is not English. However, LaVey
specifies that only one language should be actually used 1n a ntual; if the
prescribed language 1s not understood by partcrpants, then they must
study the translatons beforehand to ensure they understand everything
that will be said. The attention to detail of the provisions 15 entirely
mtentional, for the performance is created to engapge the particrpants’
feelings and aesthenic senses and to be appreciated at several levels, like a
theatncal performance. In some ntuals a naked woman acts as the altar
{her body constitutes the altar and does not merely lie on it), but there 15
no place for sexual orgies, even 1n the ritual that 1s entitled ‘Das Tierdrama’
{the Beast Play). Alfred, who witnessed 52 nituals, writes that they included
on occasion, ‘stunming visual and vocal effects’ and were appreciated as
‘powerful psychodrama’ (Alfred, 1976:188). There is no sacrifice, either
ammal or human, and the only rrual 1 which 2 child may be present is
the Satamic Bapusm for children. In this nitual, care 1s taken to express
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everything simply and ensure that the child understands: the parallel
bapusm for adules uses archaic and complex language.

In The Satanic Bible LaVey described three types of satanic ritual: sex
ntual by which he meant love magic, the magic to attract the desired
partiier; compassionate ntual, which 15 magic to help people, including
oneself; and finally, destrucuve magic which 15 mouvated by negauve
emotions. LaVey described the last as a curse or hex, but hex also has the
sense of black magic or witcheraft, so the Chmstian idea of a connection
between witcheraft and satamism survives 1n this ant-Christian religion, if
only minimally.

The equipment required 1s set out 1n detail. Black hooded robes should
be worn by the male participants; younger women should dress attractively
but older women wear black. Black 15 symbolic of the Powers of Darkness
and the sexually suggesuve clothing of the young women will stumulate
feeling 1n the men. All participants should wear amulets of either the
pentagram or the Baphomet. The [atter 15 the god whom the Templars
were accused of worshupping; the nineteenth-century French magician
Eliphas Levi 1dentified 1t 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 15 how the Church of Satan represents it. The symbol of
Baphomet 15 also placed behind the altar. The abjects required are; candles,
all black except for one white one, which is associated with destructive
magic and 15 placed to the right of the altar to represent night-hand path
magicians; a bell, which is rung rune times to mark the beginning and end
of the ntual; a chalice, which may be of any matenal except gold; an
alcoholic drink, to represent the Elizar of Life that will be drunk from the
chalice (LaVey was reputed to use whisky); a sword, representing aggress—
we force; a model phallus, to be used as a sprinkler for water asperged in
benediction; a gong ‘with a full nch tone’; and parchment (or failing that,
paper}, on wihich requests to Satan are wntten before being burnt mn the
flame of a candle. In private ntuals not all the paraphernalia 1s necessary.

LaVey emphasized that the ntuals are not acts of worship but serve
particular purposes or celebrate parncular occasions. The Satamic ntuals are
magical acts and ‘are not designed to hold the celebrant m thrall, but
rather to serve hus goals', that is to enhance his magickal powers. Because
they aim to provide an occasion for entertziming unspoken ideas and
impulses, and of invoking the opposite, inversions and blasphemues may
be used for effect. They also have a liberating effect. Observers’ accounts
stress the theatricality of the performances they witnessed and this s
deliberate. Pageantry 1s considered a necessary means for enhancing will
and supporting partictpants in their desires. This enhancement of the Will
enables satanists to improve their magical techniques. In fact, much of the
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Church’s ntual 1s expected to be performed by a satanst on his/her own.
This 15 because concentrauon 15 essential and the larger the group the
more likely 1t is that one or other pemon s not fully engaged n the nitual
and thereby prevents 1t attaining 1ts object.

The Satanic Rituals contains scrpts for the more complex and public
ntuals using the equpment described in The Satanic Bible. The spoken
word predomunates and while there 15 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 15 described as an admimstrator of
the Church of Satan and LaVey's authonized biographer.” In it LaVey 15
quoted at length. Her book about the Church of Satan attempts to correct
public rmusapprehensions about the ntuals. The chapter on 'How to
perform Satamc Ratuals” also stresses the aims of the rituals, of which the
first and most 1important 1s to suspend the kund of thought used cnucally
in everyday life, in favour of emonon, which 1s important 1n magick.
Emoton 15 enhanced by ntuals that are described as ‘Intellectual Decom-
pression Chambers’ and which strengthen the power of the satamst. It 1s
emphasized that the expertence of magickal ritsal is as important as
knowledge about 1t, a view which 1s consistent with the general import-
ance placed on feeling.

Organization

At firse, the Church was centralized and fuerarchical 1 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 ntuals were performed and group activines orgamzed. In
1975 a different, more decentralized system was introduced, dissolving the
formal hierarchy and mving independence to local groups. Public mruals
ceased as did the orgamzed acuvities and members were advised to
demonstrate their independence by ceasing to relv on any structure for
their satanusm. Senionty 1n the organization was to be demonstrated by as
much withdrawal from ‘the common herd’ as possible, 1nto self~employ-
ment in the creative fields or sumilar forms of employment. Satamsm 15
described by Barton as ‘intended to be an alignment, a lifestyle’ (1990:125)
rather than an orgamizanon mirronng the Chnstan Church.

The Church of Satan was, from the outser, law-abiding; LaVey was
firmly against acts that broke state laws, enacted for the communal good,
and fus attitude to law and order was said to be conservauve (Alfred,
1976). To begin wuh, he and s discples flaunted their disregard of
‘respectability’, displaying their hedomsm in public and showing therr
commutment to the idea cthat man {sic] 15 just another ammal, that the acts
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denoted ‘aing’ by the Chosnan are to be valued as sources of gratification
and should be indulged in. However, drugs were excluded from ths
because they were illegal and because they reduced one’s actuve control
over the environment; for the same reason, while alcohol was used to
enhance the imaginanon and reduce inhibitions, drunkenness was con-
sidered foolish and ‘unmagical’ (Alfred, 1976:186). Alfred alleges that thus
public display was subsequently toned down and the emphasis on dramatc
display replaced by a stress on the hard work needed to amass magical
knowledge.

According to Alfred, who studied the Church of Satan duning 1ts early
vears, 1968 to 1973, and was a1 member dunng the first of these five year,
1t did not appeal to young people: most members were over 30 (LaVey
humself was 1n tus meddle thirties when he founded the Church) and many
of those who were younger were in their late twenties. A recrmitment
campaign 1n Berkeley dunng 1968 met with litdle success (Alfred, 1976:
193). Alfred expluned this as the result of the Church of Satan’s hostility
to drug-taking, but 1t should be remembered that this was the time of
direct political action by Berkeley students, to whom the indirect rebellion
offered by satanism mught have seemned meffecrual. He abso commented
that while the Church at that ome clairmed 7,000 members (Gordon
Melton refers to the claim as 70,000), there were only 400 or 500 active
members receiving the newsletter, The Cloven Hoof. Duning the penod in
which he participated mn them, the mtuals were artended by abour 20 to
30 members from a wider ‘pool’ numbenng about 50 to 60. These were
‘mostly middle-class white people in their forties, thirttes and late twentes,
including many professionals’ (Alfred, 1976:194). Like LaVey himself and
many neo-pagans (see Hutton in this volume) many of these were
autodidacts who pursued their study of magrc with great senousness.

It 15 ikely that the easy availabiliy 'of LaVey's wntings and the freedom
to create independent groups rather than join the central orgamzation of
the Church of Satan made for a proliferation of small groups with different
names, mnstead of the addition of branches to the Church of Satan uself.
There appears to have been only one defecuon from the Church: 1t
became Michael Aquino's Temple of Set, which, although much smaller,
15 the Church of Satan's main nival and 15 never mentioned by name. The
Black Flame does refer to other affiliated orgamizations, mostly in the USA
and Canada, although the establishment of two groups in New Zealand
was noted in one 1ssue. There 1s, for example, no branch in Brtamn, but
two of the smaller independent satamist groups seem to resemble the
Church of Satan quite closely and there may be individual members of
the Church 1in Britain. As ome went by, the Church of Satan was also
concerned to distinguish itself from imutacve groups or those that used the
label of satanist as a pretext for other activities. Barton lists the character-

ol
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istics of pseudo-Satanic groups m 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
ctaim direct revelations from Satan or talk of secrets accessible only to the
mitiate and of ‘ethical’ satanism, are to be avoided. The atttude 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 experence, is a defimtive test. Particular types of
groups to be generally avoided are: fermimist Wiccans, who are said to
‘practice more male-bashing than magic’ (Barton, 1990: 127); New Apge
groups ‘draped 1n satanic trappings’; ‘jargon-laden Christans masquerading
as Satanists’ (these are believed to be undercover mussionanes); 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 representatve, they must jomn the organization and pay the
subscnption. Decentralization did not result in a decrease of LaVey's
authonty either; unt! his death he was said to be keeping "a tight rein’ on
the Church and planning its future development.

-

THE TEMPLE OF SET

The Temple of Set was founded in Californma 1 1975 by a group of?
dissidents from the Church of Satan, ted by Michael Aquino, a former US
army officer. According to some accounts (e.g. Harvey 1995a), they were
displeased at the publiciry the organization had received and cnticized
LaVey for, as they clarmed, turning satamism 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 orgamzation that ensued
became rather different from that of the parent orgamizanion, being more
like some of the self~improvement movements than the Church of Satan,
aithough the Temple of Set's ongn 15 apparent 1 some features of the
ritual practice of its members. They also share with the Church of Satan
the concept of the Black Flame, 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 maybe available for
interview and the head of the British section 1s seen on television on most
occasions when programmes about satanism are made. However, Aquino’s
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wnengs — The Book of Coming Forth by Night (1975) and Black Magic in
Theory and Practice (1992) — are not widely available except to members.
Harvey's published research on satamism in Brtain gives a full account of
the Temple of Set and 15 the maun source for the following account,
except where other references are given.

The name chosen by Michaef Aquino makes clear the greater emphasis
in this group on the lore and magic attibuted to ancrent Egypt. In this 1t
resembles the order of the Golden Dawn more than the Church of Satan,
although 1ts system of grades ss unlike that of the Golden Dawn or other
magical groups. Set 1 generally equated with Samn, although some
members may disangush between them. While the ‘official view’ 15
probably that he 15 a pemon, 2 'real bemng’, he 15 not worshupped but
approached as a2 frend. His gift of the Black Flame (knowledge) to
manlund offers the opportumty 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 15, become truer to themselves, and they quote the dictum: ‘As Set
was, we are; as Set 15, we will be’. The term xeper, which 15 used for thus
process, 1s glossed by Harvey as ‘individual transcendence’. presumably of
a former self.

The Temple of Set emphasizes what it 1s that distngushes human
beings from the natural order: the intellect, They are thus different from
the Church of Satan which emphasizes what humanity has i common
with amumals. They stress the urge to ‘know’, to be independent in
thought and not to accept others’ judgements or opinions. It 1s this
quesaoning intelligence that is Set’s gift to humantty; Setians do not regard
it as the result of evolution. Harvey quotes a Setian as saying: ‘Knowledge
1s achieved by learming, working, experimenung, experiencing and think-
ing. Faith 15 the true ewil. Blind unquesnomng faith .. .. The gift of
1ntellect imposes an obligation to use it, and to subordinate oneself to faith
or to play up one’s physical nature are wrong.

Setians disttnguush between an ‘objective universe’, the natural world,
and the ‘subjective umverse’, whuch is the individual’s pemsonal pempec-
ave. In this and other major prninciples of magical theory they resemble
other magrcians, wncluding the Church of Satan. They follow Crowley n
believing that magck 1s cavsing change to occur in the objective universe
in accordance with one’'s Will. A change in the subjective umverse is
believed to cause a sumilar and proportionate change in the objective
umverse. Objects, costumes, music and mtuals that have an impact on the
individual are aids to this process, Settans recogmize the disunction also
made by LaVey between Greater (ritual) and Lesser (the everyday manip-
ulatton of persons and things) magick. Aquino's book Black Magic 1 Theory
and Practice contains an example of Greater Black Magic nitual, and other
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ceremomes may be created for parncular occasions (Harvey, 1997: 289).
These take a sunilar form to the ntuals used by all ceremomnial magicians,
whuch 15 not surpnising because the Temple of Set 15 best understood as an
assoclation for magicians. It s concerned solely with magical skills and has
no regular occasions that are celebrated by fixed nmtuals. Unlike all other
nco-pagans, Seaans do not use 1 calendar of fesuvals, not even treating
Walpurgisnache as a festival, although certain pagan festivals may be seen
as approprate for social gathenings. However, most of the activites of the
Temple of Set's members are solitary, involving the study and practice of
magic.

The ntuals of the Temple of Set resemble those of other magiclans 1n
structure and form, although both groups of satansts sa far discussed are
distinguishable from neo-pagan magicians by the fact that they do not use
a circle as a2 ‘working space’. Satamsts’ mtuals ruse power to benefit
themselves and they therefore see no need to contain the energy msed or
protect themselves from anything invoked. Both the Temple of Set and
the Church of Satan nng a bell nine nmes to clear and purify the
atmosphere at the beginrung and to intensify the effece of the mual, and
both close 1t by admitnng pollution at the end. Whether this 15 denived
from the Black Mass, as Harvey suggests, 1s not enurely clear, given that
LaVey, who imudally devised these ntuals, made clear his view that the
Black Mass was never a sertous satamc ntual but more 2 parody for the
amusement of chients of the purveyors of shocking sexual pasnmes.

The Temple of Set considers that the ntual ar magic of all other groups
1s white, while theirs 15 black. In this they differ from the Church of Sazan,
who follow LaVey (and Crowley's) dictum that there 15 no difference
between white and black magic. For Setans, these labels do not refer to
moral gualines but to the Gnostic disnncuion {(also used by LaVey} berween
other-directed and self-directed action. Black refers to the fact that their
magic 15 self~consciously self-benefiting. Given the other-directed nature
of other religions, this seems to be splitung hars, for, at least 1n Chnstan
terms, selfish acnions are wrong and mught well be designared ‘black’. All
satarusts appear to share the disuncton between Raght Hand and Left
Hand Magick and the Temple of Set 15 no excepnon.

Organization

The Temple of Set has a stnely hierarctucal structure consssting of six
levels, known as degrees: L. Senan ; II. Adept | LIl. Prest/Pnestess ; IV
Magster/Magistra Templi ; V. Magus/Maga ; and VL. Ipsissimus/Ipsis-
stma. The Temple of Set’s insignia 1s a silver pentagram 1n a circle and
each degree 1s marked by a different coloured background to 1. In this
they resemble the early Church of Satan who also had a ‘graded series of
wmsigma, although the colour distinciions were abandoned with the decen-
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tralization and the mmage 1n the Church of Satan regalia was that of the
Baphomet. Unlike other groups of magicians. the Tgmp[c of Set does not
expect all 1s members to progress towards the highest grade: most are
expected to remam as Adepts, that 15 at the second degree, which
recognizes an individual as a competent magician. While all Adepts are
expected to improve their magical skills by accumaulating expenence and
deeper leaming, the higher degrees are not a recogrution of achievements
in magcal skills but represent offices believed to be conferred by Set and
recogmzed as confernng priestly duties and responsibilines within the
Temple. The ruling body of the Temple consists of the 1mmnates of the
highest degrees, of whom the semor priest in Britamn 15 one, and 15 called
the Council of Nine. An annual conclave bnngs the Council and other
higher mmnates, as well as ordinary members, together.

Priests and priestesses are responsible for running the Temple and 1ts
local groups or Pylons. While Pylons facilitate meetings berween members
who live in the same region, any member can attend a meetng of any
Pylon. Harvey lists four Pylons in Bnotain but one 1s a correspondence
Pylon concemed with a region outside Brtain. In addition, the Temple 15
divided nto Orders, each representing an telleceual interest and super-
vised by a IV degree mnate as GrandMaster of the Order. In this respect
the Temple 1s concewved of as like a umversity, with subject departments
or faculnes, led by a professor. Harvey summanzes the desenption 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 m one order and
develop an expertise mn at. It 15 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 1t is not large. Its leader David Austen 15 frequently called upon
to appear on televiston as a representatve of satanists and has an equivocal
relanonship with the rest of the pagan community that has expressed self
on occasion 1n violent reaction to any perceived criticism of the founder,
Aguing, While Harvey records that some of the Briush Senians who
completed his questionnaire vored Labour, Liberal or Liberai Democrat,
the general views expressed by Austen are much more nght wing.

There 15 litde evidence of branches of the Temple of Set in other
European countries, aithough the Temple has corresponding members
elsewhere who may be quite numerous as a special Pylon 15 concemned
with them. The Black Circle 1n Bergen, Norway, is an off-shoot of the
Temple of Set but 15 now independent”’ In 1992 Gordon Melton
estimated the number of members of the Temple of Set 1n the USA to be
about 500 and Harvey suggested 2 figure of arcund 50 1n Britain . noting
however that their semor pniest, David Austen, told ham 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 supposcdl\; large
gathenng of the Temple of Set in London said there were only about a
dozen members there, and a member of the Pagan Federtion claimed
that Harvey's figure was about night. It seems unlikely that there are more
than 100 members of the Temple of Set 1n Bntamn at the very mast and
the total may be considerably fewer.

THE PROCESS-CHURCH OF THE FINAL JUDGEMENT

While this group has long been dissolved, 1t was responsible for generanng
a good deal of the publicity accruing to the satamusts dupng its exastence,
It was also rather different from both the other groups. in that its members
lived together as one or more communes, whereas other satamst groups
have been more conventional in undertaking only par-time acnivimes.
Moreover, 1t 15 difficult to decide whether it was a truly satanist organiz-
ation, given that Satan was only one member of its pantheon. Neverthe-
less, 1t caused much alarm 10 its heyday when 1t was accused of forced sex
and murder. Rumours that 1t has been revived are sdll accompanied by
expressions of apprehension.

In the early 1960s. two members of the Church of Scientology, R.obert
and Mary Anne de Gnmston Moore, who had been working as therapists
left to set upan business for themselves to develop the techniques used by
the Scientologists even further. They called thew approach ‘Compulsions
Analysis’ and clamed that 1t enmabled individuals to realize their full
potential. Their technique was named a ‘Process’, after the Scientology
technique. Soon their success enabled them to rent premuses in Mavyfair.
Their group therapy sesstons praduced strong bonds between themselves
and their clients to the point where they realized they had created 2 new
religton, which was ulumately to be called The Process-Church of the
Final Judgement. About 30 of them left London to found the ideal
communty and after some years spent wandenng from place 1o place,
including 2 period of proselytization 1n London and similar tnps in the
USA., they settled in eastern North America. They had by then had some
cantact with Anton LaVey and added Satan and Lucifer to their worship
of Jehovah, with the result that they were soon labelled devil-worshippers.
Once communities were established 1 the USA they supported them-
selves by begging in the sireet, where they were highly visible figures,
They wore black garments with a huge figure of the Goat God on ther
chests, and in New Orleans they wore dramatic purple capes, although
these were later exchanged for bfack ones. Nevertheless, their appearance
was stll sufficiently dramanc to become counter-productive so they
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changed the uniform to one of sober grey. At the time of thus change they
had been wrongly accused of having teained Charles Manson to comumut
the senes of horrific murders that took place n 1969 (this accusaoon 1s
still associated with the name). Money was very short and rfts developed
within the leadership. In 1974 the group split. By the end of the decade
the remnants of the Process were to be found mn 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 womshipped. The sociologist Bainbridge, whose
study of them 1s the mamn source of information about them, has described
their theology as constantly changing, being largely written by Robert
who conunued to elzborate 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, mysucism, otherworldliness, magic and
asceticism’, while his lower aspect was the province of ‘lust, abandon,
violence, excess and ndulgence’. In relation to the other gods, Satan was
an intensifier, both of the self-control demanded by Jehovah and also of
the self-induigence of Lucifer. In the theory of quadruple gods, each
individual was associated with a combinanon of two gods and the
combination explamed not only the personality of the individuals con-
cerned but also theiwr relationships with one another. An elaborately
dualistic structure of opposition and combinanon was constructed on this
basis bue it had more to do with explaiming the mternal dynamucs of the
group than those of the umverse.

There 1s little here of the traditional Satan, although the terms for the
gods/inner realities were drawn from'a Judaeo-Chnstian background. Nor
was there anything to compare with the magical actuvines of the ather
satanist groups that were established 1n Califorma at much the same ume
that the Process comrnunes were undergoing their vatious changes. There
was no worshup and no magic so there were no ntuals directed to Satan
nor magic wmvoking dark powers: and the communal life of the Proces-
seans, mcluding their sexual life, was stnictly regulated rather than orgiasnc.
At ames 1t was clear that the leaders were exploiung other members, who
collected funds which were inequitably divided. However, there was little
here to jusdfy the label satamc. The Process was, as Banbridge has termed
it, a ‘deviant psychotherapy group' mather than a religious one - let alone
a satanic cult.
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OTHER SATANIST GROUPS

The Black Flame 1s bought by many satamsts outside the Church of Satan
and kmts small groups and individuals 1nto a loose network of satamusts.
There are said to be differences of outlook and practice among these
groups, but most of those referred to in the literature follow the generaf
line established by LaVey. The differences emphasised by the Temple of
Set that allegedly set them off from all other groups are organszational and
theorenical; their practice of magic appears to be similar to those of other
satarusts.

Gordon Melton lists six satamst groups in the USA of which four were
allegedly defuncr; Harvey lsts two in Bnrain: The Order of the Nine
Angles and Dark Lily. Many more editors of satanist magszines were listed
in The Black Flame and mention was made of small groups establishing
themselves 1n vanous parts of the world, including Austalia and New
Zealand, In Norway, arson attacks on churches have been attributed to
satamusts; certainly one of three persons convicted for burmng down an
ancient stave-church in Bergen proclumed himself a satansst 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 15 not clear. It 1s noticeable that satarusm appears
to be limited to Chnostban parts of the world. If there are followers of
LaVey or Aquno in India or Japan they do not commumncate with other
satarusts via The Black Flame.

NUMBERS OF SATANISTS

It 15 1mpossible to know with any accumcy how many satamusts there are
altogether, whether within one country or intermationally, and any figures
given, including those given here, are guesses — more or less informed,
but sull guesses. There are many reasons for estmates to be biassed. Those
who percetve satamism as a danger to soclety, partrcularly the more
evangelistie Chnstians among them, exaggerate numbers to emphasize the
threat. Extremusts claim that every class and subdvision of society has been
infiltrated and that satansts are to be found everywhere ~ i cities, small
towns, 1n farms and villages. No evidence is offered for the numbers that
are adduced to support such clams. Any satanist organization is probably
also tempred to exaggerate the size of its membership to show 1 appeal.
However, even the most neutral observer cannot make a completely
accurate count of satamsts because of the difficulties entailed 1n identifying
who they are. Attempts have been made to assess their numbers but they
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inevitably founder on two man:problems: how to locate satanists who are
not members of any organizaton, and how to judge whether those who
buy satamist magazines or wear satamuc emblems are ‘really’ satanists or not,
since even if they call themselves satanists, members of the main satanist
groups may not consider them: to be so. There seems, however, 1o 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
proclamms a rebelliousness that 1s not lasting or serious. The source of their
ideas is more hkely to be horror videos and films or the novels of Dennis
Wheatley and their film versions, than wntngs containing the philosoph-
ical ideas of satamst leaders or;the prnciples of gh magic. The label
‘satanic’ may also be atribuced to deeds such as serial murder, particularly
of children, that are generally considered to mnvolve great evil without
there being evidence of any satanist organization behind the acts. Thisis a
moral judgement rather than a descriptive label but 1t confuses the 1ssue.
One serious attempt in 1989 by the owner of 3 Bnush occult bookshop
to conduct an objectuve mawonal census of all occulusts (Oceult Census,
1989) reported a very low percentage of respondents who could be called
satarusts. Only 4 percent of the total of slightly over 1,000, that 15 40
individual respondents, recorded themseives as ‘comnutted satanists’,
Another 6 percent claimed a ‘serious interest’ while the largest category,
amountng to 15 percent, were those who merely indicated their cunosity
about satanism. Three-quarters of the respondents reported no interest at
all. The actual figures extrapolated from this Census are less significant
than the conclosion that satamssts are a very small minonty among
occultists, who themselves represent a munonty within the population at
large. Another estunate is that of Harvey (1995a), based on his research
among satanists. He reports estimates for Bntain ranging from 5.5 million
(Phillips on the televiston programme ‘Viewpoint', see Thomas, 1993) to
3,000 (the 1994 UK Chnstan;Handbook). His own estumate 15 of less
than 100 individuals m six organized groups {of which one is the Temple
of Set) plus a {probably) more numerons fringe of individuals who are
interested 1n the groups’ ideas. Those who are sufficiently interested to
buy satanist magazines probably outnumber the members of groups and
are themselves outnumbered by the cunous and the sensation-seekers,
mostly adolescents. The patrern confirms that established by the Occult
Census, and the figures for those commutted to, or senously interested in,
satarusm in Britain are likely to be between 100 and 250 — certainiv no
more than 400, which s negligible in a popufation of about 60 million.
For the USA, the figures are egually 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. No 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
vanious parts of Europe outside Britain and they also exast in New Zealand
and possibly 1n Auvstralia. Where the smaller groups and individuals are
concerned 1t 15 impossible to be sure but there 15 no doubt that there is an
international movement, albeit tiny. The circulation figures of the main
satamist mwagazine The Black Flame, which, although published by the
Church of Satan, 1s read very widely among satanists and has been credited
with nuintaming a sense of community among them, mught offer a mther
crude means of estimating the size of the satanist commumty. Unfortu-
mately, 1t was not possible to obtain information abour them,




SECTION 3

Heathenism /Odinism

Within the neo-pagan movement are groups that are particularly suscep-
tible to being seen as satanists and have some atntudes in commeon with
them. These are the Odimsts or HMeathens. Although they have been
visibly increasing in recent years, they represent a well-established interest
m recreating the pre-Christian religion of ‘north-eastern Europe’ or of the
‘MNomse and Anglo-Saxon peoples’. They may be referred to as Odinusts,
after the Nome High God, Odin. The vamous different groups of this
persuasion have developed their own ntuals, symbols and forms of worship
although they have some common features. Heathens may be mustaken
for satanists, partly because their appearance seems to resemble that
expected of satansts. They also raise sumilar concerns among observers.
These are political and social as much as religious, and concern anxiety
about the encoursgement of interpersonal violence and, more particularly
of nght-wing militant elinsm. Heathemsm may be seen as resembling the
occult interests of some high-ranking members of the Nazis in pre-war
Germany. Like satamsm, 1t does seemn to encourage raclsm, anG-Semutsm
ane an aggressive stance to any oppositon among its members. To those
for whom these ideas represent the revival of Nazism and hence the
greatest evil, there 15 litde difference between the two. It 15 mmportant,
therefore, to make clear what the differences actually are.

Since Chrstanity did not become the majonty religion in Scandinavia
{unlike the case in Botain) untl the eleventh or twelfth centuries, more 15
known about the religion it superseded than about other pagan religions
in Europe. Nevertheless, the ideas and ntuals of modern Heathens are not
accurate revivals of the ancient religions of the Norsemen,'” Anglo-Saxons
or Teutons, but select from them in ways that seem appropriate to the
modern Heathens, much as neo-pagans have done with other pagan
traditions, such as the Celtc or Druidry. The various different groups of
the Heathen persuasion have developed their own ntuals, symbols and
forms of worship but they do have some common features. These will be
discussed briefly below, both because they clarify what 1s not satanist and
also pownt to similar areas of political and social, rather than religious,
concern.

According to Harvey (1995b) there are Heathen groups throughout
Scandinavia and Western Europe, 1n North America and Australasia. Since
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1973 one form of Heathenism has been an officially recognized relipon
1 Iceland; 1ts marnages and other atuals thus have the same standing there
as Chnsnan ones. There 1s no single orgamzanon to wiich all Odinist/
Heathen groups beiong but some groups have branches m other countries
— for example, the Borish Odime Rate has French and German sectrons —
while others have links with other similfar groups. Heathen groups are not
mutually exclusive and individuals may belong to more than one group.

Odinists/Heathens have certain charactenstic symbols: runes, the ham-
mer of Thor and the swastika. In ancient Scandinawia the runes served as
an alphabet but thas funcyon appears not to have been taken over by neo-
Heathens, who are mainly concerned with their magical qualities. The
runes are used mn a vartety of symbolic ways i mage, fortune-telling and
ntuals; they are carved on wood to form talismans or charms, or com-
bined, as bindrunes, for use 1n magic. Some Pagans who do not describe
themselves as Heathens also make use of them in magic. The hammer of
Thor may be used 1n nitoals to invoke the god whose symbol 1t s, or, 1n
the form of a pendant worn round the neck, 1t may serve, like the cross,
as a sign of religitous allegiance. Government-funded research 1n Sweden
on neo-Naz1 groups indicated that similar msignia were being used by
some of them (Héléne Lobw, pers. comm.). The swastika, a former
symbol of the sun in Norse cosmology, should differ from the form of it
used as wnsigmia by the MNazs: 1o the Norse swastika the arms tumn m the
opposite direction. Often, however, there 1s no apparent difference and it
is therefore this symbol that has aroused most alarm, both among minon~
ties such as the Jews, who associate the symbol with the Holocaust, and
among older Europeans who remember the German invasion of their
countries duning World War I

Harvey describes Heathen groups as concerned with ecclogy and
shamanism like other pagans. Flowever, another source states that an
Odimst magazine reports that ‘few are interested 1n ecology’ Certanly
the Odinist magazines read for this essay gave litle indicatron of an interest
in modern ecological ssues, unlike pagan publications. Where shaminism
5 concemned, a traditon of herbal magic that was ongnally considered
morally dubious has been turned into a shamanic means of entering into
relanonstup with the gods. In thus, Heathenism demonstrates clearly that,
so far from being a revival of an ancient religion, 1t 15 a part of the aeo-
pagan movement, shanng uts love of magical innovation and indifference
to authenticity.

Two ssues disnnguish Odimsts from other pagans: their atutude to gods
and to race. Heathens are clearly polythewstic, while there 15 a tendency
among orher groups to associate different gods together as aspects of the
Goddess. More has been wntten about the pre-Chnsuan religions of
northern Europe, which were prectised longer than those of the more
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southern regions, the latter being first affected by the relipon of the
Roman Empue and then Chnstamzed at a relanvely early stage. The
Roman Empire did not include the north and Chnstianity therefore came
late to 1t. Heathen views on gods and goddesses are consequently clearer
and more uniform than those m other traditions, where different views
may be held within the same group {Harvey 1995b: 66). Heathens
acknowledge a plurality of gods, divided mto two categones — the Aesir
and the Vanir. The former are referred to 1n the name Asatrii — those who
honour the Aesir — and some heathens today call themselves Vanatra —
those who honour the Vanir. It 15 Asatrii that is recogmzed 1n Iceland.
The gods and goddesses are treated as persons with whom human beings
enter 1ato reciprocal relatonships, which 1s qmre different from the nommal
sermu-indifferent atttude 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 Nome cosmology can be seen,

The second and rost important difference between Heathens and other
neopagans lies in the former's atatude to race. Their view 15 that each
‘race’ has a particular traditon to which 1t has some inhented psychic or
genenc affinity, so that, for example, Odimsm 1s parucufarly suited to
Northern Europeans. It 1s not altogether clear what is meant by race but
it seems to mean a physically defined group with a parncular cuiture — an
ethnic group in more modern terms. Heathens reject the use of words
with Latin or Greek ongins as belonging to another, southern, tradition,
preferring, where possible, to use terms with what they consider to be a
Normse denvation. An example of this is their preference for ‘heathen’
rather than ‘pagan’ as a description. Their objectton to Chnstianity is on
sunilar grounds: that it 15 not part of the Northemn tradition. Heathens
object strongly to multiculturalism and to pluralism of any sort. In
Scandinavia where the government have accepted large numbers of
refugees from the “South’ (2 new label for what was formerly the Third
World), this attitude can be interpreted as a reaction to recent events.
Something sunilar may be true of Britain too, although here immugration
15 less recent and was ended some years ago, so that 1t 1s hard to see this
racism stmply as a direct reaction to immugration.

Harvey states that not all Heathens take such 2 maost view of others.
Some see other traditions as ‘equally valid for other peoples’ and others
make clear that they are not claimuing racral or cultural superionty (1995b:
65). Howeter, he admuts that relanons with neo-pagans of other persuasions
are not always amicable because of the Heathens night-wing views, their
assoclanon of power with violence, and their commutment to an old-
fashioned view of gender. A bnef reading of the Odinist magazine, The
Raven Banner, leaves one in no doubt as to its racist and nght-wing views,
which are brutally explicat. Even so, Odinism 1n Bnitain 1s much less cleatly
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polincal 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 inciung 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 nght-wing groups and there 1s a long
fustory of overlapping membership between the two types of group.

It has been noted that the political outlook of members of the Church
of Satan tended to be conservative and that LaVey was always against
breaking the faw, partcularly where drugs were concemed. As we saw
earlier, Alfred describes the membership as consisting of ‘mostly muddle-
class white people 1n their fornes, thirties and [ate rwenties, 1ncluding
many professionals’, which would be consistent with this. The member-
ship of the Temple of Set, classified by Harvey, was slightly more vaned,
mnging from a chef to a telecommunications engineer. Although the
group’s politucal affiianons are said to include five people who voted for
centre and left-wing parues, both the [eader of the Temple of Set’! and
the founder of the Order of Nine Angles have both been members of a
very nght-wing organization, the Bnush Movement. An arncle wntten in
The Blaci: Flame by Elizabeth Selwyn, who 1s clearly an Amencan, refers
to fascism as ‘the English disease’ and seems to consider all Britsh satansts
as likely vo be fascists, although she absalves Black Lily, since 1t has got nd
of its founder leader. Odinism has also been associated for at least 20 years
with the nse of extreme nght-wing polincs and, as has just been noted,
Feathen groups may express very right-wing, racist views. A Norwegian
expert on neo-paganism stated that in Scandinavia young men had been
leaving satarusm for the new Norse groups, clamung that both LaVey and
Acquine, like their predecessor Alester Crowley, were too soft and too
ready to Jeave events to magical mampulanon. These included the self-
styled satanust, formerly known as “The Count’ (possibly 2 reference to
Count Pracula) who was responsible for burming a stave church in
Norway and 1s currently m pnson for murder. He announced that he
rejected his former idencity, was no longer a satanist and was renamung
lumself Fennir, the Wolf, a figure of significance 1n old Norse mythology
(Hartveit, pers. comm.). In Sweden, research on neo-Nam groups has
shown them to be adopung symbols drawn from Old Norse folklore, of
whuch the Viking axe, hammer and the swastika {derived from the Norse
symbol of the sun) are the most frequent and disquienng to liberal
observers. In the rest of Europe too the nse 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 15 a causal link
here or even to permut any clear disnncrion to be drawn between Qdirnst
groups with nghr-wing ideas and extreme nght-wing politcal orgamza-
nons using symbolism drawn from Norse mytholegy.

[
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The oldest Odimst Group 1s said to have been founded in Australia in
the 19305 but to have moved to Britain subsequently — when 15 not clear.
There are thus two groups both named the Order of the Odinic Rute, but
one 15 generally accepted as the older. It 1s the latter that publishes the
nght~wing magazine, Raven Banner. Other Heathen groups in Broun are:
Qdinshof, Hammarens Ordens Sallskap and the Rune Gild. The last 1s
represented 1n America as well and all the groups have connections in
Europe, not merely in the northwest but also mn France and Germany. In
the USA, the Asatru Alliance, the Asatri Folk Assembly, the Odimst
Fellowship and the Ruang of Troth are well established. They seem in one
respect to be much more successful than other pagans i 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 eariier
peniod, but concern themselves with belief and mtual pracuce from a single
cuttural system. They are quite distinct from satanists, who are dedicated
magzcians and although some Odimsts may have links with nght-wing
groups as mdividuals and may even be members of neo-nazi organizations,
many of the Odinst groups seem to be pamarily religious 1n onentation.




SECTION 4

Satanic Abuse Mythology

The phrase 'satanic abuse mythology’ 15 intended to serve as a label for 2
particular set of beliefs that has spread very widely through the Western
world. Neither the ewstence of satamst churches nor the Chnsthan
theology of evil were directly and solely responsible for these beliefs,
although both were contdbutory factors, together with Chrisuan folk
mythology. According to those that held them there were covert orgam-
zations, said by some to be internanional in scope, that met in secret at
mght to perform rwals of devil-worship. These ntuals consisted of the
sorts of atrocious actions that charactenized thew perpetrators as inhuman,
The action that accounted for the term ‘sacanic abuse mythology” was the
sexual abuse of children, which was allegedly an mtegral part of the ntual,
although this was not all that occurred 1 1t according to the accounts.
The groups who womhipped Satan m this way were alleged two be
composed of people from all walks of life, including the very highest; it
was the fact that members included the nch and powerful thar afforded
them protecuosn, along with the skills of those who could conceal the
evidence of their cmmes.

In books and articles denouncing the satamst threat, the little-known
fact that satamst groups existed was used to support the allegations. When
sceptics pomted out that the accusations seemed to denve from Chrsuan
ideas, the reality of some form of satamsm could be used in rebuttal. It
was argued that it was not necessary to be a Chnistian and believe 1n Satan
oneself to accept that such ntuals were taking place, for 1t was those
involved 1n satanist religions, whaose secret rituals these were, who believed
in hum. Since most people to whom these remarks were addressed had no
idea what the ntuals of satamst 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 i the truth of the allegatons was so
strong that contrary evidence had littde effect.

While the mainstrearn and ‘official’ cults deny the charges of sacrficial
ritnal and blood-lust, there are many less formal covens of worshippers
and pseudo-satanic sects, some resorung to a kind of ntual ... that
provides the blood, sex and disgust that the detractors [si] of satanic
worship nsist 15 prevalent. (Parker, 1993:242).
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A close reading of the book from which this quote 15 taken fails to
discover any evidence for the exwstence of the ‘pesudo-satanic sects’ —
other than the supposinon that if the known satanist groups are not guiley
of the horrible rituals, there must be others who are,

THE SOCIAL CONTEXT OF THE MYTH

The foundanon of magical groups like the Church of Satan, the Temple
of Set and the smaller satamst orgamizations did not take place in a socal
vacuum but as part of a2 marked resurgence of interest 1n spiritual concerns
in the aftermath of World War I and the conflicts in Korea and Vietnam

This becarme apparent as several new sacial movements began to take
shape in Western societies. First the ‘beatniks’, then the ‘Rower children’
or 'luppies’ attracted public attention, because their pumwmrt of peace
through the development of a new way of life overturned so many social
conventions. Their crncs saw their communal way of life as associated
with dmug-taking, with the absence of marriage or, as some called it, sexual
promiscuity, and with complete ndifference to the world of formal
education and employment. These were young adults with relatively
affluent and educated parents, who rejected the soctety they had been
brought up 10, holding 1t responsible not merely for the failure to 1mprove
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 cheir philosophy was romannc
and idealistie, they provided an example rather than proselynzing, and
they were successful, up to a pomt. For several years the movement
seemed to be spreading, most visibly at umversities across the Westem
world. :

In addition to the secial movement of peaceful protest, this period also
saw the establishment of New Religions among Western societies. The
convenient term ‘New Relimous Movements', 1n current usage among
sociolomsts (Barker, 1989), will be used ro distinguish all these groups
from the traditonal, established relipious orgamizations, for they have
much 1n common, despite widely different theologies. Some members of
Western societies converted to what were considered by their compatriots
to be ‘exotic’ religions, such as vartous different sects of Buddhism. Others
joined new and dissident Chnstian movements that were established by
chansmauc leaders, Like the Reverend Moon, who founded the World
Unificanon Church. Some New Religious Movements described them-
selves as Chnstian, although doctrinally they seem somewhat heretical and
run the risk of being rejected by other Chnstian churches on that score.
Other New Religions Movements were, and are, defimtely and self-
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consclously not Chnsnan. The developing occult movement produced a
kaleidoscope of divermse groups, including neo-pagans, druids, wiccans
(witches) and ceremomal magcians, as well as the Satamsts described
earlier and the Heathens who are now emerging — although only a few of
these have increased sufficiently 1n size or been publicized to the pomnt
where the general public are aware of them. Sull other groups. such as
Scientology, Exegests and Transcendental Meditauon, belong to what Paul
Heelas has called the ‘self-religions’ (Heelas, 1982}, locaung the ulamate
truth withur the individual and devoted to umproving their members
spiritual and emotonal strength. In this they have a good deal in common
with the satanist orgamizations afready described,

The whole movement appeared to be seeking, 1n uts diverse ways, a
spirituality that, 1t was clearly felt, oaditonal Chrnsuamty no longer
provided. The different groups also shared a rejecthon of ranonalism and
of scienice as the means of improving life for humamty, regarding them s
having failed to achieve moral was well as technological progress and,
worse, with having provided the means to cause envirenmental and
human destructon on a vast scate. They were all to some degree under
attack from sections of the Chnistian Church as well, particularty from the
New Chostians, who have referred to all New Relipious Movements as
satanust on occasion. However, the fact of holding some views 1n common
and bemng faced with hosdlity from the same source has not resulted 1n 2
united stance; on the contrary, the vanous groups have competed with
one another and engaged in mutual demgranon.

The members of the established Christian community were not immune
themselves to the general current of thought and 1t effected developments
within the Churches. While the Rioman Catholic and Anglican established
churches were losing members, new movements within the fundamentalist
wings paralleled the nse of interest i1n new relipions. The house church
movement, the charismanc movement, exorcism, and belief in the possi-
bility of direct commumecations from God {e.g., the 'word of knowledge’
that reveals when a fellow member of a congreganon has been a vicam of
satanic abuse), are all part of a fundamentalist revival whuch started much
earlier in the cenrury with The Jehovah's Witnesses, the Seventh-Day
Advenusts and the Assemblies of God, but wluch has now gone on to
effect changes inside even the more traditional denonunations as well. As
one example of this one can cite the fact that the exorcism of spints or
demons, once relegated by most denomnations to the gquant mediaeval
past of the Church, 15 now widespread; even the Church of England has
pnests 1w every diocese responsible for what 15 now called deliverance.
Some of these evangelining groups, like the Bapnst Church that became
the Jesus Army, became indisunguishable from new relipons, just as some
new religions considered themselves Chrstian. There rmught be a consider-




1138 Witcheraft and Magic in Europe: The Twentietlt Century

able difference between the perceptions of members and those of outsiders
and 1n the case of some groups, 1t mught be hard for an observer to decide
whether they were religtous revivals within the Chnstian Church or New
Religions.

As Hutton has pointed out elsewhere in this volume, the recruits to the
religious revival and to New Religious Movements, have much m
common. They are drawn largely from the urban middle class, from the
mndependent sections of it, and share a concem for the state of the world
i general. Structurally the groups are similar, showing a diversity of
practice and a tendency to split over disagreements berween members or
to dissolve and reform. There are similar features in their religious practices
as well: possession by spints is the basts of shamamsm among neo-pagans,
and among charismane Chrsnans speaking in tongues manifests the
descent of the Holy Spint into membess of the congregation. A belief in
the efficacy of magic, common to occulasts and neo-pagans, resembles the
faith 1n the healing munistry and the laying on of hands among New
Chnsuans. Ian Coetton'’s study of New Chnstians has pointed out the close
parallels berween their conversion expenences and visions and the effects
of recent therapeuuc practices such as primal scream therapy and the
practices of the self-religions (Cotton, 1995). Another comman thread 1n
all these various sections of the religrous revival 1s an apparently romantic
reaction agamnst a rationalist wotld view and an emphasis on direct and
personal experience as against learming as the basis of knowledge. This
epistemnology, as has often been ponted ouwt, resembles that of the
psychotherapeuac professions and it 1s probably no accident that the post-
war period saw these latter also spread and deveiop in significance.

The major differences between the New Chnsnans and the New Pagans
are directly relevant to the queston of satamc mythology. Hutton describes
those who joined the nea-pagan movement as autodidacts, nrerested 1n
learming and 1n explorng new subjects; this 15 not true of the fundamen-
talists who are traditiona! 1n their outlook, denve all their knowledge from
the Bible and are conwvinced that theis 1s the only true religmon. Neo-
pagans are eclectuc, tolerant of other religrons and do not proselytize; the
New Chnstians are determuned to spread their faith and see themselves as
engaged tn a battle aganst all other religlons which are tools of Satan. For
while there rught be little apparent difference between the Chnsnan 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
1 thus way are perceived as radically different. New Chasnans are opposed
1o any divergence from the Chnsuan faith as lad down 1n the Bible and
may interpret this as evidence of the devil’s influence and a source of
danger to Chmsban, that 1s Western, civilizagon.

Preaching against Satan 15 a feature of revivalist church services and of
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meetngs of the New Chrsnans. Warmngs include poinnng our his
ultimate mim of defeating God by bnnging the whole world under his
sway, and descriptions of his methods — seduction and temptation through
munor sins and then blackmail and other forms of coercion. The Devil 15
seen as seeking an opemng to lure or coerce individuals, paracularly the
young, into hus service. Some acuvines that may seem harmless enough 1n
themselves provide Satan with this opportumiry; others are demonstranons
of his success or of hus power. These general ideas are given life by using
contemporary events as lustmnons of them. Two New Chnstians told
lan Cotton that they had been wamned thar taking dmgs nsked 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 Chnst. Some Christians also believed that the approaching end of the
second millenmum since the buth of Chnst heralded the events foretold
in the Book of Revelauons — the tnumph of evil and the destrucuion of
the earth before the Second Coming. The spread of other world religions
such as Islam and Buddhism was used as a demonstrauon of the truth of
this, and the mse of pagan cults was, par excellence, taken as proof that
wonshipping the devil in the guise of false gods was spreading.

A HISTORY OF ACCUSATIONS OF SATANISM

The central features of beliefs 1n satanism have a histoncal background of
great anaquity, as histonans {and this senes of volumes) have shown. From
ume to tme, these beliefs have resulted 1n accusations against living
people, where fears have been given substance and hence acted to confirm
the beliefs. The past 15 used by believers 1n satanism as a source of episodes
that are seen as providing evidence for the great anaquuty, not of the ideas
but of the pracuces they descmbe. Thus, the alleganons made apamnst
herenics like the Cathars are taken as mndicating the existence of a satanic
sect and a number of other episodes may also be used 1n the same way. In
tracing & bmef history of the development of the idea of satanmisrm, the
modem relevance of some of its features can be demaonstrated.

Charges of holding secret meetings where ntes of incredible depravity
took place predate the spread of Chmstwanity through Europe according to
Norman Cohn, who traces the idea back as far as the first century before
Chnst and recounts vanous fictions concerrung secret cannibal feasts held
by conspirators that were promulgated at the ime. By the second century
ap Christians were bewng accused of infanncide, cannibalism and incest
and a decade or so later, in 177, sumilar accusations resulted in the torture
and death of the whole Chnstian commumity i Eyons. Their remans
were burnt and thrown into the Rhone, a fate not accorded to the bodies
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of any other cruminals, 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 satanusm predates Chrstiamty.

After the conversion of Europe to Chnsnanty, 1t was the Chnsnans
who made these same allegarions against those who were percewved as
enemmes of the Christian Church. Sects like the Montanists in Phrygia and
the Mamchaeans were suspected of infant sacrifice and of muang children’s
blood wath meal to make ntual bread of it. This fast was a clasm made by
St Augusnne that was to be repeated time and again as an accusanon
hurled at the Jews in the centunes to come.’* Cohn describes how, ‘As
the centunies passed the powers of darkness loomed larger and larger 1n
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
Chrisuan sects, the myth had become one of a ntual of devil worstup with
demons present.and Satan presiding overall. The ntual had become the
mverse of the Chnstian Mass. Dunng 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 histonical research has
detailed the falsity of the accusanons against them.

The Knights Templar were more formidable adversanes for the Charch
to choose as opponents than most heretics, vet the use of allegations of
satanism helped Philip of France to bong them down and take possession
of their enormous wealth to prevent hus own financial ruin. From being 2
religious order with great power. as well as nternational bankers and
traders enjoying great pnvileges, they were utrerly destroyed. The crimes
they were accused of were those levelled agamst the herencs, with the
addition that they were sajd to worship an idol called Baphomet, which
was smeared with the far of roasted infants. The bodies of dead Templars
were said to be burned and the ashes used for magical potons 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 bumed when they refused to
withdraw therr recantations. This stopped any further recantanons. The
leaders were also bumned, even though they had confessed, but on the
scaffold on 18 March 1314 the grandmaster, Jacques de Molay, withdrew
his own confesston, proclarming his guilt at having made it when nothing
of what had been said was true. The histoncal evidence 15 sufficient to
confirm hus tnnocence (Cohn 1975 ch. 5).

The Kmghts Templar figure as satamsts i many accounts where
hustorical myth 15 used as proof of the anuquity of satanusm. Theur status as
corrupt Catholic pnests feeds the Protestant myth that Catholicism 15 2
satanuc religion; the allegations of homosexualiey are accepted ac face value.
As has already been seen, the Church of Satan shares the ant-satanist view
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that the Templars worshipped Baphomet. despite the historical evidence
showing that no such idol was found in the search of Templar property
and the fact that vanous other interpetanions have been given for the
rumour. The idol 1s portrayed as the goat-god version of Satan, desprte
the contemporary allegations that it was a head. The powerful international
organizanon of the Templars 1 the model for the myth of modern
mternational satanism and may also have been the model for the myth of
wnternattonal Jewry, since the Templars controlled the wotld of banking
and finance of their nme,

Gilles de Rais, the compamon and supporter of Jeanne d'Arc, is
frequently 1nstanced as a proven satanist. Having reared to his country
estates at a young age, he was later accused of sorcery and of serrous
debauchenes with an incredible number of young boys whom he was
alleged to have killed afterwards. Historians 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 1s evidence
that he knew very little aboue the occult. Elliot Rose. who thinks he was
prabably a homosexual sadist, also remarks that the alleganons must have
been exapgerated 1n the telling (Roose, 1989 (1962):73). Even though there
1s no evidence at all that he was a satamst or that the boys were sacrificed
m ntuals of devil-worstup, he 15 nevertheless commonly referred to by
believers in the satanmic myth as a satarast (e.g. Boyd, 1991:113).

The witch-hunts of the early modemn penod represent a crucial devel-
opment 1n the satanic myth but are not referred to by modem ant-
satarusts, perhaps because 1t has long been accepted that the accusations
made during them were largely untrue. What 15 less clear 1o the popufar
mund is that at the end of the Middle Ages there were two disknct uses
made of magic: the léamed and the popular. Among the educated, which
often meant the clergy, there was interest 1n the phenomena of the natural
world: learned magie was associated wath the earfy beginmings of what
would later be called the namural sciences. A disunction was drawn
berween natural and demonic magic, the former dealing with the ‘hidden
powers' in nature, the latter having to do with comunng demons to
perform what man alone could not do, While the disnncnon was clear in
principle, 1n practice 1t might be hard to mantain and there was suspicion
that those who practised natural magic mght invoke demons as well.
There 15 a direct parallel here with the modern occultists whose practice
of magic resembles that of the mag rather than the popular mame that
was later outlawed as devil-worship,

To some early modern clencs, more ngidly punst 1n their ideas, all
magic wmvolved the demonic 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 mage to heal,
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1o find thieves and to recover what they had stolen, was important in the
rural areas. Keith Thomas has shown how in England the Church was
offering its own specifics for these ills, so that its atempts to stop the
pracuce of traditional white magic by clanmung 1t was of the devil smacked
of self-interest (Thomas, 1973). The Church also decreed that black magic
or sorcery, the witcherft that was believed to cause sickness and musfor-
tune, was also associated with the Devil. All magic, 1t was said, obtained
its power through a contract made with the Devil and witches were hus
servants.

It was a short step from this to the idea of sssernblies of evil beings
meeting to worsiup thewr master the devil. The final idea of the witches
sabbath was composed of vanous strands that had been added to the myth
of the conspiratonal feast. The eaung of murdered children and the
mndulging 10 sexual orges were retained but other details were brought in
from other mmages and folk beliefs at different nmes. These included the
oseutum infame {the kiss on the anus or buttocks that servants of Satan must
offer as a sgn of their servitude and that has been seen as an obscene
parody of kuissing the Pope’s ring), the flight to the sabbath, and the idea
that witches had ammal farniliars. The lasting effect of the persecution
urleashed was probably the establishment of the idea of devil-worshup and
the witches’ sabbath as a folk-belief. The modern myth 15 a descendant of
it; despite the failure to mennon the ideas that ammated the witchhunts,
1t 15 the idea of the witches sabbath that has contributed the framework of
alleged satamsmm. As in the past, local elements may be incorporated into
particular accounts, but the main features of the witches secret meeting to
worship the devil remain.

This mythology was revived as a direct resuit of the New Chnsnans’
struggle apainst other relipons. Fundamentalist Chnstians had always
opposed Freemasonry and previous dissident Christian sects such as the
Seventh Day Adventsts, condemmng them as the devil's work; from the
1960s onwards they also campaigned against the practices of the hippies
and against New Religions as manifestanons of Satan. The neo-pagans,
paraculatly the witches (it was only later that the evangelicals learnt to call
them Wiccans) were, from the first, deemed to be servants of Sacan and
their rites, about which litde was known. to be modern forms of devil
worship. The term ‘cult’ was used to refer to all New Religions,
partacularly those that were small and unconvennonal and the term quickly
took on a derogatory inflection. Chastan campaigning orgamzatons in
both the USA and Bntain described themselves as being anti-cult. The
term “cuft-cop’ was used in North Amenca to describe those policemen
and women who became ‘experts’ wn satarusm and who propagated the
myth 1 lectures and workshaps.

New evils were added to the campaign as nme went on. Some came
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from the beliefs of New Chnstans abour the dangers of modern amuse-
ments. Practices such as reading horoscopes, telling fortunes by using tarot
cards or a crystal ball, and pracncing spintualism through engaging
mediums or using ouija boards, were all likely to lead people to satanism.
The focus of later campmgns were: heavy rock music, because certain
bands used symbols such as 666 (the number of the Beast mn the
Apocalypse} and were said to transmut dangerous messages when their
records were played backwards; the fantasy role-playing game Dungeons
and Dragons; certain symbols like that of the Campagn for Nuclear
Disarmament and that of the soap firm Proctor and Gamble mn the USA,
which led to a boycott of its products in the USA; and the World Wild
Life Fand (WWLF) because of its ecological concerns which were
charactenized as pagan nature-worship (the Duke of Edinburgh has been
charactenized as a satarust because he 15 President of the WWLF). To the
dedicated New Chnsuaan even the pracuce in pnmary schools of celebrac-
ing Hallow'een with pumpkins and homemade figures of ghosts and
witches put young children at misk. Stories about the dangers of Hal-
low'een were already circulabing in the USA dunng the 1970s. It was not
unti! a decade later that campaigns to stop such practices in schools 1n
Bntain were reported 1in Bnitish newspapers.

The fundamentalists argued that just as marjjuana was a comparatively
innocuous drug but using it led directly to the use of hard drugs, so any
of these dubious pracuices carrted the nsk of falling into Satan’s power.'?
In his book published 1in 1973, the Amerncan evangelist and faith-healer
Morns Cerullo lists all of them as part of the wave of satamusm sweeping
the country. (He records that the ttle of the book, The Back Side of Satan,
represents Satan in flight from true Chostans; the explanation leaves the
reader wondenng whether there 15 also a reference to the kiss thar was
alleged to represent fealty to Satan and speculanng as to whether this was
mntentional).

As this example suggests, the religious revival first attracted atrention in
the USA and 1t was there too that the satamic abuse mythology arose.
There has, however, been some disagreement over where precisely satanic
abuse mythology started. The Amencan folklonmst Williarn Ellis has argued
that all the mgredients of the allegations were already present in Brush
folk-lore and were exported to the USA (Ellis, 1993). It 15 true that one
of the early allegedly satame cults, The Process was founded in England,
but as was shown earlier, this group was not typical of modern satanism
and 1t did not fit the allegations of satamsm either. Crowley too was
Brinsh and influenced the occult movement m the USA bur Ellis has
pointed particularly to the fact that vampinsm, that 15 blood-drnking, was
more characteristic of cases in Britmn, where folk-tales of vampires had a
long history, as they do in Europe. It was this that led Ellis to consider a




124 Witcheraft and Magic in Europe: The Twentieth Ceneury

Bninsh ongin to the mythology. However, the view taken here 15 that 1t
was a comnbination of features rather than any one of them that character-
ised what has become known as satanic abuse, and that this was first
‘discovered’ in the USA.

National vanations 1n the allegabnons can indeed be detected, some of
which, like the satanists dressed as clowns in the Dutch. case 1n QOude
Pekela, can be traced to particular allegations in the USA. On the other
hand, some elements in the alleganons that were distinctive to the USA
were not transmitted as the mythology spread. One of these was the
reports of mutilated ammal carcasses being found that were considered as
proof of the acuvites of satamsts and which were largely absent from cases
outside Amenca.'* Scares chat children were to be kidnapped, like those
that terrified a small town in New York state (Victor, 1991), were also
promunent in satamc abuse mythology in the USA bur rare elsewhere
(Bromley, 1991}, On balance, 1t can be said that if modern witchcraft was
exported from Bntain to America (Hutton, this volume) then satanic
abuse mythology and the ‘satamsm scare’ was imported 1 return.

THE COMPONENTS OF SATANIC ABUSE MYTHOLOGY

There are several strands 1n the mythology. The ides that children are
abducted to be killed as sacrnficial vicums 10 evil ntes 15 one such
fundamental element. The cases of children who disappear and whose
bodies are then discovered later are reported mn the media and are vsed to
show that it 15 sull happening. Men bke the Bnron Fred West or the
Belgian Dutroux, both of whom were responsible for the senal murders
of children and teenagers are claimed to be satanists, thewr actvites
described as "nruals’. and efforts made to demonstrate their involvemnent
in the occult. The fact that there 15 mcontroverdble evidence to prove
that these men tortured, abused jand killed their vicims has been claimed
to ‘prove’ that satarusm is a real threat, despute the fact that there 15 no
evidence to suggest that either nan was 2 member of 2 satamst group or
was performing ntuals when he commutted s cnmes. It appears that
where crimes are unusually horrific, calling the perpetrator of them
‘satamic’ may be a moral dessgnaton as much as a literad description.
Cannibalism as part of satamic meual 1s a regular, though not mnvariable,
feature of the mythology. When beliefs in witchcraft were linked to ideas
of devil-worship early 10 the sixteenth century, witches were also accused
of cannibal feasts, Traces of this remain i the Witch in the falk-tale of
Hansel and Gretel, who captures the two childeen to fatten them up in a
cage for eanng. Cannibalism does not feature 1n all hustorical accounts and
the Templars, for instance, were not accused of 1t. But the idea that they
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sacrificed human beings to ‘feed’ cherr alleged 1dol, Baphomet, sdll defines
human beings as food, thus breaking a fundamental taboo.

In all socienes there are certain acuons whose prohibition 15 taken for
granted because such behaviour 1s seen as defimng what 1s not human: the
prohibitions concemn food, sex and killing. Those that break them are
inhuman 1n that they violate what are assumed to be basic qualines of
human nature; they thus serve as symbols of supreme evil, The central acts
of the rites of the Witches' Sabbath in the satanic myth are the public
breaking of these prohitations. The killing, rather than nurture, of the
young, the use of human flesh as food and, finmally, the orgies of perverted
sex, all testify to the fact that witches and devil-worshippers are less than
human. What form of sexuality 15 outlawed 1n the descnpnons of evil
beings may vary ffom time to ume and place to place, as they must do
since they are cultural prohibinens, not reflections of a uruversal human
nature. Their alleged breach 15 best understood as a symbolic statement
about evil, rather than as a factual description of reversals of human nature.
Anal ntercourse, bestiality, homosexuality, incest and finally, in. the
twentieth century, the sexual abuse of children, label the participants in
the Witches Sabbath or any other 'satamic’ ntual as beasts, not human
beings,

Other fundamental efements also have a long hustory. The idea of secret
meetngs held by evil conspiratars 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 duning the centunes followang the establishment of Chnstanity as
the domunant religton 1n Evrope, similar allegauons were made agamst
those whom the Church defined as its enerrues — hereucs, wncluding the
Cathars and Albigenaians, 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 demed
Chnst's divimty and crucified Him, were associated wath Satan and
accusations made agamnst them from time to time, most recenty in the
alleganons of the Nazis that they killed Gentle children, especially bovs,
to use their biood in making of their ntual food. The Jewish term for
thear holy day, the sabbath, was and still 15, used to denote the meenng of
watches to worship the devil, like the eatdier term for their meenng place:
synagogue.'* All these accusanons mught vary according to the nature of
the people agamst whom they were directed but they associated satamsm
with accusations against identifiable people and groups.

While one can poant to a histonical continmy in the core elements of
satanic raythology and thewr almost universal significance as defimtions of
the (inthuman, this has not meant a fack of change. The ewentieth-cenmry
version of the mythology reflects contemporary popular anxettes about
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children, concerming therr sexual exploitanon as well as the possibility of
violence used against them or their deaths in mfancy. Sataruc atwvals
wvolving childten may be said to have been photographed, video-
recorded or filmed for sale, following media stories about the extent of
child pornography. Children's sexual abuse as part of the ntuals has
become a common feature of alleged cases of satanism. It has featured n
so many allegations that the term ‘satamic abuse’ 15 vsed to charactenze
them as a phenomenon and 1t 1s this that has propelled the mythology of
satanusm anto the arena of state acton. The prominence of children in
accounts of satanic abuse or witcheraft has been explaned as representing
fears for the future 1n a society facing great uncertainties; it may also reflect
fears thar the horrors that befall children in other parts of the world, which
are daily reported in the media, may one day occur to children 1n other
sacieties that are as yet fortunate enough to be peaceful and well-fed.

Other more recent elements mn satanic abuse mythology also refer 1o
social contravemies such as abottion. The controversy over abortion
became a political 1ssue 1n the USA where the New Chrstans were
passionately commutted to ending it, even to the point where violence
was used against doctors and clinics who performed abornons. However,
many Amencans who were not New Chnstians were alse opposed to easy
abortion, so the reference to abortion, partucularly to forced aborton,
attracted wider support than the purely 'Chosuan” allegations.

Manonal vanmations m the details of sataruc abuse mythology can be
identified and seem to reflect particular anxieties 1n the country concerned.
In the USA, the, majonty of cases where children were said to have been
ntually abused by satarusts involved numsery schools — “pre-schools’ 1n
Amencan terminology. It has been pointed out that anxienes among
women over leaving their children to the care of others easily become
fears for their safety in thaose hands. In Britain, however, ntual abuse was
alleged to 1nvolve the children’s own parents, and the accusers were socal
workers and therapists racher than parents,

SOURCES OF ALLEGATIONS

New converts to fundamentalist Christiamty would testify to thetr paraci-
paton n these satanic evils before they had ‘found Chnst' and to how
they were led into worstuppmg the Devil; and some of their accounts
were published. Cerullo pives a summary of one of these accounts, by
Mike Warnke and two journalists, whose book, The Satan-Seller (Warnke,
1972) was widely read and quoted 1n the USA."® One of the most popular
Bnash accounts of a former devil worshipper, to judge by the number of
reprantngs it underwent, was published in the same vear as Cerullo’s
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book. Entitled From Witdiraft to Cluist, 1t described witches engaged in
ntuals of devil-worstup {Irvine, 1973). These converss were winesses to
the subtlety of Satan’s temptations and to the power of Chnsuan faith and
prayer to save satamsts; the depth of thewr (former) depravity was a measure
of the strength of this power . In these early tesnmomes, drug-taking and
dealing were very prormunent and there were references to long hair and
promuscuity which were seen as characteristic of "tuppies’ and which were
major public concerns 1n the 1970s. Prosntution was also a regular feature,
usually representing the inevitable result of involvement with drugs.

The rmtuals described in these tesumonies included ammal sacrifice
(usually of chickens or cats), nude women and sexual orgies. Blood from
the sacrifice mught be used in the ritual, for example it mught be dnpped
.on to a naked woman's body but human bemgs were not sacrificed in
these early accounts. Warnke's account descrdbed fingers bemg cut off”?
and eaten but cannibalism was not a major theme. Other rebigions nmught
be umplicated, as when Cerullo describes the design on the membership
nng of ‘caven’ members as featunng a crescent and star, the symbols of
Islam.

Although in other respects these accounts represent modern versions of
the early modern satarue myth, 1 that they are composed of the same
elements, the differences show the effect of the intervening centurnes: the
witches do not fiy to their Sabbath, either on ammals {the Early Modern
way) or on broomsticks (the later folklore version) and the Devil himself
does not usually appear. Although sexual promuscuaty 1s a feature of all
versions, the modern survivor of satarusm does not usually describe having
mtercourse with the Devil himself, as suspected witches were regularly
described as doing dunng the witch-hunts of sixteenth- and seventeenth-
century Europe.

The defiming feature -of satanic abuse mythology 15 that children are said
to be being sexually abused and that these acts are an mtegral part of ntual
addressed to the worstup of Satan. Thas feature did not appear mn the
allegations referred to so far; neither Wamke, nor Cerullo nor, in Brtain,
Irvine, mentioned the presence of children at the gathenngs that were
described, let alone the sexual abuse and sacrifice of them. But while, in
later allegations, varations on this theme are common and some allegations
are extremely vague, sexual abuse i1s 2 core feature. Thus refates directly to
the fact that it 1s 2 major public anxiety.

Dunng the 1970s the problem of children being sexually abused by
fathers and stepfathers was made public 1n the USA. Books such as Louse
Ammstrong'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 experience, including mn
some cases full mtercourse. It was also learned that sexual abuse, as 1t was
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calied, mught start at a shockingly early age. The revelation followed the
eatlier discovery that babies and small children mught be physically
damaged by their parents (what became labelled as the ‘battered baby'
syndrome) and rased considerable alarm. What differentiated the two
forms of abuse was that in' cases of sexual abuse there were often no
physical sipns comparable to those that X-ray machines maght reveal in a
child's body and the vital. usually the only, source of informaton was
therefore the child wself. For both these reasons, inducing the child to say
what had happened became 2 focal 1ssue and ‘experts” in this field achieved
considerable fame within their fields. Unlike the earlier discovery too, the
memones of adults could be used to support the clam that sexual abuse
was not a fantasy, as Freud had deemed it, but a reality. The children who
said this was cumrently happening to them should be believed, since the
memones of adults proved they were not lying.

Feminist concerns with violence against women contributed to the
growth of satamc abuse mythology by insisung that women's accounts of
the wiolence, comprising sexual and physical assaule, that was used againgt
themn by men, be believed as they had aot been previously. When women
disclosed their memones of having been similarly abused in childhood
these disclosutes too were worthy of credence. The sexual abuse was
sadistic and violent and, 1n some cases, it was recounted, had been so
traumagc thar all memory of it had been repressed; it was only when the
victim entered thempy for other reasons that the ongnal cause was
revealed.

Thus. when evidence came to light that children were raped and beaten
up, the femtrsts were in the forefront of those who campagned for
children 1o be believed. The discovery subsequently that women nught
also sexually abuse children and that netwarks of men might be involved
wn trafficking children, both as subjects for pornogrape videos and for
sex, added to the general anxiety about children. The murders of children
were given great publicity 1n the press and rumours that children were
bemg kidnapped for unspeakable purposes accompanted these homor
stones. Some unusual cases, like that of the three-year-old who sunnved a
terrible ordeal that was intended to kill her and who was able, remarkably,
to identfy 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 distincnve feature of satanic abuse mythology, that set it apart from
other ideas of satamusm or the actual beliefs and practices of satamust groups,
15 that 1t somulated a rash of real cases in which allegations were made that
seemed to offer the opportunity to uncover satanuc activines and identify
the satanists. Before this, clauns about satamism being rampant had been
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couched in general terms; if actual cases were mennoned, usually only one
or two, if any, of the satamsts were idendfied. Moreover, all the cases in
which adults were the vicoms referred o events that had occorred so
many years before that action to discover and purush the perpetrators was
not possible. With the advent of allegations that small children were beng
satanically abused the sitpation changed dramatcally. In addition, in all the
countnies affected there were laws concerning the protection of children
that were tngpgered by the alleganons. The child victims brought the ideas
out of the realm of belief into the world of action.

During the last 2Q years, there has been a very iarge number of cases in
a large number of countnies where 1t has been alleged that rituals of devil
worship have actually taken place. The allegations have not been simul-
taneous but have followed from one another us satamc abuse mythology
spread from one country to another. They have been composed partly of
the allegations of adults wha described, usually to cheir therapises, their
childhood expenences dunng which {they alleged) they were sexually
abused dunng satanic rituals, and pactly of allegations artributed to young
children. These latter have been said to be ‘the children’s stones’ and
campaigning groups have taken ‘Believe the Children” as their stogan or
even, 1 one Amencan case, their name.

Another peculianty 15 that, despite police invesuganons being carmed
out and, 1n some cases, charges being broughe agmnst those perpetrators
who were identified, independent matenal evidence to corroborate the
accusations has never been found. Even in those cases where the charges
have resulted in convictions, this outcome has been based on the tesumony
of the victims, 10 all but two cases in the USA. The exceptions have been
cases 1n which the accused “confessed’, but, as 1n the other cases, there was
no independent evidence that corroborated the admission that the accused
bad taken part in these rifuals, 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 Amernca at the beginning of the
eighties. Alleganons by aduits, such as Michelle Remembers (Pazder and
Smith, 1980} and Satan's Underground (Stratford, 1988} were published in
the USA, and subsequently, 1n 1984, the first case erupted. This was the
case of the McMaran day-care centre in California, a case which was to
take seven years to come to trial and proved to be the most expensive case
in Amencan legal history. For all the ame and money it took, the case
collapsed and the defendanes were acquitted or released on hung verdicts,

Thereafter, cases spread across the USA like 2 rash. By the ume that
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called, might start at a shockingly early age. The revelation followed the
earlier discovery that babies and small children nught be physically
damaged by theiwr parents {(what became labelled as the ‘battered baby’
syndrome) and raised considerable alarm. What differentciated the two
forms of abuse was that 1n cases of sexual abuse there were often no
physical signs cornparable to those that X-ray machines might reveal in a
child’s body and the wvital, 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 1ssue and experts’ in this field achieved
considerable fame within their fields. Unlike the earlier discovery too, the
memones of adults could be used to support the clim that sexual abuse
was not a fantasy, as Freud had deemed 1t, but a reality. The children who
said this was currently happemng to them should be believed, since the
memones of adults proved they were not lying,

Fernist concemns with violence against women contributed to the
growth of satauc abuse mythology by 1nusting 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 memones of having been similarly abused in childhood
these disclosures too were worthy of credence. The sexual abuse was
sadistic and wiolent and, in some cases, 1t was recounted, had been so
traumatic that all memory of it had been repressed; 1t was only when the
vicum entered therapy for other reasons that the onginal cause was
revealed.

Thus, when évidence came to light that children were raped and beaten
up, the femumsts were 1n the forefront of those who campaigned for
children to be believed. The discovery subsequently that women might
also sexually abuse children and that networks of men mught be involved
in trafficking children, both as subjects for pomographic videos and for
sex, added to the general anxiety about children. The murders of children
were given great publicaty 1 the press and rumours that children were
being kidnapped for unspeakable purposes accompanied these hotror
stories. Some untsual 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 idendfy her attacker, subsequently fent 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,
1s that 1t sumulated a rash of real cases in which allegations were made that
seemed to offer the opportunity to uncover satamic activities and identify
the satanists. Before this, clams about satamsm being rampant had been
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couched m general terms; if actual cases were mennoned, usvally only one
or twa, if any, of the sacanusts were 1dentified. Moreover, all the cases n
which adults were the vicums referred to events that had occurred so
many years before that acuon to discover and punush the perpetrators was
not possible. With the advent of allegations that small children were being
satamically abused the sitvation changed dramabcally. In addition, 1n all the
countries affected there were faws concerming the protection of children
that were tnggered by the allegations. The child victums brought the ideas
out of the realm of belief into the world of action.

During the last 20 years, there has been a very large number of cases in
a large number of countnies where 1t has been alleged that ntuals of devil
worshup have actually taken place. The alleganons have not been simul-
taneous but have followed from one another as sataruc abuse mythology
spread from one country to another. They have been composed pardy of
the alleganons of adults who described, usually to their therapists, their
childhood expenences dunng which (they alleged) they were sexually
abused dunng satamc 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, in one American case, their name.

Another peculianty 15 that, despite police invesugatons being carned
out and, in some cases, charges being brought agmnst those perpetrators
who were identified, independent matenal evidence to corroborate the
accusations has never been found. Even 1n those cases where the charges
have resulted in convicrions, this outcome has been based on the testumony
of the victams, 1n all but cwo cases in the USA. The exceptions have been
cases 1n which the accused 'confessed’, but, as in the other cases, there was
no independent evidence that corroborated the adnussion that the accused
had taken part n these ntuals These ‘confessions’ are of considerable
mterest and will be discussed further below.

THE SPREAD OF THE SATANIC ABUSE MYTHOLOGY

The first cases came to light 1n North America at the begmnmung of the
eighties. Allegations by adults, such as Midhelle Remembers (Pazder and
Smuth, 1980) and Satan's Underground {Stratford, 1988) were published 1n
the USA, and subsequently, 1n 1984, the first case erupted. This was the
case of the McMartin day-care centre in Califorma, 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 nme and money 1t took, the case
collapsed and the defendants were acquutted or released on hung verdicts.

Thereafter, cases spread across the USA like a rash. By the ume that
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David Finkelhor and his associates undertook themr investipation into
sexual abuse in day-care in (1985—6, they were able to find 36 cases of
allegations'® of what they ‘called ‘ntunalisnc abuse’ that had occurred
between 1983 and 1985 (Finkelhor et af,, 1988). Other cases emerged
elsewhere, like those at Bakersfield in Califormia 1n 1985, where the
children were older and therefore not in day-care, and 34 of them were
surnmatized for a special edinon of the Memphus paper in 1988, These
cases and the allegations of adults concerning their own satanic 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 Carson show. Such was the effect on the public of these cases,
both those involving children and the publicly discussed cases mvolving
adults, that some states changed the nature of tesimony required 1n such
cases, allowing convictnons without what mught in other junsdictions be
termed mdependent 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 agamnst them, but who were still in prison in the USA 1n 1993 or
who had already died there Nathan and Snedeker, 1995).

In 1985, the vear after the McMartin case, the allegations crossed
international boundanes into Canada, with a case in Hamilton, Ontario.
There had been connections with Canada 1 the McMartin case because
the Canadian, Lawrence Pazder, co-author with his wife/panent Michelle,
of the wnfluental Michelle Remembers (Pazder and Smith, 1980) had come
down to talk to’parents. By then he had become 2 general adviser on
satanic 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 satanic ricual was being alleged, across the country.

The movement also spread across the Atlantic. In 1986 there was a case
in Holland, which included reference to underground tunnels, as the
McMartin case had done. In 1987, following visits both ways across the
Atlantic by evangelicals and experts on satamc abuse, cases began to occur
in Bntam. At the same time, Holland’s most widely publicized case, 1n
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 untl
much later that the notion of satanic abuse was mentioned by two persons
mvolved 1 1. They achieved a good deal of publicity, partculary
internationally, but their views were not taken senzously by the authonines.
In the next six years, Britan suffered large numbers of cases, although
only a handful had wide publicity. By 1993 when the Dutch Government
instigated an enquury, there had been some 20 cases in the Netherlands,



Satanic Abuse Mythology 13

None of them had been substantiated. A police investgaton found eight
cases to consider in Sweden, none of winch, it 13 said, produced any
corroborative evidence. In Norway, one well-publicized case resulted 1n
an acquuttal for the prnincipal accused. Cases in Germany have been less
well publicized intemnationally but none of them appear to have resulted
m convicuons or 1n substannal evidence that such forms of abuse are
actually happemung.

Australia and New Zealand were not immune to the panic about ntual
abuse; at the same nhime as cases were commng 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 intemational
conference in Sydney brought many of Amenca’s ‘experts’ to Australia
and 1t 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 (Guillate, 1996}. However, 1t was not
until two years fater, after two television programmes on the subject of
satanic abuse that a case resembling the McMaran case m very many
details burst mto Auvstralian public awareness. Thereafter, there were
numerous mnstances of allegations. A task force was set up 1n 1990 1n the
state of Victona to wnvesugate the clarms 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 invelving children in the USA, New Zealand and Australia
concerned very young children in nursery schools and day-care centres.
This was also the case mn Oude Pekela in Holland, in Norway, where
charges against a young man working in a nursery school resulted 1n hus
acquattal in court, and in a very similar case 1n New Zealand, where some
workers 1n a school were dismissed from the case but the main 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 mvolved and then in only two cases. Clowns and numery rhymes
featured commonly 1in the UUSA cases, in Australia and in Holland, but not
1n Britain or Scandinavia. Careful attention to local newspapers has shown
that the connections between vanious 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 vemions of
fermmsm or of Chnstamty, for example} to believe the alleganons, or
who are making a place for themseives as ‘experts’. The internanonal
spread of allegations 15 not an indication that the same organization 15
operating 1n 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 mm common. In particular, they
share defimtions of evil and a detemmination to eradicate it.
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All the cases referred to have occurred in areas of the world where the
cufture 15 imbued with Chrstianity and partcularly with Protestant
Chostamty. The rash spread from Amenca to other English speaking
countnes, either where there were natve speakers of English or where
there was a high degree of competence 1n English as a second language.
Catholic countnies and those where English 1s not a second language or 15
not widely used have been relanvely immune. France, for example, has
remained relanvely free, even of adult survivor’ stores, although that may
partly be the result of the work of Shenll Mulhern, an anthropologist who
has undertaken research on the psychotherapeutic genesis of adult stortes
i her nanve USA (Mulhern, 1991) and who s much respected m her
adopted country, France. Satanic abuse mythology, however, i1s very
clearly 2 socaml problem of the West and must be explaned 1 terms of
western culture.

SOURCES OF ALLEGATIONS

There are two sources of allegauons of satanic abuse: adults and children.
Not only s the nacure 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 sympathenc adules
who are often therapists, but may also be counsellors at rape cnsis centres
or Chnstan churches, children’s ‘evidence’ consists not merely of what
they say, which s often fragmentary or apparently ummtelligible and
needing considerable interpretation, but also their behaviour which 1s
believed 1o be indicanve of what they have undergone. The role of the
reporter/intezpreter 1s much greater where the cases of children are
concerned, but as will shortly be apparent this 15 not the whole story.
Adolescents, whose stones are coherent narrauves, fall between the two
categories on most cnteria.

Adult survivors

Adults who have suffered serious trauma in thewr past are commonly
termed ‘survivors' by analogy with those who survived the Holocaust,
although 111 the case of survivors of incest the expenence may not have
actually endangered their lives. Survivors of satamc abuse are commonly
women and 1t 15 also charactenstic that they have had periods of mental
iflness 1n theiwr lives that have not yielded permanently to treatment. There
are a number of diagnoses that appear 1n their records; on an impression-
1stc view, since no research on sufficiently large numbers has vet been
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undertaken, it seems that they may be diagnosed schizophremc or as
having borderline personality disorder. Some survivors have become
Chnstians and resemble the ‘trophies of grace’ whose accounts of escape
from former wickedness have been mentoned already. The accounts of
satanic 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 mvolving children and have often
predisposed those who believe them to accept similar stones associated
with children; i all countnes, some of these survivors’ accounts have
been published, even if only in newspapers or on television. It 1s therefore
not surpnsing that there are sumilanties in the stones that they tell;
common features concern extreme sexual abuse, the killing of adults,
children and babies, forced abornion and the eating of human flesh and
drinking of human blood. In some cases, ammal sacrifice may substitute
for, or be performed in addition to, human sacrifice. These acts are said to
be part of ntuals 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 2 forceful reason for
believing these accounts 1s thewr similarity, there are marked differences,
both in what the rituals are said to consist of and in the attendant
carcumstances. Some survivors inerirmnate themselves, saying rhat they
were forced to take part 1n the nals and perform sacrifices. Others claim
that they resisted any attempts to make them sexually abuse or kill
children. The symbeols mmvolved may be descrbed as hexagrams [sic] or
five-pointed stars, Baphomets, inverted crosses, runes, the number 666 or
other satamc symbols. Even if the costumes appear the same they are often
of different colours. The ntual acts belong to the categones of actions
already descobed as charactenstic of supreme evil but withuin broad
similanities there are many vanations. Given that an established characrer-
stic of nitual actions 1s their fixaty — rituals must be carmed out m a certain
way ~ this varability and the fact that it 15 ignored weakens the credibility
of the accounts.

Changes can also be seen that seem to relate both to the passage of ume
and to the locanon of cases. Thas, the first allegations commonly included
acounts of women and guls being used as ‘brood mares’ (breeders 1n
North Amencan termunology), who were impregnated regularly so as to
provide babies for sacrifice or, alternatively to be forcibly aborted for the
foetus to be sacrficed. 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 fack this
detail. Similarly, new details are incorporated, such as the use of runaway
children or derelicts and tramps for human sacrfices, and the use of
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tarpaulins or plastic sheets to ensure that no traces that mught form forensic
evidence remain, :

The later details appear to refer to arguments about the credibility of
accounts and are introduced in the wake of objecaons. Satan’s Underground
was shown to be a fake by a careful yournalistic investgation, so the detail
charactenstnc of 1t was dropped. Similarly, the absence of any forensic
evidence, even when murder had been commutted, resulted in the
incorporation of details which would account for this. One detail that
accounted for the absence of bodies was the use of portable crematona, a
derail transferred from the USA to Britain.

There is no puipose to be served by detailing all the vanatons and
changes 1n accounts. Enough ‘has been shown to indicate that aithough
there are similanties, there are also enough differences to make 1t unlikely
that the accounts refer to a single organizanon, whether national or
mternattonal. The lack of supporung evidence has aroused considerable
scepticism, partcularly since it appears to be true in all the countres where
cases have been investigated. The accounts of survivors are thus the sole
evidence for the existence of the satamst cuolts. It 1s 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 supparter
of a survivor tnay be vital to thac survivor’s account. To begin with, it 15
only if the listener 15 prepared to accept what 15 said as erue that such
accounts will be heard at all. It is well established that only those wha are
prepared to accept the truth ol whatever 15 said are likely to elicit them.
There 15 an identifiable nput here from a certain type of fermimsm.
Following campaigns to believe the vicums of rape and of domestc
battening, 1n these circles it has become a matter of dogma that the stones
of women who are victims must be accepted. Valerie Sinason and R.obert
Hale 1n their chapter in a book on satamc abuse edited by the former
(Sinason, 1994) go as far as to clarn that a secondary trauma may be
caused by the failure to believe a survivor (Sinason and Hale, 1994}, Ths
15 2 new approach to patients, the more convenuonal being that while the
account may be ‘emotionally true’ for the panent, the therapist cannot
know whether 1t 15 actually true (Adshead, 1994),

In other cases, the 'victum', although feeling that something 1s wrong 1n
her life, appears to have no memory of such events; in these cases 1c 15 a
therapise or counsellor who induces the memory. Research has been
published {Mulhern, 1991) that makes clear that these ‘memones’ retneved
it therapy are constructions, the product of the relationstup between
therapist and patient. Techmaques such as hypnosis and ‘regression therapy’
have been identified as particularly Likely to generate such constructions.
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They are fictnons although they may not be recognized as such by either
party . Thewr resemblance to other similar stomes is explaned by the wide
dissenunaton of information on ‘satamc abuse’ m all the forms of the
media. Thus issue of ‘repressed’ or ‘false’ memories 15 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 sdll
continues but is too complex to deal with in the space available here.

Another 1ssue, evoked even earlier in the course of the construction of
satanic abuse mythology, and which has also been a cause of controversy,
15 the diagnosts, not uncommonly applied to ‘survivors’, of Multple
Personality Disorder (MPD). This diagnosis, which is formally recognized
in the USA but not elsewhere, refers to a condition whereby the patent
displays several distinct 'personalines’ which are often contradictory in
character, The number of personalites displayed has increased rapidly over
ume; patents with 100 personalines are not unknown. MPD 15 said to
have been caused by trauma 1n early childhood and before the 1980s cases
were extremely mare. They have become increasingly common and are
now attributed to sexual abuse in childhood, particularly satamc abuse.
There are some psychnatnsts and therapists who even claim thar MPD is
diagnostic for satanic abuse, that s, thar all patents diagnosed as having
MPD must have been satanically abused. Reesearch in the USA has shown
that the diagnosis of ritual or satamic abuse has most often been made by a
small munonty 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 Christan 1in outlook may claim that one of the
chief problems of the therapist is to disungush between personalities that
are actually intrusive demons, requining exorcism rather than therapy, and
true personalities (Friesen, 1991).

Children’s cases .
The cases of children differ from those of adults in that 1t 15 usually only
adolescent children who give coherent narratves of satanic abuse, As 1
have argued elsewhere (La Fontaine, 1998) these stones are best treated
like those of adult survivors, which thev resemble 1n most details. The
main difference occurs 1n the context of the allegations; teenagers may be
mn 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 esght cases to which I have unfortunately been unable to
obtain access.

Young children’s accounts of what is interpreted as ‘satantc abuse’ are
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strongly nfluenced by adults. While it has been invanably said thae
children are revealing that they have been satapcally abused, a scruuny of
the case files makes 1t clear that much of what 1s claimed as children’s own
stories is a construction by adults. Children may make ‘odd’ unintelligible
remarks and later, when encouraged to do so, may elaborate matenal into
episodes, but 1t 18 much more common for the childrens’ ‘evidence’ to be
clicited 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 given cause for concern. The
vanation wn what children have said in these conditions is-very wide
indeed and 1t 15 only by ignonng most of it that the claim that there 15
similanty in the accounts can be justified. There are sumilagities that can
somenmes be traced to comnmon folk-lore, to televiston programmes and
adult conversattans but there are also haghly idiosyncranc features, Of the
84 Bnuosh cases involving allegauons 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 Amercan case known as the McMartn pre-school case,
the alleganons of one child alone were described as 2 ‘word salad’, and
there were 'hundreds’ of children who after having been interviewed
produced similar statements. There was littde consistency, even within one
case, fet alone between cases.

In the cases involving children, particularly young children, behawour
of vanous sorts was used to supplement interviews, especially when these
were, as often happened, inconclusive. A Califormian soeial worker, who
later became an internanonal ‘expert’ on satanic 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, mghtmares or temper
tantrums, and others, such as ‘erotic behaviour’, depended entirely on the
observer's interpretation, it was relatively easy for anxdous 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’ 1n
this way, the child would be interviewed 1n arder to produce corrobora-
non. In tlus way, the satanuc abuse mythology was transferred from case
to case 1n country after country.

Confessions

Two cases in which there were alleganons of satamic abuse are distin-
guished among all the others by the fact that they produced confessions in
the accused. In one, the alleged victims were already adult, while 1 the
other, allegations were made about voung children. The cases were
constructed 1n much the way that has been described above. In the first
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case, the accused were the owner of the pre-school, Frank, and hus wife,
Heana, the latter aged only 17 at the tme. Both were imnugrants, although
from different Latin Amencan countries, and they ran a child-rmnding
service 1n their home in an affluent suburb of a Florida town. lleana’s
confession, which resulted i her husband beng convicted of having
abused the children in satamic ceremonies. was later withdrawn. She
claxmed that she had been pressured to produce it and told the Chaplain
of the prson m which she spent considerable penods locked up 1n
solation that she was afraid of her lawyer. Certatnly, 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 fut her, at least
on one occasion. A psychologist testified that Ileana would have been
under Frank’s domination and kikely to do anything he required of her.
Psychologssts also worked with her to ‘bnng back her memory’ of the
abuse (Nathan and Snedeker, 1995:173). A pair of psychologists whose
business was named Behaviour Changers had at least 35 sessions with
Ileana, even waking her at mghe to intervaiew her. She became disoriented
and was told she suffered from blackouts; she was told to recount her
mghtmares and soon she began to dream what the pyschologusts 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 in pnson
and was deported to Honduras, In 1994 she signed a long sworn
depositton describing her ordeal and withdrawing the staterment 1t had
produced.

The second confession was made by, the father of adult daughters who
accused mm of hawving ntually abused them (Ofshe, 1992; Ofshe and
Watters, 1994). All the family were members of a fundamentalist church.
One of the grls attended a feminist retreat sponsored by their church and
recovered ‘memories’ of the abuse; she was later supported by her sister
who confimmed 1. Their father, Paul Ingram, was a part-tume policeman
and was aware of the view that both victims and pespetrators mught repress
their memones of what had happened. When accused he therefore said he
had no memory of the abuse but that if his daughters had accused hum he
must be guilty because they would not lie. His colleagues who interrogated
tum 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 expen-
ence trance-like pertods 1n which he attempted to visualise the abuse,
which he finally succeeded in doing. A cult expert, Rachard Ofshe, was
called in to identify what Ingram had began to refer to; he recogruzed that
the memory was confabulated. Ofshe tested this by asking Ingram to recall
an entirely imaginary incident, which he succeeded 1 doing. However,
by the ume Ofshe presented his report, Ingram had been conwvicted and
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sentenced. In prison, when interrogation ceased and he stopped trying to
recall incidents, he began to realize that hus ‘confession’ was false; he
recanted his teshmony but was refused leave to appeal and remains in
prison.

These are the only confessions of satanic abuse that appear to have been
made; they are certainly the only ones that have been mnvestigated and the
results recorded, They indicate: how it 1s possible for pressure and selfe
delusion to produce the appearance of confessions that may then be cited
to ‘prave’ that the existence of sataruc abuse 15 a reality. Histonans have
often wondered what induced women duning the early modemn *witch-
craze' to produce what seemed to be ennrely voluntry confessions. This
matenal 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 in a country not her own and subject to technques
that had the avowed intention of making her change her mund. It may
perhaps be a measure of her innocence that 1t tock so long for this to
happen.

Frank Ingram, on the other hand, was 2 Christian and a police reservist
who knew something about the sexual abuse of children and who believed
i the power of the devil to make human beings sin most terribly. Acting
on the suggesuons of his interrogators, his self-hypnosis successfully
enabled lum to imagine scenes i which this happened. It was his
unwillingness to believe that his daughters were lying that started the
process of his destruction.
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Notes

This secton draws manly on the work of Cavendish, Cohn, Kieck-
hefer, Russell and Taylor; the parncular books consulted are listed in
the bibliography but are not cited in detail, to avoid cluttening the text
with references.

In fact, the Black Mass was a comparatively recent idea and seems
always to have been a parody of Catholic ritual rather than actng as
satanuc ritual or even as black magic. However, the idea of the Black
Mass has become part of folklore without there bemg much idea of
what 1t entails. Witches may even be said to perform a Black Mass,
which 15 out of keeping with the orginal views of witches.

The name 15 wrntten Argenteum Astrum by Succliffe (1996:126) and
there are other vamants. The one used here 1s Lamb's (1977:22).
Gareth Medway, to whom [ am most grateful for having read my draft
and thereby saved me from several slips and errors, has also pomnted
out that some people have argued thar Seth 1s the same as Satan, but
that 1n his view the etymology on whch thus 1s based 15 lawed. | have
also drawn on the manuscnpt he is prepanng for publicanon, which
he was generous enough to let me see.

Tantrsm is an Indian philosophical and magical systemn that allows the
magickian to dispense with the Western labelling of magic as good
and evil. Lefti-Hand Path magick refers to the transgression of certain
food taboos and incorporates sexual intercourse into the ntual. It 1s
designated as Left Hand, not because 1t 1s evil, but because 1t 15 occult
and concemed with the liberation of the individual from social
conditioning (Sutcliffe, 1995:110-11).

Gnostics were Chestian heretical sects that developed in the early
years of Chnstanity. Therr ideas were influenced by Zoroastnanism
and even, according to some authontes, by Buddlism. Therr signifi-
cance here is that they were religous dualists, according immense
power to the ana-God, Satan. They believed that Saran could be both
worstupped and magcally mampulated. Some Gnostics believed Satan
to be the Lord of the material world, while the spintual was God's
realm. The Gnostic heresy was eventually crushed by Chnsianity but
1t was revived to some extent by the, equally heretical, Cathars in the
rwelfth century. Modem understandings of grosis as distinct from
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Gnosticism emphasize a form of knowing where the ‘knower becomes
mmmersed to the point of identity 1n that which s known.’ (Surcliffe,
1996:119).

According to the caption on the photograph of LaVey n The Black
Flame that announced the birth of his son, whom he 15 holding, she 15
the baby's mother.

Alfred refers to some priests [stc] who attempted to introduce 1nnova-
nons 1@ the Church of Satan but were “disciplined so severely that they
left’, who may be the founders of the Temple of Set.

Karl Milton Hartveit, personal communicanion. His two baoks, Moedem
Oceultism (1988) and Magic and Satanism (1993} have unfortunately not
yet been translated into English from Norwegian.

They do not, for example, sacrifice horses.

Austen is also said to have been a Mommon; he has certainly wrtten
an article that shows an intimate knowledge of what he describes as
the imtianon ntes of the Church of Latter Day Saints.

Indeed, at a semunar in 1993, a social worker told 2 workshop I was
running how on Jewish holy days she and her Jewish colleagues had
regularly to endure jokes about their slaughtenng infants to make
matso {unleavened) bread.

The first hall of this equation has been shown to be over-simplified,
but 1t was generally believed 1n the 19705, The parallel that was drawn
with satamsm played on parents’ fears for their children.

On investigation, those amimals that had not died of disease were
shown to have been killed on the roads or by predators: the carcasses
rught also have been mutilared subsequently by scavengers.

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

Cerullo does not list this work in fus bibliography altheugh it was
published a year before his own and tus acquaintance with Wamke is
well-attested.

Curiously, the mutilanons were not noticed by outsiders, even when
they had been repeated several nmes.

This study concemed cases that had not been substantiated in any way,
but that had merely been reported to the investugators as having
involved ntual abuse. Some of them were subsequendy shown to be

false.
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TRACES OF BEWITCHMENT

In 1921 ar 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 1it, 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 dnven into the head’.
Informaton abous thus discovery spread from the Custom's stadon 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 aganst it. It was brought to 2 nearby
church where ‘a priest was obliged, much apgainst his will, to sausfy che
superstiions of the crowd and to celebrate a kind of ceremony to nullify
the evil effect of the old woman's witchery’. After the priest had extracted
the nails, the head was bumt outside the church.

This event 1s reported in the British Sunday newspaper The Observer of
15 May 1921 and subsequently m the journal Folklore (32: 210-11). In
this way, the report was cut loose from the onginal event (if it ever
occurred) and turned into an oddicy, 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 mnterfered with the
matenal and spintual 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 1t was an example of how ‘the people’, also
described by the paper as ‘the crowd' and ‘the mob’, stll clung to ‘old
beliefs and superstitions’. Converuently, 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 exactly the woman wanted to
accomplish with her spell and why 1t even should have been evil. {This is
probably because the head would have evoked images of innocence and
of Chust, the lamb of God. This would have taken any attempt towards
an explanaton mght into the heart of Western morality).

The newspaper message thus referred to the sensational, the exotic and
the penpheral, to the past and to the lower classes. Are these then the






TRACES OF BEWITCHMENT

In 1921 at the port of Naples, so the story goes, customs officers stopped
an ofd woman who refused 1o show the contents of a suspicious parcel.
When they took 1t from her and exanumed it, they found 'a lamb’s head
wrapped round with a2 woman's hair, which was attached to the former
by a kind of steel comb and forty-three nails daven into the head’
Informanon about this discovery spread from the Custom’s staton 1nto
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 1t. It was brought to a nearby
church where °a priest was obliged, much agamnst ns will, to sausfy the
superstiions of the crowd and to celebrate a kind of ceremony to nullify
the evil effect of the old woman’s witchery”. After the pniest had extmcted
the nails, the head was burnt outside the church.

Thus event 1s reported in the Brntish Sunday newspaper The Observer of
15 May 1921 and subsequently 1n the journal Felklore (32: 210-11). In
this way, the report was cut loose from the orginal event (if it ever
occurred) and mmed 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 mterfered with the
matenal and spiritual property of the anonymous old woman and how
they failed to keep the information about it within the confines of the
staion. On the contrary 1t was an example of how ‘the people’, also
described by the paper as ‘the crowd’ and ‘the mob’, sdll clung to ‘ald
beliefs and supersunons’. Convemently, 1t was an Italian ‘mob’, far enough
removed from the centre of Batish civilization not to be unsettling. There
was no report or speculation about what exactly the woman wanted to
accomplish with her spell and why it even should have been evil. (This 1s
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 nght 1nto the heart of Western morality).

The newspaper message thus referred to the sensanonal, the exounc and
the penpheral, to the past and to the lower classes. Are these then the




144 Witcheraft and Magic in Europe: The Twentieth Century

appropriate parameters for chamctenzing twentieth-century European
witchcraft? Is witchcmft mamnly a feature of the so-called ‘dark middle
ages’ and of ‘pnmtive people’? Is 1t doomed to be marginalized 1n 2
rational and rationalized society? Part of the answers to these questions
depends on the way witcheraft '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 muracle 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 vear 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 veteri-
nartan discovers natura| cause for cow’s failure to give milk', read 2 repont
in 1926 (NYT 21 May). In 1929, there were cases from France, Portugal,
Yugostavia and Russia (NYT 9 April, 14 and 28 July, 6 August). These
are Just a few examples taken from the 19205 index of the New York Times.
Although this newspaper did not menton 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 im of
having bewstched her and their child (Davies, 1947: 197). No European
country was without traces of witcheraft.

If all these tantalizing reports were presented in full, together with
those found in Denmark (Henningsen, 1989: 127--30, 138-9) in the
Dutch province of Drenthe (de Blécourt, 1990: 273-4) and in France
(Lancelin, 1911: 194-209), 1t would be quite easy to convey the
impression that Europe was as ridden with witchcrafr 1n the early twen-
neth century as 1t was dunng the time of the persecunons — 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 twenteth
century, for which period newspapers mention cases in Italy, Austria,
England, France, Germany (Auhofer, 1960: 112~-3) and Wallonma (Beck-
man, 1987: 78). Other sources seem to support this impression. "The
rural country belief in witcheraft, wath 1s il will, forespelling and sym-
pathetic magie has left plenty: of traces all over the country,” wrote
folklonst Katharine Briggs about the British isles, ‘and the actual belief
atself 15 still Jurking among unsophisticated people’ (1970: 609~10). In
1956 about 8 percent of the inhabitants of the Federal Republic of
Germany were mclined to consider the possibility of the exstence of
witches. At the tme, 8 percent amounted to about 4 million people
(Schéck, 1978: 9). In 1986 the figure was raised to 34 percent, that 1s to
say over 20 million people (Schéck, 1991: 42).

We have to be cautious, however. Briggs' observanon 1s 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 1n assessing the value of a
witchcraft survey. (The value of newspaper reports will he discussed
below}. To start with, only a representative proportion of the West
German population will have been interviewed, possibly one or two
thousand 1n all. It 1s not certain whether representativeness in, for instance,
the case of washing powder or polincal preference is similar to represen-
tativeness in belief in witcheraft. A German folklore survey from 1933
shows a remarkably uneven geographical distribution of witcheraft beliefs
(Zender, 1977: 156}, which was probably not taken mto account when
the later surveys were interpreted and the percentage found was extrapo-
fated to all the inhabitants of Germany. With witchemaft beliefs there 15
hardly any possibility of readjusting statistics, as there 1s no feedback (as1n
the case of votes). Also, since witchcraft 1s known to be an extremely
difficult subject to talk about, people may not have responded truthfully
(Paul, 1993: 106~7). But even if the figures are more or less correct, what
would they have measured? The quesnon ‘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 nouon of inter-
tuman mfluences. [t could even be taken in a metaphorncal, romantic
sense. On the whole, the gqueston manly refers to a latent belief that 15
not translated mnto actual witchcraft accusanions. In the form of a mere
belief, witchcraft can be rather harmless, since events are needed to
activate a belief. As a Flernish author has remarked: *if there are no more
witches, 1t 15 hard to believe in them’ {(van Eyen, 198%: 71). One actual
witcheraft case may thus carry more cultural weight than thousands of
passive believers. Finally, data on Germany do not of course reveal
anything about watcheraft 1n the rest of Europe.

To evaluate the occumrence and absence of twenneth-century European
witchcraft, research 1s needed which is based on different sources covering
the same area and period. Synchronically this research neceds to be
systemnatic and exhaustive. Diachronically 1t needs to be serial. The current
state of the art degrades these requirements to mere wishful thinking. All
we are allowed from the exusting literature are occasional glimpses that are
superficial most of the time and only occasionally provide genuine insights.
Moreover, while in some countries, like France, Germany and Hungary,
a certain kind of research traditon has been established, in others, like
Bntain, 1t 15 virtually absent. This makes 1t impossible even to start
comparing different regional or national trends in the rwentieth-century
practice of witchcraft, The shortage of semal research also precludes
informed links with eatlier events.

If there 15 a general lack of twentieth-century watchcraft research, there
is also the problem of the accessibility, or rather relative inaccessibility, of
the research that has been done. The Internationai Folklore Biblicgraphy,
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compiled since 1917 and therefore carrying most of the relevant utles on
twentieth-century witcheraft (but certamly not all), lists works that are
published 1n so many different languages that 1t takes a linguist rather than
an anthropologist to read them all. Also, without a proper central
witcheraft library, books and articles have to be consulted all over Europe.
Since no one has even wied to compile any national overview of
twenueth-century witcheraft, the present chapter will understandably
contain many gaps. In this situaton 3 sensational newspaper article may,
for the ame being, be all there 15 to start wath.

STUDIES OF WITCHCRAFT

Histonical research on European witcheraft has become a specialism. It has
its fustoniography and bibliographical surveys, as well as 1ts conferences
and debates. The amount of attention 15 mostly due to the historans’
fascinanon wath the cnimunal tnals of people suspected of witcheraft and
the devil worstup this always umplied. The penod after the last burmngs
or hangings has been grossly neglected, as if suspicions and accusations
suddenly died our wiath the decsion to stop prosecuting witches, The
twentieth century, hustoncally 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 witcheraft. The few exstng studies convey the
1sofated character of their subject; if there is 2 common theory at all. 1t 15
anthropological and onginated from the western researcher’s confrontanon
with foreign and usually subjugated people. Evans-Prtchard's witcheraft
monograph on the African Zande 15 one of the few books referred to
wternationally (Schock, 1978: 28; Faviet-Saada, 1980: 14, 195; Hauschild,
1982: 158; de Pina-Cabral, 1986: 186). Intellectual exchanges on witch-
craft wittun Europe are conspicuous by their absence. As a consequence,
a state of the art survey of twentieth-century European witcheraft research
has to be wotten from scratch.

Witchcraft has always been one of the paragons of otherness; its study
was undertaken by outside observers who mmnally did not have any part
it it. In twentieth-century Europe there have been at-least four pro-
fessional groups which have been concerned with witcheraft and have
provided scurces and offered the occasional analyses and interpretanions.
There are the folklonsts, who by the early twentieth century ‘produced
little more than “nuscellames”, rag-bags of supposedly amusing facts,
which are nearly always the same, and very rarely have any onginality or
wit to recommend them’ (Caro Baroja, 1965: 225). The custom of using
witcheraft texts as fillers has been widespread and can also be found among
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criminologists, whe have published them as quaint examples of "cnminal
supersaton’ (Baumhauer, 1984: 114}. Together with journalists the crim-
mnologists can be mnked among the champions of rabonality who have
campaigned aganst witcheraft. In the course of the century the collecuons
of both folklonsts and crmuinologsts have been set up more systematically
and have nsen above the fevel of mere cunosines. The fourth group
consists of anthropologists who after the demuse of colomalism 1n the
second half of the twenueth century wmed to Europe and especially to
the Mediterranean countres to practise their participant and observational
ficldwork. Probably because of its Southern-European wisibility, most
anthropologists have focused on the evil eye, 'a modern form of optcal
witcheraft' (Gilmore, 1987: 168).

In the following sections I will present the main results of these different
disciplinary approaches to wiichcraft. {The contrbutions of a fifth group,
namely psychiatnsts, are hardly significant, cf. Favret-Saada, 1980: 250—66;
Gaborian, 1985; Dundes, 1992: 212). In order to evoke debate as well as
to mvite new research I have opted for a thematic treatment concentrating
on the intncacies of reconstructing the contemporary manifestations of an
abstract witcheraft discourse. Thus abstracmon enables us to consider
distinct expressions 1n a wider European framework, without losing sight
of their local and regional embeddedness. The presentation moves from
descriptions of the different kinds of witcheraft, via a discussion of the
posibons 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 bas in
favour of Dutch source matenal (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 slightly different
outcomes; what matters here 1s to illustrate the kund of matenal available,
the sorts of questions that can be levelled at 1t, and the possible answers
that are to be discévered. I have reframed from skimming legend collec-
nons and systematically indexang every specific witcheraft it or motif
from all over Europe. Although an insight mnto the geographical distribu-
tion of such phenomena as the bewitctung of butter churning, the varous
cooking tests to tease out witches or the nonon of witches' tails would
certamnly cast light on the contexts, denvanans and mutual influences of
local watcheraft discourses, such a vast enterprse fell outside the scope of
thas essay.

‘Within an area as large and as densely populated as Europe 1 15
impossibie to establish parncular patterns that have a general range. This 15
quite apparent in the matter of the gender of witches. Most authors agree
that witcheraft pnmarily concermned women (Vuorela, 1967: 13; Cudleiro,
1971: 276; Pit-Ravers, 1971: 198; Schock, 1978: 127), but to overfock
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male partictpants in the discousse, 1ts masculine aspects, and male witches
would be detmmental to an account of people’s experience. 1 have
nevertheless used the feminine pronoun chroughout 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, stactly speaking, 1s.
The focus on the witcheraft discourse means that witches are primarily
defined by their being called witches, by others or by themselves. But the
English word “witch’ may not cotrespond exactly to the concepts in other
languages which have been tanslated as “witch’. The most important
distineuion that tends to get lost 1n translations 1s the one between pracused
witchcraft and ascobed witchcraft, that s between the wicheraft people
perform and witchcraft people are said to perform. When we consider this
quotation: ‘A Spanish joumnalist, at the beginmng of the present century
(...}, claimed that witches were still making a living by selling philtres
and spells to bewitch, cure and kill, and by pracusing the art of comjuranion
and divination’ (Caro Baroja. 1965: 240}, it clearly refers to pracnsed
witcheraft. Like the French “sorciére’, whuich can either be manslated as
‘witch® or as ‘cunmng woman', terms in other South-European languages
apparently also carry this double meaning. This does not unply though
that every European comjurer, diviner, cunming woman, fortunetelier,
charmer or blesser can be considered a witch and thus be a subject of this
essay. For these specialists did not live under the name of ‘watch’
everywhere and 1t 1s confusing to make themn into witches, as 1s done, for
mstance, 1 the German translation of Ernesto de Marano's Sud e magia,
where the Italian ‘nmidiante” (healer) is erroneously tanslated as "Hexe'
(witch) (1982: 20; the French translation has ‘guériseusse’; 1963: 18-9).
The Greek magissa 'is usually translated as “wicch,” [while] mn fact 1t 15
cognate with “magician”’ (Dionisopoulos-Mass, 1976: 54). As a Portu-
guese rescarcher remarked: "Even though people fear and talk densively of
such spectalists, they certainly do not confuse them with witches in the
proper sense of the word” (de Pina-Cabral, 1986: 190}, 'No one will admt
being a witch,” 1t 15 said of Denmark, ‘while there 1s no secret about being
a cunning woman’ (Rockwell, 1978: 86). Damsh witches are mainly
ascribed witches. Likewise in the sentence: ‘Others were pronounced to
be witches because they transgressed the moral code of the community’
(Domoedr, 1982: 144); tlus also concerns ascribed witcheraft and ats
practitioners do not have to practse any witchcraft at all. To complicate
matters, witchcraft can also be ascribed to a professional witch. As the line
has 1o be drawn somewhere, I have chasen to discuss practised witchcraft
mainly when it implies bewitchuing and unwitching {and not fortune-
telling or healing 1n the more general sense). Cunning folk figure prmarily
as experts in counter witcheraft.
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If not everyone s a witch who 15 named as such, one can also be
considered a witch without being called so.

On ordinary occasions, if witches are to be mentoned at all, it 15 only
by allusion and through ambiguous sentences. For instance, the speaker
declares he 15 ‘badly neighboured’; he enmigmancally alludes to *the offier
bastard” or to that ‘filth’ without ever danng to add a proper mame
(Favret-Saada, 1980: 65; cf. 98-9).

As a French conming man said about a farmer: ‘apparently he's been
playing tricks again but only on animals' (Favret-Saada, 1980: 69). In Germany
being bewitched is described as ‘someone has caused m gref’. or the
expressions ‘evil force’ and ‘evil people’ are employed {Bartholdy, 1969
36; Schéck, 1978: 92}. A last example of the mbooing of witches and the
use of euphemisms or arcumscripunons from Hungary shows ‘surrogate
tittes” for 'illness demons, witch, mghtmare and devil® such as ‘the comely
womart, the evil, the wicked one, the not-pure one, the bewitching spinit,
etc.’ (Zentai, 1976: 253). This brngs to the fore another ambiguty in the
(abstract) witcheraft discourse which affects the delineanon of witches
from different ‘supernatural’ or ‘magical’ beings, like mightmares, were-
wolves, revenants, faiges and such. Briefly, in some dmes and places they
overlap, in others they are distnct. As wirches are complex enough by
themselves, the overlaps are not taken as a pretext to discuss European
‘folk beliefs’, ‘popular mythology’, *supersntions’ or whatever term 1s used
to cover the collection of non-religious, non-medical or non-scientific
concepts, especially since their assembling has been armanged by outsiders
{folklorists or ethnologsts) and may not reveal indigenous ordening.

For this synthesis [ have used publicatons in English, German, Dutch
and French that, if only someumes, went beyond mere descriptions.
Publications about witchcraft among European emugrants elsewhere (in
the Americas, for instance; cf. Williams, 1938; Migliore, 1997) have not
been considered, nor have I included witchcraft matenal to do with the
numerous wmmigrants who in the twentieth century have come to live in
Europe from elsewhere (see for bewntched Italian immmgrants 1n Switzer-
land: Rasso and Béker, 1964). I have come across hardly anytiung covering
this aspect of what is strictly speakung also ‘European witchcraft’ (cf.
Camus, 1988: 142-3). Like many of the other features of European
witcheraft discourses that are dealt with in this essay, this may become the
subject of future research.




150 Witcheraft and Magtc i Europe: The Twentieth Century

TYPES OF WITCHCRAFT

Twenneth-century European wutchcrit comes i many gmises, 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 streers!!!
Dress like a witch!' they announced. The witch-figure, niding her broom-
suck, has become one of the trade-marks of a specific kind of radical
fermuusm {cf Bovenschen, 1977; Katschmg-Fasch, 1987: 385-6), refernng
to a nmeless tradition. ‘Nothing has been lost,” 2 German watch exclaimed,
‘Once again we know everything we knew before’ (cf. Treiber, 1991). As
Diane Purkuss concluded 1n a play with the formal and substanaal levels of
analysis: “The figures of the wutch and the Goddess and the twuths they
contun are eternal, but also constaniy subject to hstoncal ioss and
forgetfulness, constantly requunng to be rediscovered’ (1996: 49). This
self-proclasmed and ciry-based witeh will not occupy us much here.
Presented as umeless, she reveals herself as a basically mneteenth-century
wnvention, mere linked to male interpretations of lustonic witches, ‘as a
male fantasy about what femimuy should be” (Purkass, 1996: 39, see also
Unverhau, 1990}, than to age-old village traditons.

For similar reasons, the fairy-tale witch and her descendants 1 plays,
operas {(Hérandner, 1987: 353), films, fantasy novels and computer games
will be omutted as well. Though an intrinsic part of twenteth-century
Western educatton and thus prormunent in European consciousness, the
fairy-tale witch 1s pnimarily a figure of the unaginatton {(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 distncnon may seem
nonsensical, especially to those wheo do not grant reality to any kind of
witch. Yet in coltaral analyss, and parncularly 1 watchenft studies, one
has to take senously the opimions of those who are the objects of study.
As witches are cultural constructs, not exstng i any biological sense
(although some would have them equipped with extra senses), 1t 1s only
through words and mmages that we can access them. Within this contexc it
1s 1important to distnguish berween witches i 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 s 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 wpper layers of society, whereas
the nineteenth- and twenueth-century witches came into being through
lower-class accusabions, interaction between the two will have been
limited. ‘Oniv the witch 1n which one does not believe any fonger
becomes a fairy-tale witch,’ remarked Manfred Gratz, ‘if one can frighten
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anyone with her at all, 1t 15 children” {1988: 128). Folklorsts keep stressing,
that in those cases where we do find fairy-tales and witcheraft legends
discussed on the same occasions, narrator and audience clearly differennate
between che fantastc characrer of the tale and the possible truth of the
legend {for instance: Doémdotsr, 1982: 145; Kurotschkain, 1992: 199;
Gouschalk, 1995; 162).

To isolate the fairy-tale witch and the femunist witch from twenaeth-
century European witcheraft traditton 15, admuttedly, very arbirary. All
mnstances of contemporary witcheraft are 1n one way ot another related to
earlier ones, whether in fonm, content or interpretation. But the continmty
of a tradinion afso depends on the parncipants and on the genre they assign
to the tradiuon. In this way we can discern different witcheraft tradinons,
each with different witch-figures. On an everyday level wichcraft 1s
neither a fequnist symbol, nor a pagan teligion, or a fantasy. It 1s pnmarily
seen as 4 come, as a deviation from social nomms within a commumty. In
all Iikelihood this everyday witcheraft dates from pre-Chnstian uumes. By
the nineteenth century {if not before), however, 1t had become totally
integrated into Chrstamry. Witcheralt 15 also gendered; accusations are
used to direct women to their ‘proper’ place 1 society. But 1t contains no
secret knowledge, nor any proto-fernimust orgamzation. In everyday life
witcheraft 15 a5 real as God, Chnst, Mary and (to Catholics) the saints —
probably even more so, since people are more likely to meet a witch n
person than any of these supernatural bewngs.

The main kind of witcheraft discussed 1o this essay 15 best defined as
nusfortune ascribed to other human bewngs. Although its twenneth-
century manifestanons would have been recogmzable by fifteenth-century
Europeans {the other traditions would have been alien to them), thus does
not 1mply that witchcraft has not changed since then. It acquired demon-
ological aspects, for instance, which were [ater dropped by most intellec-
tuals and exchanged for equally degrading labels such as supemuuon,
backwardness and 1rrationality. Its connecuon with patural disasters such
as thunderstormis’and crop failures dwindled or disappeared as it became
aimed at individual households and even individuals, instead of whole
commumaes (see the contrbution of Marjke 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, umversity-trained
doctors or zealous agncultural consultants (to name but a few), left the
witcheraft discourse and started to describe their personal misfortune 1n
non-personal terms. Alternanvely, they blamed it on their own failure
rather than on thewr neighbour's evil influence.

Tradinonal witcheraft 15 centred around harm. Elsewhere, I have called
this main type of witchcraft bewitching (de Blécourt, 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 chnrming of butter and it can
devastate crops. Even an occasional engine can falter because of watcheraft,
To quote the French anthropologist Jeanme Favret-Saada: ‘ammals and
people become sterile, fall ill or die, cows abort or lose their milk,
plantanons [plantngs] rot or dry, buildings burn or collapse, machines
break down, and sales drop dmstically’ (1989 42; 1986: 30). These
different musfortunes can be considered as separate subtypes of bewitch-
ment; they do nor need all to occur i the same place and pencd.
Bewntchung also defines its counterparts: wunwstching and witcling, According
to the inescapable lomc of the witchemft discourse, harm caused by
humans through witcheraft can be undone by them. Every bewitchment
needs an unwitchment. In most parts of Europe tlus 1s best accomplished
by the witch hemself and vienms of witcheraft need, therefore, to find
means to identify her (or him).

While bewitching 13 mamnly ascribed (although there are instances of
people acuvely execcising witcheraft), unwitching has to be acted out,
generally 1n the form of a blessing or a ntual. This act also canforms
rerrospectively ro the validity of the watcheraft interpretation; witcheraft
.discourse abounds in this sort of circular thinking. Witching, that 15 the
accumuiation of wealth by witcheraft, 15 a less frequently occurnng type
of wircheraft, although it 15 based on the same premise of equilibrium as
bewitching. If muisfortune can be due to witcheraft, so can fortune. A
successful person, so it has been remarked about the Galician Serbs, ‘is
necessarily in communication with the Devil, or his assistants’ (Koenig,
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 profiv can easily be considered as the
result of unsocial dealings.

There 15 also a fourth type of witchcraft, scolding, which s hardly
mentoned in the literature. Among the few exampies 1s the Austnan series
of curses against women: "You're a witch — you look like 2 witch —
damned wirch’ (Schipflinger, 1944: 13). It concerns witchcraft accusations
that do not seem to refer directly to any of the three other types of
wutcheraft. Instead, through these accusations people, mostly 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 i1dea of proper female behaviour’ (Larner, 1984: 84).
Already noticeable in early modem umes (cf. de Blécourt, 1990: 132,
154-7), this type of witchemft is also revealed through (unpublished)
twentieth-century folklore surveys. At least in the Netherlands some

aif
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informants replied to the question whether there were sdll witches 1n therr
village' by saying that superstinon had died out but that some women were
stll called “wntch’. For example, one was said to be ‘ill-mannered and
sttong, [and] 15 known in the nesghbourhood as intolerant and quarrel-
some” {cf. de Blécourt, 1989: 249). Folklonsts ignored such remarks as
their interest was focused on everythung ‘magical’ {cf. Jalby, 1971: 259-85;
Schmidt, 1972: 132}. To their local contacts mentoning this ‘non-
supersnitious’ 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 dentvative of the other types; it 15 also possible to see 1t
as one of the assumptions underlying accusations of bewitchment. Waomen
-who are already denounced as witch-like are the most likely targets in
cases of bewitchment. ‘She was a2 bad cook, the food was inedible, her
household was dirty, in short she was not a proper housewife’ was smd
abour a woman accused of witcheraft in Oberschwaben (Schéck, 1978: 201).

With these four types the content of witchcraft 15 bnefly summanzed.
In the sections that follow more extended examples will be given. Here, |
would like 1o address brniefly the issue of the combination of the first three
types. In my Dutch research from which the types are denved, they
generally appear sepamted, substannvely as well as spamaily and socially, as
in relanon to the presumed acror. Unwitching specialists were very rarely
accused of bewitcluing while a witcheraft accusaton did not imply
counter-witchcraft as a public occupanon (an ascribed witch was not as a
rule known as a practising watch). A man accused of witching seemed not
to have been thought to have accomplished it by bewitching. Within the
region under observation, Drenthe, 1t was usually a woman from the
neighbourhood who bewitched someone. Witching men were mostly
located in a neighbounng village or hamlet and unwitching experts were
always outsiders, who certainly mn the mmeteenth and early twenneth
centuries lived outside the province (de Blécourt, 1990). Elsewhere,
however, connections have been documented, as in the case of Austnia
where diligent and successful farmers were said to have magically taken
the milk from their filthy and debased nerghbours (cited in Schifer, 1955;
36). Favret-Saada used the metaphor of commumcatng vessels 1n this
respect: as one farm ‘fills up with riches, health and life, the other empties
out to the pomt of ruin or death’ (1989: 43). Others, followmg the
anthropologist George Foster {1965}, suggested the theory of ‘limuted
good’ here (which ignores the influence of outside markets; cf Foster
1972: 199). As another example of fluid boundanes between the types we
can consider the battle between unwitcher and watch where the successful
unwitcher 10 a sense has bewntched the witch (ruse, 1951: 59; Vuorela,
1967: 75-6; Dionisopoulos-Mass, 1976: 54; Favret-Saada, 1980: 71).




154 Witcheraft and Magic i Europe: The Twentiethh Century

Whatever combmation ocecurs, i general bewitctung, professional
unwitching and witching should not be assumed beforehand to be
exercised by the same person.

Apart from cultural defimnons of witchermft, attennon has to be paid to
the social dimension. “What 1s important,” wrote Favret-Saada, ‘is less to
decode what is said than to undemstand who 15 speaking and to whom'
(1980: 14). Witchcraft discourse 15 consttuted 1n a tnangle of the most
involved participants: the victum, the witch and the expert. The construe-
tion of a bewitchment 15 subject to a process that in many ways resembles
the construction of illness. It starts with the diagnosis, 1t goes through all
the stages of discussion and consultation, and it (prefembly) ends with a
cure. What sets 1t apart from illness 1s that it presupposes another human
as the perpetrator. As illness has 1ts healing experts to guide the patent
through the phases of thus process. so witchcrft has its unwitchung experts:
the witch-doctors, the witch-expelless, the cunning folk. In Catholic areas
priests have often fulfilled this funcoon (cf. de Blécourt, 1994). In the few
regons where unwitchers have been subject to systemaucal research, a
majonty of them turns out to be men (Schéck, 1978: 141; Daras, 1983:
157; cf. de Blécourt, 1991: 165). Therefare, n oppostion to the female
witches, | refer to them as male. Their counter-witcheralt 15 basically a
practised one and 1t consists of medicine, advise, and ntuals. To the
bewitched the unwitcher appears benevolent, while he 15 an arch-enemy
of the watch. The tmangle 1s riddled wath tension.

THE RESEARCHER'S POSITION

One of the most outstanding differences berween histoncal and presenc-
day witcheraft research 1s the incorporation of the present-day researcher
in the witchcraft discourse. When 1n the field, talking to the mamn
protagorusts, 1t 1s impossible not to become part of the witcheraft tnangfe,
umpossibie not to take sides. Thus 1s most eloguently expressed by Favret-
Saada (1980), who has become famous for her research 1n western France
{onginally published in 1977}. Having established that in witcherafe words
are crucial, she cntcises 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 1s by itself 2 bewayal
of thus prnciple (even if us style and structure are not, cf. Jonas, 1993),
what she 15 concerned about 1s how the researcher communicates with her
subjects of research, with her interdocutors. ‘In witcheraft, words wage
war. Anyone talking about it 15 a belligerent, the ethnographer like
everyone else’. What counts 18 not only the positton of the researcher but
het mental and emotional atttude. “There 15 no room for uminvolved
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observers,’ she categorically states. "A mere desie for informanon s the
sign of a naive or hypocnucal person whe must be at once frightened off’
(Favret-Saada, 1980: 9-11). The crux 15 one of understanding; to stay
urunvolved is to fail to ‘grasp what is at stake 10 a wircheraft cnsis” (Favret-
Saada, 1980: 227).

The choice presented to Favrer-Saada was clear. Either she would have
1o be ‘caught’, that 1s gnipped, by the witchcraft discourse, or ‘not caught’.
For a responsible researcher the latter was out of the gueston, the more
sa since the people she wanted to invesugate would nat talk to her if she
remaned an outsider. As she later revealed: °they started tallung to me
only {. ..) when reactons escaping my voluntary control showed them
that [ was affected by the real — often devastating — umpact of certain
words and rieval aces” (Favret-Saada, 1990: 191). When ‘caught’, she could
either be bewitched or be 1n the process of becoming an unwircher {1980
17). Wanuag to undentand the witcherft discourse, the posinon of the
‘alleged witch’ was closed off to her. This was hardly regrettable, ‘since
witches always claim that they do not believe in spells, objecr o the
discourse of witchcrft, and appeal to the language of postnvism’ Witches
and bewttched do not communmicate (Favret-Saada, 1980: 20}.

Vis-3-vis the unwitching expert, the posihon of the researcher resembles
that of the bewitched. Both the bewitched and the unwitcher partake 1n
the watchcraft discourse; both belong to the same party, aligned against
the witch. Here there 15 some flexibility. Favret-Saada was esther regarded
as 2 victum. of witcheraft, or as a pupil of her unwitcher (cf. Camus, 1988:
20). When the expert 1s mnrerviewed by an interested outsider he will only
yield thvial answers. There 15 "a barner, then, of slence and duplicity: the
diviner can only admut “dealing with that" 1n front of someone who puts
forward a personal request for divination’ (Favret-Saada, 1980: 21).

As an anthropologist, Favrer-Saada taged at folldonsts who favour therr
own theones above the explananons of the believers. Folklonsts, in the
words of the ntle of one of the appendices to her book, had “ignorance as
a profession’ (1980: 227Mf). In general. they are indeed a welcome target
for anthropological scom. Their only asset is to have collected informanon
that would otherwise have been [ost (as we will see below), even if they
have made the wrong selections and have obstructed rather than enabled
msights 1nto contemporary witcheraft. There are, of course, exceptions
wihuch, with the development of folklore 1nto ethnography and cultural
studies, may well tum into the mie, After all, Favret-Saada’s folklorists are
French and from a previous penod (see, e.g., Jalby, 1974).

The Tiibingen {Germany) folklonst Inge Schéck, whose book appeared
only shortly after Favret-Saada’s, preferred to take sides with the witch.
Addressing the 1solaton witches expetienced within a commumty of
witch believers, Schock pomts out that thus can become unbearble. "How
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difficult and depressing such-situations can get 1s signalled by the legal
complaints agamst wirch believers, by the attempt to escape the unbearable
cohabitation, or, more drastc, by suicide as a last resort’ (1978: 17). This
was impossible to ignore. Her own basic ateitude towards witcheraft could
only be ranonalistic. "We should take senously the veto of people accused
as witches agamst the role witch believers genemlly try to 1mpose upon
themn’ (Schack, 1978: 18). This had grave consequences for her fieldwork.
Frau N, one of the accused witches whom Schick discovered, declined
an mterview as she did not feel strong enough to relive the events. Schick
also refrained from interviewing local believers 1n this case, for the
alleganons agamnst the woman were soll rampant. “The gosstp about the
case and the discrimination against the family would very probably have
grown 1n force agmn’ (1978: 179). Indeed, earlier investigations by a
student 1n the Allgiu had resulted i a new eruption of witcheraft rumours
{Schéck, 1978: 41; cf. Favret-Saada, 1980:; 59},

The involvement of the researcher can also cause confusion. This is
shown 1n the case of Johann Kruse, a north-German campagner against
witchcraft and particularly againse cunning folk. With the rise of his public
profile, suspected ‘witches' sent hum letters to ask for his help against their
superstitious aggressors. Fe also occasionally recewved letters asking hus
advice as a witch-doctor (Schock, 1978: 129, 195: Hauschild, 1980:
14950, 1981: 556). Far from being an entertaimng anecdote, this
mstance shows the dominance of the witcheraft discourse. In wiew of
Kruse's monves 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 Domunique Camus found
humself in a similar situanion when he was asked to operate as a magcal
expert by a woman whom heihad told about his anthropological work. In
her opmmon, studying witcheraft could only result in becomung its prac-
tinoner (1988: 187). The witchcraft discourse did not allow a neutra]
attitude,

How then should we consider a combination of the two opposite
positions of witch and bewitched? Does support for the witch automata-
cally lead to a failure to understand witch-believers, bewitched and
unwitcher? Or more important, 1s there any possible justificanon for
ignonng the plight of the ostracized witch? French researchers seem to
consider the last question irrelevane since they do not address it. When
Favret-Szada discusses the posiion of the witch, she ends by stating the
unlikeliness of the existence of acavely operating witches. ‘No one {...)
calls himself a watch; it 15 nov a position from which one can speak,’ she
explains. ‘The witch 13 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 statement’ (1980: 24). In a system 1n which the
witch 15 only identfied by the bewatched, 1t 1s implied, her place mn the
community does not change while she 15 sgll alive. Consequently, one
does not have to take 1t into account.

The neglect of the witch as a social being 1s one of the weak spots in
Favret-Saada’s otherwise unsurpassed approach (cf. Beck-Bmach, 1993:
85—6). Possibly peasanss in western France resorted to a different, less
sociable witcheraft systemn than elsewhere 1n Europe, one 1n which 1t was
not zbsolutely necessary to identify the witch in order to make her
withdraw her spell. ‘In recounting an unbewitching, typical stones omut
the methods used 1n identifymg a witch, but they always describe the
nmal ammed at overcomung him, the grear 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 inwisibility 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 1in France
as elsewhere, the witch was not only a ‘projection’ (Gabonau, 1987: 106},
but also the result of a fabel projected onto ‘some familiar person (a
neighbour, for example)’ (Favret-Saada, 1980: B).

The witchemft discourse of the witch believers seems to be incompat-
ible with the ratonalistic way ‘witches' define themselves. To expect
otherwise, however, would 1mply 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 demal of the accusations levelled at her. She may
even be a believer herself. As a German researcher wrote: ‘In most cases
the witch 15 as supersutious as the other villagers — only with the
restriction, made by hemself, that she 15 sure about not being a witch
herself. She does not doubt the existence of witches' (Schifer, 1959: 60).
In a similar way, the anthropologists” intetlocutors may switch between
the two discourses, a5 we have seen from the example of the diviner. Why
should this eventually be an impossible feat for the anthropologist? Imtially
she is an outsidfer, pigeonholed as a representative of the ‘press, television,
the Church, the medical profession, all the national otgans of ideclogical
control', The people she wants to study dislike bemng 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 1muated, to leam the peasant discourse 1n order to
communicate on the same level as her interlocutors, without external
power constraints. This takes time and 1t may never be totally accom-
plished, But does 1t preclude discourse switching? Does 1t prohibue any
concilianon with the other side?

At least for the purpose of this essay the dilemma can be surmounted.
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The evaluation of twenteth-century witchemft research 1s sumilar 1o that
of histonical watchceraft research as 1t 1s one step removed from fheldwork
expenence. Reading texts only creates 2 distant involvernent. As for the
cntera of assessment, however, there 15 stll a choice. Either all research
that 15 not informed by the witchcraft discourse can be declared worthiess.
Or we can attempt to recogmze possible traces of the discousse in the
reports of people who did not submerge themselves so completely in 1t,
even if this implies the disadvantage of mussing its hidden, ambiguous
aspects.

JOURNALISTS AND FOLKLORISTS

In a cnnque 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 ‘'murdens of
presumed watches and toals of unbewitchers’, as well as to unspecified
ethnographic publicanons. On the level of “a so widely attested socal fact’
(Favret-Saada, 1989: 40), where 1t 15 sumply a matter of recogmzing the
exastence of witcheraft, the wntngs of *uncaught’ authors do seem to have
some value after all. The four sources mentioned are indeed the main
wntngs of those who encountered witchceraft (dianes of the main protag-
omsts have vet to turn up), but newspaper accounts, legends, tnal reports
and fieldwork narratives are all more or less biased or ar least selecuve. In
thus section we will, take a closer look at the production of newspaper
accounts and legends.

Newspapers and newsagencies are dependent on correspondents and on
other newspapers for news about witchcrft. [t always erupss Jocally and if
a local newspaper finds 1t too sensitive an issue, the regional paper has less
inhibinons. Distance, both 1n a social and in a pgeographcal sense can
facilitate the repornng of witcheraft. For it 15 news, especially because 1t 15
deemed old and in contrast to the modernity and muonality newspapers
stand for. “You wouldn’r think this to be happening here on the amval of
the twentieth century!' a Frisian reporter exclaimed (Nieww Advertenueblad
15 December 1900). ‘In the middle of our fatherland belief 1n witches
prospers as it did i the darkest Middle-Ages,” a Dutch weekly wrote 1n
the early 19205 (Het Leven 16: 1368). ‘Are we returning to the rmiddle-
ages?” the Ruotterdam correspondent of the Telegraaf, one of the man
papers of the Netherlands, asked his readers a few years later (7 July 1926).
‘In Sarzbiitrel the Middle~-Ages make their appearance,” ran the headlines
i German newspapers. ‘“Witchcraze 1n 1954 1n spite of TV, radar and
atoms’ {Baumbhauer, 1584: 218). A sumilar notion 15 to be found in French
newspapers: ‘Five hours from Pans, | have discovered the Middle-Ages,’
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thus {"Express of 17 October 1955 (Bouteiller, 1958: 217}, *Elecinc pylons
stand over the grass-Jand, tractors are drven along the wamed sunken fanes

. but medteval superstiions still prevail,” wrote a French journalist in
1965 (Favret-Saada, 1980: 34). The general atntude has been one of
condemnauon. Through publication, reporters hoped, villagers weuld
realize their mustakes and properly join the twenueth century.

A wrtcheraft case can only enter the public sphere when the knowledge
about it transgresses the boundares of the household. Since witches are
hardly designated wittun one's nuclear family, the witch usually has to
come from outside and since force 1s often needed to compel her wo lift
the spell from her vicum, most instances of witchcraft become known
sponer or later. 'In a Dorset village,” wrote a certain Dr B. from Poole in
1935, *an old woman Hves whose back and chest are covered with scars.
She was accused of bewitching someone, and the vicum made her take
off the spell by “Blood” " (Folklere 46: 171), Scratchung the witch, a reguiar
feature of Brniush witcheraft, 15 in companson to Dutch cases one of the
more violent means to genemte unwitching. It can even be wome.
According to the Rhein-Neckar-Zeitung, a regronal German paper, several
farms were burned down because the residents were suspected of witch-
craft (14 October 1956). For a sumilar reason a Franconian mechame bumnt
down a widow's home (Times 9 June 1962; see also abour this case:
Wagner, 1970: 354-5; Schéck, 1978: 190~2). Polish newspapers reported
an attempted burming 1n 1957 and one 1n which the ‘wich’ penshed ‘in
the fames of her own house’ m 1984 (Schiffmann, 1988: 150-1).
Newspaper stones have mnged from the pommal, but exonc 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
sepsational aspects of witcheraft. After all, the usual snwichung did not
need to result in the witch's death. When a witcheraft event went public,
1t did not have to be publicized.

The journalist’s interest i wirchcraft appears to be superficial; his story
has to be ready in a few hours and he hardly has the ume to investigate.
At best he can wnte small follow-ups, such as the following example from
Enisia: “The father of the bewitched child has changed tus. opinmion. He has
thrown out the witch-doctor’s medicine and has called for a medical
pracutioner to visit the patient’ (Proveciale Drentsche & Asser Courant 14
February 1912). Checking newspaper stones for thewr reliability through
interviews 1s not always easy, the reports may have influenced the
wnformant’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 countless
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reports 1n the folklore records on the ill-treatment of witches (. . .}, bue
we are never told when a witch was beaten dll the blood flowed,” argued
Danish histonan Gustav Henmingsen when stressing the importance of
including newspapers 1n witcheraft research (198%: 149). Nevertheless,
legends reveal a different kind of reality by the quanuty in which they
were collected; they depice witcheraft as a part of daily life far more
profoundly than newspapers are ever able to do.

Folkionses started to form legend collections 1n the nineteenth century
and proceeded collecting far mto the twentieth century. In some areas of
Europe this was done more intensively and systematically than n others,
but altogether tens, if not hundreds of thousands of texs on witchenft
azlone 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 learned
monographs, on witchcraft for instance, but that hardly happened (see for
exceptions Vuorela, 1967; Pinies, 1983). The onginal presuppositians
behind the colleeting had hardly anythung to do with genuine interest 1n
contemporary cultures, Superstuons, mcluding witchcnft, were taken as
the oral equivalent of archaeological remains. They were the mental relics
of tmes long past, mainly to be found in the remote parts of the
countryside. Backwardness mithe romantic sense was revered rather than
rebuked. Witch families, 2ccording to Jacob Gommm and his epigones,
were the descendants of pre-Chnstian priestesses (cf. Schdck, 1978: 19-22;
Hauschild, 1981: 546). Later folldonsts tenounced thewr attempts to
reconstruct ancient ammistic systemns {(although the custom survived longer
in eastern Europé than m the west; cf. Domotor, 1982; Pbcs, 1989b).
They adopted a literary approach, renamed superstinons as ‘folk beliefs’
and came to regard collecang #s a means to map the distributon of these
beliefs, supported by vague notions about disappeanng namative culitures,
Yet they held on to their trusted definiton of the legend. As a text about
beliefs, 1ts content was non-religious and non-scientfic. ‘Folk-belief,’ to
guote only one definition from many similar ones, ‘is the belief 1n the
effect and observability of powers that are inexplicable by natural laws and
not founded n religious doctnne’ (Kaufimann, 1960: 83).

What it embodied for the believers (in other situanons still known as
superstiious peasants} did not count. As a result the collecnons are
cuntously selective and devoid of contexts. Showing witchcraft and other
‘beliefs’ as an 1ntrinsic element of people’s outlook, they conceal the rest
of it. Whére witchcraft was narrated n the past tense and recorded by the
folklonst correspondingly, other memones were edited out. In the ensuing
iegend 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 ame. While the folklonst enticed the
informant by asking about stonies about the past in general and gradually
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brought the subject to somewhat mystenous happenings, the informant
could oblige the folklorist by using the past as a device to obscure the
present, since ‘a discourse on the past 1s 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 collecung through wntten surveys had become
apparent. The picture Favret-Saada painted of lum 1s accurate but limited.
He certainly received evasive answers to hus quenes about witches such as:
‘they no longer exist’; ‘that was in the old days; (...} ‘they exist but not fhere'
(Favrer-Saada, 1980: 16; Favret-Saada and Contreras, 1981: 31-2). He was
also a local {though somewhat better educated) wheo spoke the dialect and
when people did not know any stories he persevered until he found the
ones who did. Legend collectors spent years roamung the countryside
surrounding theiwr homes and therefore gained some trust. What they
lacked in depth, they gained 1n breadeh, Through numerous texts we learn
about witcheraft events from a more or less removed past and we do hear
the voices of genune believers. Occasionally, we even hear them disagree-
mg and joking, 45 1n the following fragment recorded in Hungary (Dégh
and Vizsonyi, 1972: 105). The text 1s taken up at a point where people
have just discussed the idea that a witch cannot die until someone 1s
willing to recerve her power, Her orchard 15 also magically protected:

Mrs R. I have heard it too, but I am not sure about 1c.

Mrs E.  God would not let this happen. I wonder .

M S, Whoso?

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.

Mr E. On the corner, next to the cemetery?

MrK.  That's nght. And you know about her son? She has a son, a
handsome young man.

MrA.  He doesn't get a wife, no matter how handsome he 1s.

Mr K. He cannot marry, neither can her daughter. No one wants
her daughter.

MisF.  No, because of her mother. The witch.

MrsS.  1don't believe ths.

MrT. [do, Ido..  Thisis a good excuse for the boys. Is it not
more sensible to stay a bachelor? (He langhs.) Smart fellow,
didn’t let himself to get pushed around.

In this sesston the taperecorder was hidden and only Mrs E. knew about
1. Most of the legend texts, however, are presented as 2 monologue. And
the few taperecordings are not always as revealing as tlus Hunganan
example. (Dutch published transcripts, for instance, merely show the
collector asking an informant to repeat the legends that were told on an
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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 witcheraft discourse 1n 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).
Likewsse, joking about witchcraft can be interpreted as an 1instance of
disbelief or as a compensation for “the fear of the power of witches’
{Lehnert-Leven, 1995: 134).

Both the journalist and the folklonst have demed witchcraft its place in
contemporary, rationalized and disenchanted society. If witchcraft sull
persists, then 1t 15 an anachronsm, belenging to the past. In the journalist’s
perception, this i1s the dark, superstitous past of the Middle-Ages. The
folklonst projects witcheraft back 1nto an idealized prehistorical perod. In
both cases, their objecuves do not include an understanding of the
contemporary witchceraft discourse. Their informants ate not their interloc-
utors. These last pomnts are aptly illustrated by a meeting between a
Flemmsh folklorist and an octogenanan. The folklonst, who systematically
worked tus way through every village of hus region, asked the man if he
could name certain women as witches. He was rather direct mn hus
questtons. ‘I am not gomg to name them,’ the man replied. ‘But 1t 1s for
the umversity, sir!’ the researcher countered. He got two names and that
was all {Penneman, 1972: 122}, As lus colleague from a2 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
mught be dangerous’ (van den Berg, 1960: 29).

SLIEDRECHT, 1G206

in 1926 Dutch newspapers reported on a bewitchment in Shedrecht, a
town north-west of Dordrecht, along the river Merwede. ‘At the dyke in
Sliedrecht,” according to the Telegraaf, ‘lives the family V. For the last six
months the mneteen-year old Geaina V. has suffered from a cunous liness,
She suffers fom a kind of fatty degenemtion, 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 apparently exhausted hus skills, the
family followed the advice of a backdoor neighbour, the elderly woman
Mrs M. They consulted the witch-doctor of Gernchem, a saddler who
practsed as unwitcher ta earn some extra money.

The moment ke saw the pul, hus diagnosss was fixed: the garl was
enchanted by a witch. Now the difficulty was to discover the witch.
For only she would be able to break the enchantment. Mrs. V.
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immediately accepted the verdict of the witch-doctor as the only true
solunon. Were not the trees on her land wathered? — What? the witch-
dactor asked, are the trees on your {and withered? Then you have two
look for the witch in vour near vicinity! But how to find out who
actually was the evil spint? The witch-doctor also knew the solution to
this question. ‘Go home,” he oracled, *and the woman, who is the first
to inqure after the well-being of the patl, 15 harbounng the evil spint,
with whuch the poor child 1s bewitched. She 1s the main character!” He
mumbled a formula and started to prepare a potion, whuch he gave to
Mrs. V. “You should — so he conunued — fet the witch dnak from this
potion and she will be willing to bless your daughter, so that the
enchanunent will stop and she will become healthy and merry agan!’

Back home, they met their nextdoor neighbour M K., who mqured
after the gul’s health. This identified her as the witch. The famuly,
consisting of the mother, the daughter and her maternal grandfather,
gathered together wich Mrs M. and some days later they fured Mrs, K. to
therr house, At this point the journalist presented the story from the
suspected witch's point of view.

“They had always acted weard,’ said Mrs. K. about her neighbours. ‘And
they always spoke about witcheraft. But I had never seen them as weird
as that morming. | enter good-naturedly and I find the whole family
sitting around the table. Is it someone’s birthday? 1 ask. Then the old
man began to speak. Yes M. K., he said, you have now come here
and we will tell you now for good. We know all about 1. So what do
vou know then, 1 ask. We know that you enter our home with your
spirit. You have the girl mn 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 1. Don’t deny . 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 gl announced that they should donk wine. Mrs K. did
not see whether they poured her wine out of a different bottle, because
they kept her distracted. Bur the wine tasted sourish and she felt her lip
withdrawing. Later it was discovered thar her lips 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 funch for her son.
Bue they did not let her go. ‘Now you are here, you stay here,’ they all
shouted 1n confuston. And the daughter kept asking: ‘You should bless
me, for you are able to bewitch” Mrs V. urged her: Tust say “God bless
you”, then my daughter will recover’. They offered her money and they
threatened to use force, after whach Mrs K.'s wish to leave was stronger
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than ever. Only when her son kicked 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
sarred up the whole incident. Her grandchild had been bewntched earlier
and on the advice of the Gonnchem unwitcher a black chicken had been
boiled alive to lure the witch (Telegraaf 11 July 1926).

These ewo newspaper texts offer just one example of the way witcheraft
cases were rendered public, They hardly conceal the reporter’s indignation
about people’s gullibility and the wiech-doctor’s exploitation of it. Not-
withstanding the 1rony m the reporter's wording, there 15 no reason to cast
doubt on s descnpnion. The Sliedrecht case, although one of the last to
be reported in the Nethetlands, was fairly typical (cf. de Blécourt, 1996:
346—50). It featured all the parncipants in the witcheraft discourse, from
Mrs M., the 'annunciator’ to the bewntched Miss L., from the unwitcher
from Gonnchem to the wrtch Mrs K. At the ume, women played the
man part in the wircheraft matters at private and neighbourhood level; 1n
this particular case both husbands are totally absent. On the whole men
played a marginal role as figures of authonry. The case had the repeutive
form of bewitching (or the remterpretanon of previous events 1n terms of
wircheraft), It referred to the two most pronounced (at least in the
protestant Netherlands) forms of identification: the chucken 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 superintend-
ent, interviewed n 1962, the bewitched girl had been pregnanr (Koogj-
man, 1988: nr. 333). Such a musdiagnosis was not uncommon either {cf.
de Blécourt, 1990: 177). The case also presents one of those mstances 1n
which different sources overlap, enabling us to obtain some 1dea 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 gil's case,

The Sliedreche 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 Waarde, 1991: 290~1), whaich alone shows that
he was fully integrated in the regional witcheraft system and no outsider
to 1t (¢f. Favret-Saada, 1980: 31). A bricklayer who visited Lelie mm 1921
told a reporter that he was left alone mn a room and heard an infernal
racket. The witch-doctor charged ten guilders for a consuftation and then
sold him a ponion, which helped hum 1o defecate a toad {(Her Leven 16:
1369). Another man was told that he harboured a stoat 1 his body.
Occasionally, men could stll fall vicom to bewntchments. Other reports
are less prosaic. In 1908, for instance the unwitcher told a woman that she

sy
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had been bewitched by a man {(PD&AC 17 March 1908). The full picture
of the unwtcher, however fagmeniary, 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 tn
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 anxsously entered Brakel [a village] holding the jar under their
coats’ (Kooijman, 1988: nr. 2102). Dates were rarely given. In the same
year a cletk mentoned an indefimite “in the old days’ (nr. 2448} and a
peasant, who only remembered that people went to the Gorinchem
unwitcher for a bewitched grl. said: “What kand of man he was, I don't
know. For 1t 15 such a Jong time since [ heard the story’ (nr. 2051). Lelie
died in 1944, but already in 1934 a local doctor and student of folk
medicine mentoned that lately the unwitcher did not seem to pracuse hus
trade anymore.

Lelie must have been rather popular. People consulted hum from within
a radius of 15 kilometres from hus residence, judging from the places
where 1 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. Geidof, 1979: 157). This may be an indicanon of the man's
shunfung influence. It can also be explained by the mechanism of
reporting witchcraft, in which proximity in nme translated 1nto geographu-~
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 in the past.

FOLKLORE INDEXES

The enormous mass of matenal accumulated by folklonsts has caused
problems of cataloguing and indexing. For famry-tales or other clearly
structured narmative genres like anecdotes or mugratory legends, 1 has paid
w compile rype mndexes. Within rale 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
motfs like 'Children abandoned’ (8301), ‘Ogre’s gingerbread house lures
child' (G412.1) and ‘Ogre burned 1n his own oven' (G512.3.2.1). Witches
do not figure as the main protagomsts everywhere (Aame and Thompsen,
1973: 116~17). Similar motifs can occur in different genres and "a motif
may be 1n 1self a short and simple story,” which ‘may 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 motf’ (Baughman, 1966: xi}. This was one reason
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why bardly any type catalogues of ‘belief-legends’ have been published.
Among the few that have 15 a Dutch catalogue (Sinninghe, 1943}, wihuch
acquited some international standing. But its necessary elaboration and
refinement became stranded 1n fraud, ignorance and squabbles between
Dutch and Flemush folklonsts (de Blécourt, 1981},

In the 1960s, attempts at an wternational legend codificanon by
researchers who wanted to facilitate internauonal compansons and to trace
the diffusion of tales, did not succeed either. This was hardly surpnsing, as
the number and vanety 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 nartatve structure 1n the telling, but mostly
had their ongins 1n events rather than 1 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 aum 1t so badly
needed after World War II. In the case of publication, 1t was someumes
decided to order legends by locality or narrator instead of by theme. Then
the legend contents still had to be made accessible by mndexes. Imual
analyses were, therefore, made and some form of structure did anse.

Classificatory systems and indexes are not only methodological tools;
they also show prnciples for structuning knowledge. It remains to be seen,
however, whose knowledge this concerns, the local informant’s or the
researcher’s assumputons about 1t. International indexes, for instance, can
hardly do justice to [ocal or even nanonal peculiarities. The Motif-index of
folk narratdves, according to its conceiver Suth Thompson, ‘makes no
assumption that wtems listed next to each other have any genenc relanon-
stup, but only that they belong to the same lopical categones' (1946: 423).
Logic, then, is the unifying and unuiversally governing notm for ordenng
diverse data. As the folklonsts never agreed on one system. they apparently
each applied their own different kind of logic.

The structure of the systemns used 1s beyond quesnon. As a {open) tree-
structure, it enjoys a long standing tradition within European academua.
What 15 1n dispute {explicitly or implicitly) 1s the categorization of legends
within that seructure, Witcheraft weself 15 generally considered as 3 mamn
category, aithough the Motif-index, derved as 1t 1s from fairy-tales, has
different sections for magic (especially D2050: destructive magic power)
and witches {(G200), which are ranked in the section on ogres. The
prncpal witcheraft pastern, conssting of the opposiion between the
witch's deed and its undoing, i5 found in every system. General themes,
like witches changing 1nto ammals, or paracular forms of bewitchment are
recurrent on a lower level. Yet the mutual refanons of the themes and
classificanons within the systems vary. Vanauon alse ensues when the
different systems are compared to each other.
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In her landmark contributton on witchcraft 1n the Handwarterbuch des
deutschen Aberglaubens {Dicuonary of German supersutions) Lily Weiser-
Aall (1931) disungwished between the witch’s pracuce and capacities, how
people became witches, where they lived, how they spoke and how they
died. Further categories were reserved for the idendficanon of witches and
for defence agawnst them. The lemma ends with a small secnon on witches
in provertbs and sayings. The sequence witlun the structure of thus
overview progresses from bewitchments to unwitchments. Some of the
sub-categones also show this movement. The weather witch, who can
produce thunder, rmn, hail, whirlwind and frost, can be overcome by
sounding bells and shooting. Counter-witcheraft in the case of milk
witches includes cooking the milk (with or without nails), beanng it or
puting objects nto 1t. When other muschuef of witches 15 discussed,
frowever, unwitching methods are left out, opnly to return as a general
category fater on. Cooking again appears, nvolving now the urine of a
bewitched child, together with burming, shooung and hitung bewirched
arumals and objects. The intemal logic 15 somewhat flawed since the same
themes emerge at different places n the system.

A similar inconsistency 15 to be seen 1 the Motifindex and especially 1n
the extended index on the Bronsh Isles and North Amenca (Baughman,
1966), also within the section on witches. Unwitchment, to take one
example, 15 ranked under such diverse subcategories as ‘Charactenstics of
Witch', ‘Recogmuon of Witches' and "Witch overcome and escaped’.
Thus the moove “Witch 15 made to say “Mavy God bless you™ nstead of
“My God bless you™ to remove spell” (G224.1(3)} 1s prumarily a character-
stic of the witch, whereas ‘Burning heart of arumal, usually one of the
victms of the witch, will brang watch to scene to stop burning’ (G257.1{a))
belongs to the sub-category of recognition. and ‘Burnung heart of cow or
bullock to break spell of wirch’ (G271.4.1(a3)} to overcoming witches.
This may of course point to slightly different accents in the legend texts
the index was based on, but on a logical level 1t 15 disputable whether one
should choose benween recogruzing and overcoming the witch (which are
usually phases of the same process anyhow) or concentrate on the acton
uself, in this case burning.

A dicuonary aracle like Weiser-Aall’s builds up 2 compasite picture of
the witch, "a multi-coloured, almost confusing portrat’ (Schock, 1978:
99}. Witches (or their souls) can change nto cats, prgs and hares. They
also appear as beams, bees, billy-goats, lizards, magpies, ducks, owls, flies,
foxes, goats, etc, etc. The only animals forbidden to them are those which
the Chnshan creed designates as symbois of punty, like fambs, pigeons
and swallows (Weiser-Aall, 1931: 1869). Although one of the Motif-rndex's
ams may be to differennate rather than to synthesize, 1t creates a similar
umpresszon: witches can change into any animal, from domesnc to wild,
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from mammals to birds, insects and reptiles. The underlying assumpuon s
that even if there are many forms of witches, they still befong 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 classificanon schemes.
Although the fairy-tale index has been dubbed the ‘Linnzus of the fairy-
tale students” (Liithi, 1979: 16), types and motfs are not equivalent to
genuses and spectes. Bringing together themes found in different witchcraft
legends abstracts them from their onginal place in localized and time-
bound witcheraft 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-"magcal’ character. In the
Handwirterbuch the bewitching of humans 1s barely mentioned. Likewise,
in the Motifindex the relevance of social categories is not recogmzed and
there 15 thus no differentianon between the bewitching of adults and
children, or men and women, or even adolescent girls. From legend texts
one of the most strking chamactenstues of the witch that appears 15 her

-being a neighbour of the bewitched, but this 15 not acknowledged 1n the
indexes. Moreover, by separating legends abour the same events or about
the same witches and by regrouping them according to ‘magical’ content,
bewitching and unwitchung disappear as constitutive parts of a process.
Such a process can start with the indigenous interpretation of different
kinds of misfortune 1n terms of witcheraft, parncularly because of their
‘extraordinary repeunion’ (Favret-Saada, 1980: 6; Schéck, 1978: 105-6).
To study this pracess, we have to return to the sources and find out what
they tell us about the actual events. Entnes in dictionarntes and indexes can
be helpful here manly in so as far as they refer us to large quannties of
onginal material.

LEGEND REPERTOIRES

Out of the folklonsts’ work on witcheraft two approaches emerge which
may help to render witchcraft: legends useful for the understanding of
witcheraft discourses. We can either concentrate on a particuiar trait mn
the legends,'or focus our attention on a regional or local level. The pussurt
of either possibility has largely remained descriptive so far. Only in relation
to the ‘evil eve’ complex, a form of bewitchment by looking, have
mnterpretanons been suggested (see below),

Yet at a regional or focal level 1t 15 also hard to ascertain whether or not
a wntcheraft discourse can be reconstructed by just combining witchcraft
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legends told by different people. If commumication 15 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 Domotdr remarked (1982:
18). But can this not also apply to the level of witcherait discourses? Is, for
instance, the idea that witcheraft 15 hereditary and predestined compadble
with the notion that witcheraft can be learned (Schéck, 1978: 101;
Gottschalk, 1995; 162-163)? Or does 1t concern different discourses that
are rooted in different social structares (cf. Jenkins, 1977)? Can nonons of
gender be more domunant than those of witcheraft an the sense that stores
about male witches are not easily interchangeable wath stonies about female
witches and may even belong to a separate discourse? In short, can a
witchceraft discourse be umtary and indivisible, even locally?

Regional publications in which wirchcraft legends are discussed as part
of a preconceived, supenimposed system are obviously hardly helpful in
answenng these questions, although they may conmin interesting details,
They merely repeat the failures of the supernational indexes and surveys
as ¢riticized in the previous section. In her discussion of witchcraft legends
from Westmiinsterland {Germany) the Germanist Gabriele Gotschalk
{1995), for instance, recapitulates legends about how one becomes a witch,
about witches' gatherings, metamorphoses into ammals {mainly cats and
hares), bewitchments and unbewitchments. Her colleague Christl Lehnert-
Leven has completed a similar project on witchcraft legends from West-
phalia. She, however, remarks that the legends about witches’ gathenngs
‘curiously’ appear as ‘totally extricated from causing harm’ (19%95: 137),
that is from bewitchments. A similar observation has been made by the
Hungarian folklorist Zoltin Kovacs in tos study on means and methods of
identifying witches. Russian legends about the recognition of witches 1n
churches and more specifically in “the chair of St. Lucia’ (or Luca) muss a
certain kind of concreteness, ‘do not jon organically in the other witch~
craft legends’ and look like prescriptions rather than expenences (1977:
249).

One of the ways in which we can gain more insight into local witcheraft
discourses 15 to examine the legends of mndividual informants. A mther
random selecuon from the legends which were collected in the summer
of 1963 in the Kempen, a region east of Antwerp, mdeed reveals that
different people had different repertoires {which is only to be expected).
It also reveals individual atntudes towards witchenaft which are more
vanied than the dichotomy between ‘supemtiious’ witch believers and
‘rational’ scepntics, or the division into critical, indifferent and believing
atatudes towards legends (Kaufimann, 1960: 89-90) lead us to expect.
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Thus a 79-year-old woman from the hamlet of Puldetbos, from whom 12
witchcraft texes were noted down, told the folklonst how a pnoest
pronouncing the ‘domnus vobiscum’ (God be with thee) was able to
recogmze witches 1 the church because of the beeinves 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 watches stealing butter (nr. 1054). She also knew about
a case 1n which a witch had been unable to die undl a pnest ‘read her to
death” (nr. 1793) and that 1c 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 qualiry.
They refer more to tales, to nottons about witchcraft that circulated 1n the
area {and far beyond), than to actual expenences, although she localized
some of the legends. When she came clase to narmung events they had
turned anecdotal in the telling, for instance when she told about her
husband who had wvisited 3 woman 'who had the name of being a witch’.
The poor man had got lost on lus way home and had onfy arnved the
following morming {nr. 1107). The only concrece bewitchment she
recounted was about her parents who had suffered from headache and had
been sent to a cloister by the doctor. There a2 monk had said: ‘There 15
something to witcheraft, but not as much as the people say’ (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 folklotist about her more direct involvement (which 5
unlikely), her rakuing refuge mn already exasung opruons and tales was sall
a certain way of speaking, a certarn narrative mode that could be adopted.

The stones of the woman from Puiderbos stand 1n sharp contrast to
those told by 2 61-year-old woman who lived in St Antorrus-Breche. Thus
second woman also knew that the priest could spot witches i the church.
‘The past was full of those things!’ (ns 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 into her memory
she found thae it had started just after her wedding (presumably around
1920). She had jost her ring and Mie had found 1t at a spot where they
had already looked 10 umes. ‘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 wauld never conceive.
Thereupon the woman consulted the monks in a nearby village and gave
birth within a year {nr. 381).

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
mformant’s aunt had stepped mto Mie's footpnnt, she had looked back
(nr. 1330). One of the man vicums was the witch’s own daughter-in-
law. Her family met with one musfortune after another. A new cow died
and a child Jost a lot of weight. The other children saw a black dog and
screamed the whole ume. The local priest advised her to see the Capuchins
in Antwerp. Since the daughter-in-law was unfamiliar with the ay, the
mformant accomparnsed her. 'She kept crying, so I had to do the talking’
They got ‘sometiung strong’, a 'long lesson’ which they had to read for
mne days 1n a row. The witch 'never did have any power no more!” (ar.
982, cf. nr. 987). And when witches could not inflict harm on others,
they had 1o injure themselves. After the women had visited Antwerp, Mie
had wnthed in agony and had lost half a bucket of blood each day (nr.
1099}). This infommant was rather expertenced 1n dealing with unwatchers.
Clergymen sweated 1t out, she claumed, and they also needed buckets of
water to restore thewr power (or. 2027). She and her neighbour also
consuited a [ay unwitcher (nr. 1622). For her, the reality of witcheraft was
reinforced through these visits. They also provided her with a measns to
handle it and she could even become 2 mediator becween bewniched and
unwitcher.

Witchcraft was discussed 1n several ways, depending on the narrator’s
degree of involvement. The wssue of the umvocal witchcraft discourse 1s
closely linked to the credibility of the legends. Berween the rauonalisuc
denial of watchecraft on the one hand and the cemanty of the truth of
one's expenence of it on the other intermediate posiuons were taken. In
the context of repertoires as they were refated to a folklonst (which 1s
often the only context that can be reconstructed) single stones acquire
something of the meanng of the whole repertoire. To recogmse watches
1 church, to take up Kovacs topic, would be more anecdotal wathan the
repertoire of the first woman whereas ¢ would lend mare support to the
omunipresence of witches 1n the second. Similar motifs and tale types could
thus become charged with slightly differenc meanings. Ths 15 even more
apparent when a story referred to an event. When told by a sceptic, it
could still ¢contain the same narmaave elements as when told by a believer.
{In both cases the setang 1s determined by the mnterviewing folklonst).

The relanon between repertoire and narrauve 15 not totally unilateral,
however; since the range of meamngs of an individual narranve 15 limited,
the narrative also affects the repertoire. The tale aboue the journey to the
winecellar, for instance, was also told elsewhere in the province of
Antwerp (Roeck, 1966: 149), as indeed wath different destnations all over
Europe. It 15 ‘an entertaiung story’ {(Boskovié-Stulli, 1992: 148}, structured
around fixed motfs, such as the formnula ‘over thick and aver thin’, which
in the story 15 rendered into ‘through thick and thun” by the man followang
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the witch (G 242.7.g; the Dutch language version 15 more expressive as it
has the protagonists travel over and through hedges). Even if chus tale had
been told in the first person, most of the audience would have recogmzed
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 (Brnggs, 1971).

Within witcheraft legends we have thus to differennate according to
narrative made and narranve genre. As with other representations of the
witch, here the question 15 aiso whether there are murtual 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 case, the Fmsian witch Alle Tet used the
winecellar story tn the first person to instill women with even more awe
of her than they already had. ‘I've been to the winecellar 1n Spain, last
mght. My oh my, how many drnks 1 had. I took the broomstck, sat on
it and hop 1t went through the air’ (Wyizes, 1995; 99). In order to
understand watchcraft tales 1t 15 also significant to know who told which
tale to whom.

GENDERED LEGENDS

Are twentieth-century witcheraft discoumes gendered? Or to apply the
question to folklore matenal: do men and women have different reper-
rorres of witchcraft legends? As the necessary research is largely mussing or
unsausfactory, the answer must again remamn tentative. Thus, Ton Dekker
concluded in his essay about Dutch witcheraft legends: ‘Both men and
women tell stortes about witches and sorcerers and in the process make
very negative remarks about people of their own sex. There 15 no question
of 2 gender-specific preference for stones about witches and sorcerers’
{1991: 188). Dekker was mainly interested in the differences berween
male witches (sorcerers in his termmology) and female ones and he did
not look for specific repertoires. But there are indeed very specific stores
about male witches, for instance those included 1n the Motif~index under
number G295%: "Witch (usual:male) does mmpossible deeds (usually with
the aid of the devil}’. These feats are summagzed on the basis of 2 German
collectton: “to win all card games, to make little devils appear as well as
phantom ammals, dogs, soldiers, pigeons and black mice, to make the
pottery 1n the cupboard rattle, to change burned cards 1nto new ones, to
keep away mice and rats from the corn and foxes from the chicken yard,
to make snappy dogs harmiess and to silence them, to make tables dance,
to change oneself into a broom bush, to Jure squmels 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 15 possible
to wndicate more or less separate male and female repertotres, stores about
male witches can be expected to occur 1n male repertoires. This 1s not the
place for a re-study of the 6,000 legends Dekker based his analysis on. All
that can be done 1s to use some of his matenal to cast doubt on the above
conclusion.

In the early sixdes 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 [egend
about the farmhand who spread muck within a day (a vamant of ATh
820). This tale was exclustvely narrated by men. In the same region the
legends about men who sent a playing card (jack of spades or ace of clubs)
to ferch a dnnk also belonged to the male doman. Out of the 15 legends
collected, only one was told by a woman and she placed it 1n a male
setting: at the factory where her father used to work (Heupers, nr. 1542).
Male watches who immobilized people or horses occurred 1n 20 rexts, 17
of which were taken down from men. The remamming three were told
abour the (female) snformant’s father (nes 521, 643} or about 'rongh men’
{nr. 2952), According to Dekker, the acts of male witches were character-
1zed by these three themes (1991: 189-90). At least 1n the centre of the
Netherlands these tales about typical male witcheraft 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
mformants 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 1nto cats or hares (Wittnann, 1933: 30-7),
which already provides a much less complicated picture than the previous
enumeratops of ammals. In most paris of Europe the standard legends
recount how watches 1n animal form were wounded and still showed the
wounds when back in human shape. These structurally similar legends
may belong to the sime 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 Insh legend abour the woman who 1s hunted while 1n the
shape of a hare 'can be read as an arrempted rape of the old woman by
the man, or at the very least as an expression of the battle of the sexes™ (ni
Dhuibhne, 1993: 7). In the Insh case the gender of the mformants was
not taken minto consideration: in Scandinavian hare [egends, however,
‘legends of how a milkhare is shot by a man (. ..} are exclusively male’.
Also the ‘trolthate tradicon 1s a wholly male tradition’, ‘a sportman’s varn'.
In Scandinavia, there are three sorts of (geographically disunct) legendary
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hares. 'The trollhare 15 apparently unconnected to any human being and
the milkhare 1s made by a witch to steal mulk. Besides, witches can
transform themselves into hares toe and steal milk. People who nformed
the folklomsts about the last proup ‘belong to both sexes’, probably because
whole communities were dependent on the milk (Nildin-Wall and Wall,
1993), Whether tales about the mere shooung of witchhares have circu-
lated mainly among men 1s unclear as yet.

When particular witchcraft legends are confined to a male sphere, male
witcheraft discourses have at least different accentuanons when compared
to female ones. To gain a clearer idea of how this comes about in daily
practice, we can return to the legends from the Kempen. They consttute
one of the largest Belpium collecnons and therefore lend themselves to
some statistical analysis. Hervé Daras spoke to 327 people about witchceraft.
As usual with male researchess, he contacted many more men than
women, respecavely 215 and 112. His male informants, however, roid less
tales per person than his female informants; out of 1.419 watchcraft 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
witchcrft stones becomes even more transparent when we nonce that 42
percent of the women told five or more stories aganst only 31 percent of
the men. In uself this quantitative distinction does not necessarily demon-
strate differences in content; wornen could simply have parrated more of
the same. But z closer look at the largest repertoires shows, indeed, striking
differences between the repertoires of men and women, although the
picture 15 complicatéd by the different stances they took on witcheraft. At
this stage of the research, 1t 15 therefore impossible to arnve ar ‘rypcal’
maie or female repertoires or discourses wathun a certain regton. 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 1n the sense that
1t was directly asmed at matenal profit, but because 1t cerrainly expressed
cultuzal power, My previous discussion of male legend types has already
hinted at this. There were also planly male tradidons. Thus, a 57-year~
old butcher at Halle quoted his father and uncle. Although he mentoned
bewwtchments and even a parucular witch, he emphasized the witch's
extraordinary deeds. One witch was seen reading on several occasions
{nes. 1083, 1534}, a stone thrown at a cat bounced back (nr. 1279), a
fanmhand wias 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 | don't believe i1, the man told
the garl. *Stand on my toes,” she commanded him. Heavy thunder sounded
and they flew stwaght 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 therr hands. He asked agamn. Boom! The gul
vanished and he held only a shoe (nr. 1151).

A bicycle repair man did not menton any bewitchments av all. His
universe was inhabited by cats. One mght 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 s friends had conducted a conversanon with a cat (ar.
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 lum about a couple of trees near Ins place. *1
often rested 1n them,’ she expluned (nr. 1213}, Other men had their own
favounte tall 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 traming for the priesthood and 1n former tmes 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 wisited a
powerful male fortune-teller in Mechelen to find our who had stolen his
money. Afterwazds he got nto trouble with his cows, a child fell il and
he had to visit the white monks (Bernardines) of Bornem (nr. 2009}, ‘I've
never had anything to do with 1t myself)” said 2 farmer from Zoersel {nr,
1660). So he related the yarns of other men. One had found his house full
of cats which began to sing when he tned to whip them ourt (ar. 1323).
Another met a witch 1n the form of a whate hare {nr. 1439). Cats used to
gather at might at a mill. A cunous fabourer hut one of them and the
following day found the miller's wife ill {nr. 1445; 2 well-known muigratory
legend). A man from Pulderbos, according to the farmer, had lost hus way
when returmung from a visit to fus guifriend. 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 2 heath (nr. 1913).

When men had expenenced bewitchments n their own houscholds
this made their repertoires much less anecdotal and distant, The new cow
of a labourer did not dnnk for mine days and he had to consult the
Domumicans at Lier to sort it out {nr. 1036). His son had been given a
sweet by a woman, In the middie of the mght he had shouted: ‘Mum,
dad, mum, dad, there she 15 agan!” 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 1n the woods. He was drawn 1nside where 1t
was full of beautiful women and music. They asked hum what he wanted,
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but before they had a chance to touch fum he shouted: ‘God bless all you
witches!" and everything had disappeared {nr. 1908). Is uw typical for
someone whe had first-hand expenence with bewitchments to narrate this
story 1nt the first person? .

The narrator’s distance from bewnchments and witchments influenced
male as well as female repertorres. Yet there 1s stll 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 preoccupanon with
power. There are even more indications of the occurrence of gendered
repertoires. Clan-Anne Wytzes analysed the witcheraft legends of the two
most inetensively researched villages i the Netherlands, Saest in the
province of Utrecht and the Frisian community of Harkema-Opemnde.
She paid special attennon to changes in the power structures wathin the
legends (cf. the distincnon made by Favrer-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, in the second one.
men played a bigger role (Wytzes, 1995: 52-3). Thus can be related
turn to the different religious profiles of the two places: Soest was
predomunantly Catholic and Harkema was mainly Protestane, Catholicism
provided for more self~help against witcheraft, and 1n Soest, a Catholic
enclave with far less cloisters within reach than for mstance in the Kempen,
women had to fight their own battles against witches. People in Harkema
had access to a wide range of (lay) unwitching experts and as outside
Journeys were 2 male prerogative, men figured most in stones about the
witch's defeat and afso told more of them, even when the wmitial diagnosis
was made by women.

WITCHCRAFT IN COURT

According to paganists the Briush witcheraft act was only repealed in 1951
and witches were prosecuted until then. They have thus contested the
hustorians’ claim that the tuming point was i 1736 (cf. Bostridge, 1997:
180, 201). Thus disagreement shows the bias of both groups. In the 1736
Act the cnminal focus switched from the apostasy of {mainly) ascribed
witchcraft to the fraudulent aspects of practised witcheraft. Prosecution
after 1736 concerned fortune~tellers, astrologers and later spint mediums,
people 1n whom fustorians of wircheraft have shown hardly any mterest
but who were among the {orerunners of today's witch-covens. These
professional magicians can hardly be considered as traditional watches, bur
in twentieth-century Brtain bewitchments have still m fact appeared 1n
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several kinds of court cases, So far only a few 1solated instances have
emerged. The historian of ‘popular’ witcheraft Owen Davies has found
two assault cases, one i 1918 and another in 1926 (1995; ch. 2). In about
1930 a farmer from Somerset took another to court over an allegaton 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 (Tomes 19 July 1976).

German researchers of judicial sources have proceeded more systemati-
cally than anywhere else. They have identified the following petty cnmes
that could result from thinking and actng in terms of witcheraft: "conjur-
ing, cruelty to animals, violanon of the law on livestock epidemucs,
violation of prnvacy, defamation, vile gossip, slander, assault, inomidauon,
all kinds of bodily injury, unlicensed practice of medicine’. Yet more
serious crimes are listed: ‘fraud, manslanghter, amson, homicide, murder
and suicide, as well as false oaths and pegury’ (Schifer, 1955: 30-1). The
enmunologist Herbert Schiifer collected 95 such cases, dated berween 1925
and 1956 (1959: x—xi). Obviously, 1n companson to legends these are the
more extreme and more salient cases, or at least those that have been
published 1n full. Thus we read about a young couple who killed both
their young children by keeping them awake and beatng them, because
they feared that they would fall vietim to a witch if they fell asleep
(Schifer, 1955: 30; 1959: 69-71). If that 1s not gruesome enough, there is
also the case of the labourer who cieaved his grandfather's skull wath 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’
(Schifer, 1955: 32; 1959: 65-6). The difference with the contents of
iegends may be due to a certamn occupational blindness by the folklonsts
for ‘such things as murder, swicide, and — somewhat milder ~ deception
and defamation’ that surrounded witchcraft legends (Baumhauer, 1984:
200). Court cases also stand out because the grawvaty of the conflict withun
the witchcraft tnangle either forced one of the parhicipants to step outside
the witchcraft discourse and to resort to violence or to official problem
solving, or provoked the authontes to wterfere. Besides, judicial matenal
has been selected for publication because of its relevance to several debates.
It has served as illustration 10 the campagn against superstiion and been
used to convince judges to take witcheraft serously, To this end 2 new
kind of crimunal, the Okkulttiter (literarily: the occult evildoer) was
desipnated.

The North-German teacher Johann Kruse was of the opimon that a
responsible nation had to protect its inhabitants agmnst ridiculons accu-
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sations of witchcraft. But he found that daily pracuce was different: 'Most
women who have become strongly suspected [of witcheraft] eake care not
to tumn to the court for help. They rather bear the hardshup® (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 acquattal
since they were of the opinion that there were no more witches and the
word “witch’ could therefore not be understood as an snsult (Kruse, 1951:
128; Bartholdy, 1969: 5). In court witcheraft discourse clashed wath the
enlightened approach of the lawyers and judges. This came to the fore
especially when unwitchers were implicated. Kruse cited a complant by a
fabourer from Holstein against a healer who 1n the early 1930s had spread
the story that the labourer’'s wife by her ‘innate powers’ had caused the
afflicnon of a woman's leg. She had also made a gul sick by giveng her
chocolate and she had incited the headaches of another. These and other
imputations had damaged the reputatian 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
hus acts’. The plantf's honour could not have been affected, since 1t was.
‘precluded, that sensible people would take the accused’s deeds and words
senously’ (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: 1383-9; Schifer, 1955: 47). Riidiger Bartholdy, himnself an
assistant judge, notced that courts were seldom able to deal out pumsh-
ments. Either the evidence was mussing, or witnesses did not come
forward. In the mre instances when witch-doctors were convicted 1t
hardly hindered them (Bartholdy, 1969: 60). After 1945, according to
Schifer, German witch-doctors were only convicted because of their
unhlicensed practice of medicine (1959: 258). Thus merely increased thewr
fame. The effects of judicial intervennon were often contrary to what was
intended by plainifs and prosecutors.

In order to support the cases of the women designated as watches and
to jusnfy the senousness of witcheraft insults Kruse as well as German
judges had to acknowledge the social reality of witcheraft. The ensung
dilemma was partly solved by declanng watchcraft an anachromsm. *Many
a judge merely sees an atavism 1n the witch-belief, a relapse into archaic
tmes’ (Bartholdy, 1969: 13). The most radical stance a researcher could
take, however, was to construct as much distance as possible between
himself and the ‘believers’ To thus end Schifer created an opposition
between the ‘logical-rational world expenence’ and the "magical-mysueal
outiook on life’ {1955: 10). The last he objectfied 1n a bleak picture of
the superstiious persom: ‘He does not think independently anymore, he
has stopped thunking, he disregards expenence. acts agmnst his insunct, hss
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vital consciousness, for he belongs to the dark powers of this misbelief
(Schifer., 1955: 24). The watch-believer was not exactly stupid, but was
supplied with an ‘undeveloped, not fully matured intelligence’ and became
eastly subjected to all sorts of emononal passions (Schifer, 1959: 41).
Schifer did not go as far as to suggest directly that women formed the
fargest proporton of the supersatious; his matemal did not allow i
Looking at the clients of watch-doctors, he found a majorty of men. But
statistics were musleading, he argued. It had to be taken into account that
afthough among the ‘rural classes women had not yet gamed the mndepen-
dence to act externally’, they could sdll have been the 'dnving force in
the background’ {1959: 60).

Campagners against the continuing, and 1n the 1950s even increasing,
expression of witch belief considered the professional unwitchers to be
ane of its main daving forces. Therefore, the unwitcher's clients were not
portrayed as perpetrators or as accomplices, but as tus vicnms. The witch-
doctor humself, together with *magical healers’ (blessers, magnedsts and
psychuc healers) was categonzed as an Okkuittdter, a special type of
swindler. He was someone who broke judicial laws as well as social norms,
by using occult methods or exploiting cthe occult and supersutious attitudes
of the people who consulted hum. It did nor matter whether he was
sincere or not (Schifer, 1959 5}. Although 1t is possible to differenuate
berween a rtrue and a false Obkuledter, that 15 between one who s
convinced of his own capabilices and one who knowingly commuts fraud,
between the 'fraudulent liar of superstitious style’ and the ‘pathological
swindler' (Schafter, 1959: 251}, in Schifer's opimon both deserved a severe
punushment (1959: 257). In an objecuve sense, according ta Schifer, bath
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 mcapable of working reguladly and orderly
(1959: 95), he was also suffenng from ‘blindness towards the law’ and a
‘fanancal unwillingness to understand’. He was slightly schizophrenic and
certainly psychopathuc {1959:105), a typecasting later described as an
‘utterly doubtful and nsky enterpnse’ {Schock, 1978: 142). For Schifer,
understanding witchcraft boiled down to translanng its manifestations into
ranonalisuc interpretations with total disregard for those participating in
the witchcraft discoume.

The search for 2 method behind the superstinous madness, however
condescending towards its subjects, nevertheless presupposed the notion
of an indigenous system. If this was not to be found 1n such external
mterpretations as the psychojogy of the believers or the cataloguing of
their tales, 1t had to reside somewhere 1n the contexts. In his study of
witch-doctors and magcal healers in Schleswig-Holstein, Bartholdy
atternpted to trace pamllels between the old customary faw and the basic
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rules of magical practce as this was still current in his time. By emphasizing
the conunuity of the phenomenon, the ‘nmeless basic atntude’ of the
believers wath their “archaic rechmques of world conerol’ (1969: 8, 10), he
derued them a place in contemporary society, itke so many others had
done before lum. Nevertheless, while exploring ‘tradition’s power to
order’ (1969: 26), he may have/lut upon one of the underlying norms that
ruled the relattons within the witchceraft triangle, In a society where
witcheraft was mmpant, people feared gifts. Only dunng transitonal events
(ke weddings} conld they be freely given; otherwise they had to be
reciprocated, at feast by showing hospitality (1969: 22). An accusation of
witchcraft referred to a disturbance of the soctal equilibrium. To reestablish
it while seill acknowledging the threat of the wirch, she was kept m
1solation; one did not accept anything from her and neither was it advisable
to lend her anything.

SARZBUTTEL, 1954

Courtroom maternial can present a much more profound picrure of a local
witcheraft discourse than the wsual legend text. Certainly, the judicial
system forces people into extraordinary situanons and chreatens thern with
punishment if they do not tell the ‘truth’, Accused and witnesses also ry
to exonerate themselves and to justify their acuons. In the process they
reveal details that are not always nouced by outsiders, In this sechon we
will have a look at fragmenss of texts produced dunng the 1954 tnal of
the witch-doctor Waldemar Eberling tn 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 onginal dosser,
because 1t is quute extensively quoted by the folklonst Joachim Bavmhauer
mn hus study on Johann Kruse, 1t can stll furmsh an idea of the prospects
offered by judicial sources.

The Sarzbiitte! case was ‘one of the most spectacular witch tnals of the
post~-war penod’ (Baumhauer, 1984: 76). It was experienced by the
villagers as ‘an interference in their tradittonal way of life (Hauschild,
1980: 147}. To protect accused and witnesses and because this was a
conditon for consulong and publishing the documents, Baumhauer used
pseudonyms (1984: 364), which are adopted here as well, Only the main
player, called Ebelmann by Baumbauver, was so well-known that it 15
relatively easy to reconstruct hus idennty through other wrters' references
(Schifer, 1959: plates 15 and 16; Hauschild, 1980: 145; Pintschovius,
1991: 81). Eberling, a cabinet maker born i 1908, had become a healer
by vocation. As he declared to the court:
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Since ! was fourteen, I have had sensory mmages. I saw God 1n front of
me and the cross of Chast and 1t was as if a voice said to me: help other
people! I would like to point out that dunng my youth I did not go
away, these thoughts kept me occupied and I always had piey for the
helpless and the ill. This was prabably also because I have always been
mterested 1n nature, always loved it. Even as a child T 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 tradinon of acquining magical powers prescribed an altermanon of
sex between successors. Someame later, 1n about 1927, Eberling was
offered the opportumity to comply with this demand. When he was
working in Dortmund, he told the court, an elderly woman had given
him 2 book with prescipanons for treating illness. *The woman told me |
had the gift to help other people. Bur I hardly ever followed the
prescriptions and instead acted only with God’s help’ The woman, ‘a real -
old witch’, was suspect 1n Eberling’s view anyway. Ponvately he declared
that she was in league with the devil; another nme, in front of his public,
he referred to the ‘scientific’ discussions he had had with her {(Baumbhauer,
1984: 236). According to Schéck, these were typically defensive state-
ments, only uttered 1n court; normally the ongin of magical power was
kept a mystery (1978: 138).

The witch-doctor and the court had different objecnves. The pros-
ecunion, bemng urged by the ndividual complants of people who had
been accused of witcheraft by Eberling’s actions, wanted to establish the
extent to which he was punishable, either wathin the provisions of the law
against the illegal practice of medicine or because of fraud or defamation.
The court was not mterested in the sociological context of the imputa-
tions, nor in their local meaning. As part of its investgations, 1t did,
however, order a psychiatnc report in which Ebetling was declared to be
a ‘fanancal, psychopathical personality’, but nevertheless responsible for his
actions (Baumhauer, 1984: 220). (In ks sketch of the Okbulttdter Schifer
eagerly quoted the psychiatnists’ conclusions; 1959: 103—4}). Only 10 wo
15 vyears later psychiatmists would come to regard watchceraft as a way of
communicating and a model of explanation rather than a delinum or a
delusion (Russo and Boker, 1964: 63—4; Favrer-Saada, 1980: 265). On his
patt Eberling seems to have used the proceedings to display his power as a
healer and lis standing withun the region. If he came across as a strong
personality who believed 1n lmself (Baumhauer, 1984: 227), he accom-~
plished ttus by observing the local patterns of expectatnon and by adopting
a sincere, vulnerable beanng:

If it is clamed that I have become nch throngh my acovity and made a
iot of money, that 15 not true. I am even 1n debt. And at home we
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certainly don’t live mn luxury. Dunng the day I have always been
working 1n my workshop. The people I treated and helped, T always
vistted 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. Durnng these treatments I put myself
mnto a state that demands mnner strength. Hence I also often suffer from
emononal depressions. I am very attached to my family and to my
parents and if { 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 impnsonment
followed by probauon and a fine of 400 marks (Baumhauer, 1984: 221).
His mfluence in the village 15 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
panents testified that she had heard from him through a cousmn whose
father he had healed. As she and her children had been very ill for some
tume and had not found any relief through official medicine, she decided
to follow her cousin's suggestion. When Eberling arnved he had blessed
the children and advised her to look in their matresses. There, lumps of
feathers were found (some 1n the form of a heart) as well as 2 cord with
some knots in it. Their illnesses, Eberling declared, had been 'transmutted’
by other people:

E. asked whether we had enemues in the village. We had to agree, my
father 1 law had been mayor dll the end of the war and held other
offices as well. After the polincal 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, onfy
nodded his head. One day E. was again wath us, sitting on the sofa and
suddenly he became very pale. When I asked him if he was not well,
he expluned that he had protected us from whatever was suppaosed to
have harmed us. The one from which tius onginated 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 T had ennemues 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 probings. Another one of Eberling’s patients, also a woman,
had heard about lum because he had been active mn the neighbourhood
before. She was pointed by lum towards one of her neighbours.

As far as [ 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 abso told E. nght away, that this could
only be cur neighbour, Frau Clausen, Until then she had always helped
us, at engagements, weddings, and other events. She used to be around
a lor. We were always good friends with her. When she next came 1o
us to bring apples to my daughter who was il at the ame, 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 bumnt them 1n the stove (Baum-
hauer, 1984: 280).

In another case Eberling himself identified the witch. As 2 witness
revealed:

E. had put his head 1n hus hands, pondered deeply and thought sencusly.
Then E. said: ‘She’s just armved at the house’. A lictfe while later: ‘Now
she 1s outside’. Thereupon E. and Amoldi went outide and E. said:
‘There she goes'. But Arnoldi could not see anybody outside, After
some tme E. had remained in Arnoldi’s inn and looked out of the
window. As Frau Marx, the wife of the tailor Marx, who lived straight
opposite Arnoldi, happened to come cut of her house, E. said, while
pomtng outside with his finger: “That 15 her’ (Baumhauer, 1984:
273—-4).

It 1s unclear whether there was a pattern m Eberling's accusanons.
Baumbhauer, whose investgations were very thorough in other respects,
did not look into the histories and family relations of the accused, nor did
he pay much attennon to the respective social positions of bewitched and
watches.-Fe only remarked that 1n the three cases where women had been
umplied no earlier conflicts had existed and that the unwitcher had used
traditional methods (Baumbauver, 1984: 282). Although court materal can
be very derailed, it has 1o be augmented by other sousces, the more so
when 1t concerns contexts and backgrounds.

THE POWER OF THE UNWITCHER

The unwitcher occupies a key posiion w the witcheraft discourse. He 15
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 15 true that most of what people
know about witchcraft stems from the unwitchers (. . .) they should be
my most direct source of informaton’ (Favret-Saada and Contrems, 1981:
157). This was before she was ‘caught’; in her book she wrote: ‘most
witch stories are part of what the unwitcher teaches hus patients” (1980:
144}, Unwitchers are the public figures within the witcheraft trangle, yet
they have to stay hidden from the authorities and sometimes even the
anthropologsts have been unable to find them. It was reported that 1n
Czechia "exorcsts’ were visited secretly, ‘and no one was willing to discuss
what procedures they employved or how much they received for thewr
services’ (Salzmann and Scheufler, 1974: 115). Therr man means of
advertising was by word of mouth (Schéck, 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). Unwatching 1s the
more obscure as 1t 1s a procedure rather than a profession. Quite a few
unwitchers have had an officiall 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’ (Schifer, 1959: 93; Camus,
1988: 31-2; cf. Dawies, 1997b: 92). When they found 1t hard to combine
their material with theirr magical craft, because of patents’ demands or
because of the constraints that practising magic imposed upon them such
as assiduous working hours (Camus, 1988: B9; Favret-Saada, 1989 52),
they could choose to become full-time magcal experts. That does not,
however, turn them necessarily mto specialist unwitchers. Eberling can
best be charactenzed as a healer, more specifically as a blesser who had a
whole repertoire of charms {or prayers) at his disposal (Schifer, 1959; 116;
Bartholdy, 1969: 94; Baumhauer, 1984: 349), A fortuneteller like madame
Flora discussed the main events in her client’s life, and these only
occasionally included witcheraft (see also Lisén Tolosana, 1994: 146—58),
‘A typical witch-docror, who confines himself to unwitclhung stables and
cattle (. . .}, who claims to be able to help bewitched people (. ..} certanly
does not exist in this pure form 1n most of the cases' (Schéck, 1978: 139).

Whatever the unwitcher's level of specialization, his public stance 1s
often demarcated by distance and strangeness. ‘People prefer to choose
their therapist beyond some boundary (...}, 1n any case outside the
network of acquantancestup’ (Favret-Saada, 1980: 20; cf Pite-Ravers,
1971: 193; Lison Tolosana, 1994: 117). Dutch witch-doctors, Lelie among
them, usually differed from most of their clients by adhenng to a different
religion {(de Blécourt, 1989: 254; 1990: 245-6). They could easily be
strangers as well (Kovics, 1977: 268~71). While Finns and Laps stood out
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amongst Swedish cunmng folk, the latter disunguished themselves in other
ways, by living far from others, by acang mystically, or by dressing 1n
peculiar ways. Even thewr funerls 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 1t as well).
*As the winte 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-Cabral,
1986: 191).

Among unwitchers clergy took a special place, particularly catholic
clergy (Schéck, 1978: 143), as they were even wisited by protestants
(Schick, 1978: 99).. Of the Catholic clergy those belonging to monastic
orders were more popular unwrchers than local pnests. According to
Daras’ Belgium nformants the local pniests may have been able to mm
the wind away from a fire or to recognize witches in church, bue their
power dwindled to insignificance when compared to that of the regulars.
The monks themselves {(whom Daras systernatically mnterviewed in the
early 1980s) attributed this unammously 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 mnfluences
(Daras, 1983: 131-2). An occasional reversal in the positons of regular
and wrregular clergy, seemuingly due to a growing reluctance of the monks
to accept the witcheraft discourse, confirms the notion of distance. At lease
one pansh pnest in the area where Favret-Saada researched had become a
famous unwitcher, though only for people outside fus village. *Of course,
he had not been acknowledged as such by the ecclesiastical hierarchy, only
by hus patients,” the anthropologist remarked (1980: 57). By the 1960s the
tme had pgone ‘when the profound distress of the bewitched was
responded to by religion’ (Favret-Saada. 1980: 143); Daras’ informants also
referred pnimarily to the earlier decades of the twentieth century (cf. Lison
Tolosana, 1994: 112). As most of the monks, 2nd certainly their supenors,
had come to regard watcheraft as superstitious, they had to be tncked into
unwitching. ‘My position 15 delicate,” one of thern told Favret-Saada. “If
say I don’t believe in 1, the villagers won’t put their trust in me anymore.
But all the same I cannot strengthen their supersntion’ (Favret-Saada and
Contreras, 1981: 13). Others simply refused to practuce exorcisms {Favret-
Saada and Contreras, 1981: 170-1). People knew very well that the clergy
did not solicit blessings. ‘Often one had to commut them to help the
stricken,” reported Daras (1983: 149). The attntudes of clergy and clients
could thus differ severely. What was offered as an exorcism or a benedic-
ton could easily be raken as an unwitciung, according to the historian
Willem Frijhoff (1991: 168), himself a former pnest. At a theorencal level,
however, this subtle divergence evaporates. The transinon between the
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Roman-Catholic nte, the pontifical exorcism, the exorcisms from the
prayer book and the extracanonical exorcisms (unwitchments} of the
magicians can also be seen as searmdess (de Maruno, 1963: 145).

Lay unwretchers, in their turn, based a considerable part of their authonty
and legitimauon orr the bible {(Kruse, 1951: 61). A cunming woman from
Schleswig expressed 1t as follows: ‘Since there have been witches and
devils 1 former tines, why should there be none today? It 15 God's
command to fight them! Or should I become unfaithful to God? And a
witch-doctor from near Kiel argued: 'Chost exorcised the evil powers.
Why should I not do 16?" (Kruse, 1951: 39—40). The ‘dnve 1o act a5 a
mussionary,” Bartholdy observed, 1s linked to ‘a strongly developed
ambition for recogmuon and power’ {1969: 42). Magical healers ‘possess a
very strong personality that confers a certain chamsma on them, which
they do not deny themselves using’ (Camus, 1988: 46). This consatuted
the essence of the unwitcher: he had 10 be more powerful than the witch
and 1n a sense also domunated the bewisched. who not only needed to
follow his directives to the letter (otherwise nsking failure) but were also
obliged ‘to tell 1t all’ {cf. Favret-Saada, 1980: 93).

The unwitchers' power was mediated through the tales that were told
about them and through their acnons. 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 ongin of the unwitcher's
might. Uncle Giuseppe, a Lucaman cunning mar, was said to have bought
his spells from the devil at a cemetry (de Martino, 1963: 98). The power
of Croattan and Norwegian cunning women was allegedly given to them
by faines (Botkovit-Stulli, 1992: 146; Mathisen, 1993: 23—4). Elsewhere
unwitchers obtained their power through inheritance or vocanon, from
books or from teachers. As was apparent in the case of Ebering, several of
these aetiological motifs could be related in combimanon. In a few
nstances we are even presented with only the stones, without any
reference to the social exsstence of the protagonists. Today's tdftos or
garaboncias (the Hunganan equivalents of cunnmg men) are merely ‘the
heroes of legends’, reports Domé&tdr (1982: 133; also Pacs, 1989a; 253).
Thus the weather wizard she interviewed in 1968 and who refated many
details about fus art was a 'normal member’ of his village society (Démé-
tor, 1972: 381—4). These reports are nevertheless inconclusive, as Eastern
European fdlklonsts have been more interested sn ‘belief-systems’. and
the content of the tales or the form of a custom, than 1n how they were
situated and embedded 1n temporal social neeworks. The Crostian and
Serbran krsnik had no meaning without his opposite witch (Boskovié-
Stutli, 1960: 278), yec we are told little about hus role as ‘witch-doctor,
fiealer and magician’ (1960: 291).
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The unwitchers’ acnons were meant to impress both their clients and
the witches. At mes, they resorted to cheanng and even exercised sexual
power (Kruse, 1951: 64-5; de Marano, 1963:97; Favret-Saada, 1980:
31-38; Daras, 1983: 159). To overcome the witches’ evil influences they
engaged them 1n magcal combat, which also showed on the physical
level. As Favret-Saada depicted the 'woman from [z&" ‘Her courage and
willpower are clear: she 1s repeatediy shaken by spasms, has sleepless mghes’
(1980: 159). 'I delivered a woman from an evil charm and I fell il a
Galician unwitcher sard (Lison Tolosana, 1994: 260). Eberling referred to
the ‘inner strength’ he needed (also 1 Schifer, 1959: 113). We have also
encountered a similar trmt m the descnipnions of Belgimm clergymen,
bathung 1n thewr sweat, although some of the monks themselves attributed
it to the heavy habugs they wore or to the physical work they had
performed just before attending to therr visitors (Daras, 1983: 153). Other
unwitchers only provided their clients with medicines or advice, mmed
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 'hus
temples roughly with calloused fingers, rubbing i more oil, while
unplonng the Holy Spimt three times to ntercede’. The man was told o
keep out of sight of his neighbour and not to show his wealth, so as not
to arouse jealousy (Gilmore, 1987: 158).

A part of the unwitcher’s authonty sternmed from the ambivalence that
sometimes sutrounded fum. This led to the perception that he could cast
spells as well as counterace them. Some even used 1numidation to develop
this aspect of their image (Schéck, 1978: 145). This ambivalence was
widespread. Even the clergy were said to be ‘skilled 1n matters of salvation,
but also in matters of damnauon’ {Mathisen, 1993: 21; cf. Juliard. 1994:
281, Rockwell, 1978: 89), as we have also seen 1n the Belgtum legends.
In Greece, ‘the priest’s cume may bong much harm and gref to the
villagers' (Dionsopoulos-Mass, 1976: 55). Scandinavian cunning men
were able to bewitch as well as to cure (Tillhagen, 1969: 134). ‘Many of
the wizatds of the Hunganan countryside were equally at home 1n both
white and black magie,’ reported DBmétor, “and 1t is fequently very
difficult to determnine who 15 the positive worker of a cure’ (1982: 129).
‘The same old woman,” according to a Portuguese anthropologist wnting
about cunmng women, ‘will be seen by some as virtuous and by others as
wicked’ (Cudleiro, 1971; 273). Occastonally, an unwitcher was even asked
(by a different client) to unde his own spell (de Marnno, 1963: 80; Lonnt
and Bernabé, 1977: 64}, But this did not immediately turn every
unwitcher mto a witch, or imply that every accused (ascribed) watch was
a pracutioner of magic. In the French Bocage a disinction was made
berween unwitchers 'for good’ and ‘for evil’, between those who could
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stop a spell and those who could retumn us evil influences upon the
original sender. Those who were imputed as witches stood apart from
these experts. Witch and unwitcher mught resemble each other, but they
were not equivalent (Favret-Saada and Contreras, 1981: 110). They were
also socially disunct: whereas the witch was mostly a neighbour, the
unwitcher usually turned out to be an outsider.

As with watcheraft legends in general, tales told about unwitchers need
to be related to the posiion therr tellers occupied within the witcheraft
tnangle (or outside it 1n the case of interested skepncs) and to their social
standing to be accurately interpreted. Stones about the unwitchers' evil
deeds could, after all, have been circulated by their compettors (Schifer,
1955: 45). Alternatively, they could be more generally dependent on their
proponent’s place ‘in the changing network of fiiendstups and ennuties
that underlies village life’ (Cutlleiro, 1971: 273). In the final analysis, the
unwitchers' range of power was determined by the opinions and deeds of
thesr clients, rather than the other way around (Schdck, 1978: 153; de
Blécourt, 1990: 257).

ACTIVE BEWITCHMENTS

Since unwitching was clearly practised {though not always discernibly so),
would there not alo be ntuals of bewitchment? Favret-Saada repeatedly
argued aganst the notion of acuve witches. “Witches,” she wrote, ‘never
recognize themselves as such’ (1980: 125): ‘No one has ever seen a witch
1 acrion’. As far as she was aware ‘there are no witches actually performing
the bewitchment rituals attributed to them, or,” (she added with the
ethnographer’s caunon) ‘they are extremely rare’, being performed by "an
eccentnc unwitcher’, for inseance (Favret-Saada, 1980: 135: see also
Schéck, 1978: 129). Dom&tor contradicted thus, although there was never
any actual debate about it. Discussing mage magic, defined as ‘the
preparation of an 1unage of the mtended vicnm, followed by 1ts destruc-
don’, the Hunganan folklonst remarked: 'Of course 1t is performed 1n
secret, and hence we seldom find such mmages 1n the museums’ (1982
161). ‘I have no doubt at all as to the exstence in Galicia of concrete
maleficent practices,” the Spanish anthropofogist Carmelo Lisdn Tolosana
admitted (1994: 276). His colleague Ruchard Jenkins made a similar remark
about Ireland (1977: 39). Yet m 30 vears of dealing with witches, Kruse
never encountered a woman who was accused of witcheraft and had really
tned to practse 1t (1951: 195; cf. Sebald, 1986: 274). Someone accused of
witcheraft, concluded Favret-Saada, was nearly always ‘totally innocent’
{1980: 161). Conversely, people who secretly performed bewstchment
ntuals may not, it seems, have been accused of it.
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The demals indicate that pracased witchcraft has not only been an 1ssue,
but also that it exasts. People could intimidate one another with bewitch-
ments (Schifer mentions a case i which 2 woman threatened to bewitch
a man 1 order to regamn the money she had lent him, whereupon he
killed her; 1955: 59) and they mught easily go further. As in the case of
Satamic nimals, stomes may have been the basis for acuons, a process
folklonsts have termed ostention. Part of the reports on practised witch-
craft may stll refer to ascopuons, however. Matenal objects, like the
clusters of feathers found mn the beds of the bewitched 1n Germany, the
Netherlands and the Basque country (Caro Baroja, 1965; 235) served to
mobilize witcheraft beliefs, as they were taken as evidence of bewitch-
ments. No 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 nefarious power, it was best not to exchange anything with
witches (Kruse, 1951: 42). Roumaman peasants refrained from tzking
objects they found, as there was always a chance that they were unclean
and caused bad luck (Lomnt and Bernabé, 1977: 108). In themselves,
‘bewitchung’ objects only point to a notion of the practising witch; they
do not show the practice uself. They are defined by the bewitched and
are not related to the intentions or the premeditations of the watch.

This subtle difference pertains equally to books of spells. Although
many witches are said to possess them, their presence 15 sometmes elusive.
Daras for one, never managed to trace a copy of the Double Ambrosins
frequently referred to by his informants {(1983: 161). Kruse only heard
about a fictitious black book which had the spells pnnted 1n 1t 1n white
{Baumhauer, 1984: 233) and Favret-Saada was told about gnmoires with
the inscription on the bottom of each page: *Tum 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 Blécourt,
1990: 223). Books of Moses are n fact widely distributed, as are thewr
French equivalents, such as Le Dragon Rouge or the big and little Alberts.
But therr fame has exceeded their accurrence: suspicion of their possession
can suffice to make someone into a witch (Schack, 1978: 102). On one
occaston, ownership of a copy of the Book of St. Cyprian was demed, for
admutang it ‘would automatcally mmply (...} the intention of using i’
fDe Pina-Cabrai, 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; ¢f. Henmngsen, 1982: 131). In Greece, the
possession of texts with spells has been said to cause madness (du Boulay,
1974: 67). The meamng artached to these books can be of more import-
ance than their actwal content (Hauschild, 1980: 143, 1981: 543; cf.
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Gaborau, 1987: 130~3). The professional witches (or "excentnc unwitch-
ers’) mnterrogated by Camus certainty acquired their spells and mtuals from
written tradinon. For them books of spells were only a means and 1t
depended on the witches’ power, on their "gift’, whether the prescriptions
would work (Camus, 1988: 57).

One of the other Hungaran folklonsts, Eva Pécs, has made a special
study of magic knots. In tt, she concluded that for her informants the
disnnction 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 observaton carnes
weight. For the witch, however, the disunctuion would have been vital.
Obgects, whether photographs, puppets, knots or books, stand out i any
argument about active bewitchments, precisely because they te the witch
to the bewitched and because they are “destined to create a link between
the sorcerer and s vicam’ (Camus, 1988: 100). To be recognized as an
acting witch, one has to make magic. (As will become apparent in the
next section, the matenal creanon of bewitchments 1s also defined in
opposition to the evil eye, which can be involuntary). In Latun languages
thus s articulated as feitip (Portugese), feitizo (Spanish), fattura (ltalian) or
Sacdturd (Rooumanan): something thar 1s made and will contunue to make.
it includes the enchantment, its effects and the object enchanted (Guggino,
1994: 640; cf. Appel, 1976: 17} — 1n short, a feash.

The most prominent kind of acuve bewitchment 15 fove magic (see
D1355 and D1900 m the mouf indexes). It 15 occasionally found in
Northem Europe (Tilthagen, 1969: 136} and in Gemmany (Hauschild
1980: 150). In 1952 a court in Kiel dealt with 2 woman who thought she
could make her husband return to her by admmstering him two drops of
her menstrual blood 1n a2 cup of milk {Schifer, 195%: 106; Barthoidy,
1969: 38). But most reports stem from southern and eastern areas. As
something to perform, texts about love magic often ke the form of a
recipe: To bind a man, you need nme nuts, his belt, a woollen thread as
long as his wast, a key and a bolt. His sperm should be put into the nuts
and everything should be ned into a white handkerchief and be hidden
somewhere, while a binding charm 1s reaited (Lonnt and Bemabe, 1977:
104—5}. A Hungarian feush 1s made from nine knots and tied 1nto a thread
from a man's dirty underpants (Pécs, 1967: 85). “When a woman wants to
seduce a man, or seeks revenge on him, or just wants to hurt him, she
unnates before his door, or she gives um a cup of coffee or 2 liqueur with
some drops of her menstrual blood nuxed 1 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
armpt: She should turn thus into a powder and take it to church, then
pronocunce the following charm dunng the substantiation: ‘Blood of
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Chnst, Demon, ue me te lum, you have to tie him to me, so he will not
forget me’ {de Martino, 1963: 24). Of course, the mg doll makes us
appearznce as well (Bouteiller, 1958: 106), for example 1n a spell to get nd
of nvals 1n love, according to which the doll should be bured in an
‘impure spot’, sometimes pierced with a needle (Lonnt and Bemabé.
1977: 116), or put on a tran to make the enchanted person go away
(Andreesco-Miereanu, 1982: 255). Love mamc 1s not always clearly
disunct 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 portras’ eyes with needles and wnung
cugses on the paper’ (Blum and Blum, 1965: 150). While magic ponons
have to be consumed, the way for other feushes to operate 15 for them to
be hidden out of reach of the bewtched, not enly 1n wmpure spots, but
also, for instance, 1 a buned coffin (Risso and Boker, 1964: 18). These
mstances of the matenal aspects of pracused witchcraft make it tangible.
They are also very anecdotal and verging on the sensanonal, without
revealing much of thewr rareness or populanty. At this stage, analysis 15
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 mneteenth century. What has
been in physical contact with someone 15 still connected with that person
and can hence be used as a channel to influence hum (contagious magic).
Like produces or subsatutes like (homoeopathic or ymitauve magic). To
this may be added a third principle, namely, that a part refers to the whole
(synechdotal 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) ned mto a thread of 2 man's underpants tes him. A photograph
pierced causes pan to the one depicted. The above examples, however,
also point to more specific rules. Love magic 15 used prnimarily by (or
attributed to} women. ‘Love poutons (. . .) are used extensively by young
unrnarried women and married women alike, both to win the love of
young men and to preserve that of their husbands’ (de Pina-Cabral, 1986:
178). Men only seldom resort to 1t (Russo and Boker, 1964: 21). Most of
the men involved 1 the pracuce of maleficent magic seem to be
professionals (sametimes called sorcerers). But only women use parts of
therr own body. This concerns not just any bodily refuse such as skan,
hairs or nails, but pieces from pnvate parts and a substance only women
can produce. In love magc the part not only refers to the whole, but also
to the specific role that the witch hopes her vichm will fulfil. Although
the blood and the hair symbolize sexuality, they rather add to s power
than substituce for it. The menstrual blood alse has to be drunk by the
mtended lover (or husband), presumably unwatnngly. 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 vicam as far as possible,
Made from bodily waste or pieces of clothung from the bewitched, they
work at a distance from both witch and bewitched, They are not so much
binding as manipulating or domunatng. 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 fetshes hidden
within the victims body and those hidden outside at. The question remains
whether, apart from gender, these symbolic differences correspond to
other social differences within the societies of the people involved.

At thas pownt 1t may be possible to attempe an explanation of the Naples
case cited atr the beginning of this essay. The old woman was probably a
cunmng woman, caught n performing love magic, the lamb’s head
funcuoning as a fattura. The nails can only point to nailing, but the 'kind
of stee] comb’, since 1t 15 not very accurately described, remains unciear to
me. My guess 1s thae the contrapuon was aimed at binding a female client,
represented by her hair, to a young, sexually innocent man (the lamb).
The number of nails could have reflected the client’s age. But I will gladly
exchange this interpretanon for a more locally mformed one.

The matenal components of actuve bewitchments may have been more
durable and thus better nonceable, but the charms and prayers sometmes
pronounced also filled an object with magical power. Apart from that,
cursing is a way of acting like a witeh, ‘One “casts” a malediction, just as
one casts a spell’ (Lonnt and Bernabé, 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 motonse (Camus, 1988: 45).

THE EVIL EYE

Withun the witchcraft discourse harmful powers are thought to emanate
from the watch in several ways. In Scandinavia evil eye, evil intent, evil
tongue, evil hand and evil foot have all been disnnguished (Tillhagen,
1569: 139; Alver, 1989: 118). In Germany, Belgium and the Netherlands
terrns are to be found for the evil eye and the evil hand (Wittmann, 1933:
58-59), although somenmes more as a synonym for bewitchments than
mmmediately refernng to a form of transmussion of evil influences. The
terms nevertheless do ndicate the specific kunds of bodily language the
witcheraft disconrse also includes, for the acts of looking, rouchmng and
speakung are central to 1t, even without being named specifically (Boo-
teiller, 1958: 89~93}. They provide a focal pownt in the process of
attribution; the bewitched take specific words, behaviour, or a2 mere
glance as the defimng moment of a bewitchment. Once someone 1s
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identified as the perpetrator, then all her subsequent carmungs and gaings
only rewnforce 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 southetly one gets; in southern countrnes
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 comesponding mortifs for
the evil eye are D2071, D2064.4 and G265.11* "person or ammal admured
by witch becomes illI', which once again underlines the peculiar logic of
the jndexes). This sechon will be devoted to the evil eye, mainly because
some authors disinguish 1t from witchcraft. Garnson and Arensberg, for
instance, situate the evil eye in ‘complex scaeties having superordinate
authorines' and witchcraft in ‘less complex soctenes’ (1976: 322; cf. Galt,
1982: 665—8). The evil eye discourse 1s seen as a "closed symbolic system’
{Mauschild, 1982: 91-2), or as 'a faitly consistent and uniform folk belief
complex’ (Dundes, 1992: 258). It 1s even considered as a special species
within the family of supemtitions, analogous to plants (Vuorela, 1967:
9—10). Moreover, the evil eye has attracted 1ts own body of literature and
an attempt has been undertaken to devise an outline for an ‘exhaustive
descnption’ of it (Lykiardopoulos, 1981: 229). It has a different, seemungly
autonomous history attached to 1t, going back to Old Testament and
classical nmes while skapping the watch tnals {Dundes, 1992: 259-62; cf.
Hauschild, 1982: 20-1). Within the context of European witchcraft,
however, the isolation and reificanon of the evil eye 15 untenable, a result
of an outsider’s approach (cf Jenkans, 1977: 36). It will thus be no surpnse
that maost publications about the evil eye are only descnptive and super-
fictal. They ‘consist soley of anecdotal reportings of various mcidents’
(Dundes, 1992: 262). Disdain is present also; as a reporter noted mn 1923:
‘there seems nothing more of scientific value 1n these spells. The words
are generally a pattern of mere nonsense’ {Hardie. 1992: 122}. Those who
believe 1n the evil eye are 'persons in whom suggestibility 15 wresistible’.
They are ‘uneducated’ and possess an ‘umscientific mind' (Zammmue-
Maempel, 1968: 1, 6).

If T present Greek discourse on the evil eye as an example here, it 15
with a certain feeling of caution, as this may evoke the same kinds of
problem that we encountered 1n the descopuons of bewirchments and
unwitchments 1n West-European regional folklore publicanons. On the
one hand, texts are not localized and situated as to partcipants, 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 listless, 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 cunmng woman
explained 1t 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 vomitung. Your
stomach becomes like a ball of thread, {Blum and Blum, 1965: 185). Te
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 "a vanety of prophylactics under therr pillow or on
therr head, such as 2 red strng, incense, bread, sale, gasdic, indigo biue, a
nail, gunpowder, 2 biack and white thread, 2 nong, a parr of silver buckles’
(Hardie, 1992: 110). Prayers or spells are also abundantly present. A fairly
common ritual of detection 15 to drop oil 1n 2 cup of water, If it disappears
the illness 1n question 15 a result of the evil eye; if 1t stays afloat 1n the
water there 15 no evil eve involved. Next the water can be drunk or used
to sprinkle the victum with (Blum and Blum, 1965; 68). The boundanes
between diagnosss and cure are blurred. ‘If dunng diagnosis 1t 15 deter~
runed that the person was affficted by the eye, he 1s instantly 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
witcheraft 15 165 ‘random pervasiveness' {Gilmore, 1987: 16%). Anyone can
have 1t, whether voluntarily or involuntarily (Hardie, 1992: 109), although
women and especially menstruaung women (Campbell, 1964: 390; Stew-
art; 1991: 233} are often singled out. The evil eye has been considered as
‘a form of witcheraft in which the bewitching person may not be aware
of hus own power and may have no evil intent’ (Blum and Blum, 1965:
124). For this a simple remedy 1s available. ‘If the admurer tumself 1s
conscious of his power and wants to forestall 1t 1n some situation where
he genuinely wishes no harm, he will perform a ntual of dddance wpon
himself, spiting and publicly imputing the worthlessness of that which he
adnures in order to protect 1t from the spell he mught otherwise cast upon
it {Blum and Blum, 1965: 40; cf. 186). Other authors report the same
(Campbell, 1964: 338; Lykwardopoulos, 1981: 226), but the prescnpuve
forms of thdse reports (Stewart, 1991: 233 has ‘one must spit’} makes them
seem detached from social pracuce.

The Greek evil eye discourse 15 probably internally differenuated,
according to gender, genre and narmative 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 telles. Something of the possible
differences 15 nonceable m the tales of the cunmng women quoted above
whose ‘concepts of the evil eye and 1ts treatrnent are much more elaborate
than those of the other villagers' (Blum and Blum, 1965: 187). Situaung
the discourse becomes the more urgent if we are to judge 1ts social aspects,
The notion of the umintennonal witch, for example, 15 dependent on the
position of the spezker within the witchcraft tmangle; 1t can only be
uttered by the bewitched or the unwitcher. Yee this 15 hardly commented
upon i the literature (the notion may have denved from religious
teaching). The wuch herself remains obscure, and the vnwitching ntuals
seem to confirm this. Only 1n a few instances have I found ntes of
idensification. Names of suspected witches are wntten on a prece of wood
carbon and these are dropped 1nto water one by one. If the carbon sinks,
the persen whose name 1t carnes is presumed guilty (Campbell, 1964:
339). The other method involves burming cloves. When they splic open,
this 1s considered a posiive answer to a queston about the afffictor’s
idenuty (Dicrusopoulos-Mass, 1976: 47). Bearers of the evil eye are
designated, but apparently not always to the researchers. “The most
difficult information to glean s that concermng those who can give (.. )
the evil eve,” reported a Brinsh army-man from Athens (Gubbins, 1946:
197). Inn 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 1n the Mediterranean countnes. “We don't believe
i witches,” a woman in San Sebasuan told anthropologist William
Chnstan. "And if we do, we don't talk about them’. It is considered sinful
(1972: 194, 192). His German colleague Thomas Hauschild nounced a
similar reluctance 1n the literature on the South-Italian evil eye (1982: 96).
People who were willing to talk apparenty did not tell everything and
most of the researchers were sansfied with what they got. This dearth of
research 1s concealed by the remarks about the evil eye’s autonomy and
yet there has been no lack of speculations and explanauons.

Undoubtedly the most sophisticated explanation of the evi eye has
been put forward by the Califorman folklonst Alan Dundes. In order to
understand the evil eye complex in us totality, that 15, to solve the problem
of why the evil eve manifests itself “precisely mn the form thar st does’ and
‘to account for most, if not all of the elements in the complex, including
the manifestly male and female componenss’ (Dundes, 1992: 265), he
constructed a set of four ‘theoretical underlying principles’ Abbreviated,
they are as follows: (1) Life depends on bodily fluids, of which (2} there s
only a limited amount. (3) These fluids should be equally divided among
members of a community. (4) Eyes are symbolically equivalent to live-
ging, liquid-preducing organs (1992: 266-7). In Dundes’ interpretation
the evil eve symbolizes the lack of fluds; 1ts 'most common effect’ 15 a
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drying up process’. It 15 envy ‘expressed in liquid terms’ ‘The have-nots
envy the haves and desire their vanous liquids.” Dundes exemplifies:
“Whether it 1s the dead who envy the living (. . .}, the old who envy the
young, or the barren who envy those with children, 1t 1s the blood, sap or
vitality of youth, the maternal milk, or masculine semen that is coveted’
{1992: 274). Thus explains, among other things, why spitnng mutgates
prase (1992: 276) and why menstruatng women are so much feared.
‘Clearly, 2 woman who was losing blood, a life Auid, would represent a
threat to the life fluids possessed by others {potennal vicams 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 1gnores the more complex relations of interdependence
current 1n Europe {c¢f Hauschild, 1982: 67, Alver and Selberg, 1988:
29-30). Rather than an egalitaman society, 1t 15 probably more an
‘egalitanian 1declogy’ (de Pina-Cabral, 1986: 186) within a stradfied
society, that prompts ill feelings. Dundes could alse have been more
forthcomung on the symbolic articulation of the gender relations within
the complex, as the pems usually plays the part of the good eye by
protecting against femnale evil (Hauschild, 1982: 117; de Pina-Cabral,
1986: 181; Lisdn 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 ro: research because of the tangibility of its
counter charms. ‘On markets 1n:Italy today,’” wrote Démétor, ‘it 1s sdll
possible to buy amulets designedto offer protection against the evil eye’
(1982: 171). This matenal component promoted collecnng and interprer-
ing. Listeming 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 cattle 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’ (Zammit-Maempel, 1968: 8). Another man
‘stated that his intendon was to. show his great love for cattle and to
indicate that he reared cattle 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 15 little 1:n the descriptions of the evil eye that justifies its
separanon from witcheraft in general. On a practical level bewitchments
and the casting of the evil eye cannot but be treated as synonymeous, as 15
shown, for example, by Vuorela’s (1967) endless enumertons of Finmsh
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motifs. Although Dundes mentions witcheraft only once, he does so m 2
comparative sense, observing that ‘accusations of possessing the evil eye
mve social sanction to ostracizing an individual, often transformmg him
mte a panah’ (Dundes, 1992: 294}, More probing research should, in
addition, recognize the evil eye and fetshes as the rwo main categories of
bewitchments {Oe Martine, 1963: 81; Risso and Boker, 1964: 17; £
Diomsopoulos-Mass, 1976) and the defining link between them. This
requires anthropological training to supplement folklonistic cunosity.

MAYENNE, 1970

Anthrapologists produce their own sources by writing fieldwork dianes.
Most of the ume 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 1 particular village, witcheraft
15 usually not one of their main precccupanions. The French anthropologist
Jeanne Favret-Saada was one of the few to study witcheraft almost
exclusively. From July 1969 to September 1971 she lived mn ‘Saint-
Auvieux’, a village in the Bocage (hedge country) of Mavenne. In 1972
she spent eight months there and in the following years another two or
three months a year, until 1975 (1980: 31). Dunng the fist period, she
produced 2,600 typed pages of field notes. These she edited and partly
published, with the help of the therapist Josée Contreras (Favret-Saada and
Contreras, 1981). Among other thungs they reveal the chain of events that
tumed her from an outside researcher into an insider by inating her in
the witcheraft triangle. This story she only hinted at in her witcheraft
monograph and her English publicanons although 1t constitutes her most
important contribution to witcheraft research. ‘My progression through
witcheraft had raken a distiner tam,” she wrote in her book, ‘ever since an
old bewatched man, pére Séquard, had acted as my annunciator and had
brought me to his unwitcher, Madame Flora™ (Favret-Saada, 1980: 175;
her names are also pseudonyms).

In eatly January 1970 Favret (as she was called then) first heard about
the village of Pouancé. Brice Houdemont, one of the doctors she spoke
to (she started her research by interrogating doctors and pnests), had been
told by his mother thar people there had called in an unwitcher. The man
had ‘predicted that, when he put lis 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 agamn.
He suggested that they visit his parents. His mother, Madame Houdemeont,
turned out to be an especally key mformant. She took care of Favrer and
brought her mto contact with some of the bewniched and with clasrvoyants
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operating m the region. Then, dunng the first weeks of spring, the story
stowly unfolded. It had several layers and 1t 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 mstance, a polincal
mnterpretaion which served as a public jusdficanon. According to the
doctor, Pouancé was divided 1n 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, explaned 1t in
the same fashion.

‘It's all polical, the whole story. It's politcs, from A to Z!" Arnoult
considers the ‘so-called victims’ as mad, as evil doers who treat anybody
as a witch. They even accused the chemust, pour old tlung, and as a
consequence he suffers from depression. He withdrew from the com-
ruttee for the celebrations. “That doesn't exist, 1t's false and idiouc!
{1981: 209-10).

Yet the local butcher disagreed. The bewitched were divided a:mong
themselves. ‘It’s not a story about nvalry between business men, every-
body has lost clients, people are frightened to have to choose berween
the two camps and they shop at Mortain® (1981: 218). Also pére Hou-
demont contradicted his son. People never called themselves witches.
‘How do you want them to say it, .. . these people, they never admu
1! The police had held an mquest. ‘“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 lum several times 10 early March (1981
176, 177) and a month later the butcher added a picture of 2 man who
was upset so much ‘that he was roarming the whole might around hus land,
armed with a gon’ (1981: 219). 'l am the mumcipal councillor,” the
butcher explained, ‘therefore, obviously, they speak to me. | don't say
anything. I don’t talk about other people’s affairs! All you have to do 15 to
ask Jules Séguard, he will speak, 1t happened to him' (1981: 218}
Thereuport Madame Houdemont suggested that they pay Séquard a visit,
smce ‘they are friends' (1981: 220). She filled Favret in on the farmer's
background. ‘He used to castrate bulls, like his father, and he was a
butcher, like s father-in-law. About five vears ago he left it all, he
bought a2 farm on which he works alone. You will see, this 15 a man of
character’ {1981: 230). But the first visit turned into a failure:



The Contimied Existence of Traditional Witderaft 199

A little fat man, quick tempered. His nght hand s paralysed. He
apologizes slightly. He complans that he has to do everything, s
farmhands are drunkards. { ..} “What 15 1t about?” I don't tell 1t agan,
he knows it. Prone to quarrelling: ‘Your professional identty card!’ 1
don't have 1. ‘Then I won't say anythung to vou, even if you have
come with Madame FHoudemont!” I propose 1o show him my papers
the next ume, he agrees to see me on Thursday moming. Madame
Houdemont tnes to appease him, talks about thungs, tells about certain
cows that have aborted. In all innocence, I ask if it conceras brucellose.
Séquard: ‘Ah, you're very well informed.” In covered terms, he relates
the illness of his own cows — [ ignore it. He answers roughly: ‘T don't
talk anymare, first your papers!’ I am locking up at him and 1 smile.
He threatens: ‘Don’t try to cut corners!’ [ have understood. He sees in
me a representanive of the ‘administration’, the rubbish bin where he
puts all the cops, the judges, the tax agents and the employees of the
agranan Bank. His life seems to be a perpetual act of defiance aganst
the ‘admumstration’ (1981: 231-2).

Six days later Séquard was quuze willing to speak. They discussed his
past, his trade and the recent events in Pouancé. The anthropologst let
her intetlocutor determune the course of the convemavon. Her questions
provided him mamly with room for s elaboranons. Talking about us
recent tronbles, he mentioned that a card layer, a certan woman from
Taron, had predicted that peaple would try to trap lum. ‘She 15 very
strong, she uses all the decks’, he decfared. ‘But 1t 1s impossible to just visit
her, vou need an mtercessor’. Séquard then embarked upon hus ‘famous’
varn 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. Agan there was a catasttophe. They all died at the same ame. ‘I did
all that was necessary, | didn’t make any mustake and I lost 95 prgs
altogether. That's seven million!” “Thus there was someone who poisoned
the ammmals?’ Favret asked. ‘No,” answered the farmer, ‘it's witcheraft’
(1981: 241).

I didn't believe in 1t at all before I was caught. Even 1n the obvious
case, | dida't believe tn 1 ae all. T knew well peasants, wheo when their
anumals died said, ‘O God, they are bewitched!” The fist nme, the
farmers heard something 1n their bam: pans, empty tins, a damned
sabbat! Then one day, they didn't speak about 1t. I asked why, they said
to me: "Well, the prest has come . . ." But I dida’t believe 1t.

He explained that he hmmself had cured ammals since he was 10. As
long as hus cures worked he did not consider witcheraft an option. But in
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 smelled anything. 'Did he understand himself that he was
bewirched?' Favret asked. ‘No, 1t was 3 farmner who told me that, an old
client of mine who also had misfortunes’ (1981: 242). At first, he was even
suspected imself. As a castrator, he possessed medical books, which
sufficed to surround him with the aum of witchenft. Bit by bit, he
convinced his fellow villagers that he himself was the victim. After all, he
had fost 95 fat pigs. The woman from Taron, to whom he was brought
by s annunciator, gave lam holy water and a formula. These cured his
animnals where the vaccmations of the veterimanan had failed. When the
story was fimshed the Séguards 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
ptgs, your hands were shaking!” They find that T look haggard, they
suppose that | suffer from msomma, 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 bewiched herself, Séquard
reversed the roles of interviewer and interviewee. It also appeared that
words did not convey everything. Verbal communicaton, Favret-Saada
reflected later, ‘consututes one of the poorest vanetes of human com-
munication’. Involuntary communications which carned the ’affective
wntensity’ of the moment were much more central to the anthropologst’s
expenence (1990: 195). This obmously also occurred dunng her consulta-
tion with madame Flora, the woman from Taron. In the descnprions, the
researcher’s aversion stands out. ‘I have to force myself to wnte down this
consultation, with the greatest reluctange,” runs the beginmng 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 consultauon had
fasted for two and a half hours. The clairvoyant wanted to surprise me
either by explaning or by asking questions at the speed of a submachine
gun,” Favret wrote. 'Certamn themes came up so frequently that | forgot
when she had said what. Her interpretanons - and she has given me at
least 300 of them - changed considerably from one to another: an
adjective, an intonaton’ (1981: 261). Only after three days could the
researcher bring herelfl to note down the parts about her own
bewitchment.

At the beginming, madame Flora has 'seen’ thac | do my job passionately,
that 1 see the obstacles — among others my husband ~ but that [
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overcome them cheerfully enough. ‘If you wane to get at something,
you'll really ger 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
nexe round 15 devoted to the reasons for my fear. ‘Somebody resents
you very much, 1t 1s linked to your job . . . And at this moment, you're
so nervous about it that you must be careful . | ., you rnust take your

life nto your own hands my poor lady, otherwise there will be doom'’
(1981: 268—-69).

Favret explained that she worked on witchcraft. The fortuneteller was
mterested 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 fater suggested that madame Flor thought a book
would reveal the secrets of her compentors; Favret-Saada, 1980: 175). She
offered to inform her client about a court case she was involved 1n, but
Favret declined.

Looking 1nto 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
horrble cards. Madame Flora seems very worned. 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 descobe me as being
dead or in great danger. A long moment passes, which [ cannot quite
remember (Favret-Saada and Contreras, 1981: 270).

The unwitcher next told the researcher that she could rake 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 amxety, the ‘fear which
sometimes paralysed me for weeks’ (1980: 175). She had to accept that
her subjects had tumed the tables on her and she had ro get used to having
her private and social life dissected, among other things 1 rerms of death.
‘For the morai of*the story is that no one escapes violence: he who does
not artack aurtomatically becomes the vicom; he who does not kill, dies’
(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 mcantations. But |
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 in locaf witcheraft discourses and never reached Favret-
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Saada’s level of communication and soplusacation. But they have looked
at witcheraft from a wider pemspective.

SPATIAL DIMENSIONS

Actual witcheraft discourse takes place 1n concrete situanrons, It s also part
of larger contexts: spatial, cultural, social and temporal. Although most of
the transmutted witcheraft texts scarcety divulge anything zbout the specific
sequence of the setungs in whuch they are produced (from the original
event to the moment of recording), we can at least pay attention to these
wider contexts, if only 1 a fragmentary way. Starting with the geography
of witchcraft here, we will 1n the next sectons dwell on the particular
cultural categories that inform and shape the discourse, on the socual
dimenston and, finally, on the questions of continuity and change.

The divide between town and countryside stands out as the most
strikeng geographucal feature of the discourse. While there 1s no description
of -cases from towns (both folklonsts and anthropologists have stayed far
away {rom themy}, researchers are not unammous about the prevalence of
the discourse in the countryside. Schifer, working from court cases, placed
witchcraft accusanons exciusively among the mnhabitants of the country-
side. The interhuman, neighboutly refationships, which determined life 1n
the villages, were, after all, mussing from the towns {1959: 67; but cf.
Schick, 1978: 231-2). The German cases of the 1950s all happened 11 a
‘social environment of farmers’ (Baumbhauer, 1984: 205). Similarly, Favres-
Saada’s main informants wondered about urban witcheraft; ‘they cannot
understand on what pretext city-dwellers would mutually bewstch each
other, since there 15 no real contact (. . .} or acquantanceshup’ (1980: 81).
The German surveys did not register any significant difference berween
village and city (Schock, 1978: 158-9), nor did they inguire about
concrete accusations. In cities, it has been suggested, a different kind of
witcheraft 1s present. 'If, in the country, one fears the destruction of crops
or animals by the evil eye, in the town one fears that the mal achio will
cause a son to fall an examination at a professional school or mum a
daughter's chances for a good marnage’ (Romanucci-Ross, 1991: 7).
Moreover, the urban eye 15 related to specific people, whereas in the
countryside it 13 more situatonal, at least :n Southern Italy (Hauschild,
1982: 206). According to Camus’ informants urban witcheraft 1s of a more
violent kind (1988: 79). Certainly, towns accommodate professional for-
tunetellers (Galt, 1982: 673; Hauschild, 1982: 209; cf. Davies, 1997a: 611)
who can deal in unwitching and fenshes. Recent Dutch advertisements
from Amsterdam, Rotterdam and The Hague, for mstance, offer "protec-
uon’ and bewerkingen (the Durch equivalent for fetishes, denved from a
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verb meamng ‘to influence’ or ‘to bring about’). On the whole, this 15 a
haghly under-researched area {cf. Réll, 1991; Juliard, 1994: 2767}, It 1s
also an area i which immugrants are active.

Further geographical differenuation concerns the countryside itself. The
mapping of motifs was one of the ways m which folklorists hoped to trace
prehustonic beliefs and practices. After this acadenuc custom fell mnto disuse,
mapping survived as a method which at least showed the places where
some kind of research had been carried out and where it was sull lacking.
As such 1t promoted notions of systematc research. In witcheraft studies,
however, mapping has hardly resulted in substantial conclusions. It 1s
known, for wnstance, thar withuin the German-speaking areas weather
witches used to be concentrated 1n the south (Wittmann, 1933: 77-8). Or
that the cunous custem of unwitching children by blowing water on them
has been restncted within Finland 1o South XKarelia and Ingermanland
(Vuorela, 1967: 76). But how this 15 to be explained culturally remains an
emgma (Wittmann points to the weather conditions in the mountains).
Folklore atlasses only disptay maps (cf. Lehneri-Leven, 1995: 141) and the
accompanying comments merely describe those maps.

Mapping 15 only a research tool. It requires extensive knowledge about
the distribution of other phenomena to be wable. For only in companson
with other maps may hypothetcal connections become apparent. Tra-
dittons concerning the Hunganman tdltes, to mention one of the few
available instances where mapping has proved helpful, fiuncuoned the
longest in areas were nnderpest raged (Kovacs, 1977: 267). Taltos seem to
have specialized in unwitching cattfe and not adapted to changing circum-
stances. Another example of the possible advantages of mapping concerns
the relation between wiolent techmiques for identifying witches and
orthodox calvinism in the Netherlands. Their occupation of the same
geographical space has contributed to the argument about the scope for
unwitchung actions available watfun calvinust ideclogy (de Blécourt, 1996:
349-351). The combined distdbunon of motifs, such as those dealing
with fetishes and the evil eye, may equally point to a religious, 1 thus case
Catholic, connection. A geographical overview of motifs may also heip to
provide 1mnsights into their distdbution and denivation. In all these areas,
however, it should be taken into account that the meamng of particular
motifs may change in the course of thewr journeys. As we have atready
seen, differences can occur with respect to gender or genre and ignoning
this can be counterproductve, especially in 2 search for wider
refationships.

Mapping can also reveal spheres of 1nfluence of witches and cunmng
folk. Applied to a well researched area with a high density of unwitchers,
such as the east of the Dutch province of Frsia during the decades around
1900, it shows that consultations were not random but followed 4 pattern
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(de Blécourt, 1988). It is possible to discern categones of populanty (local,
regional and super-regional),i as well 25 geographical delineations within
the different categones. People from one partsicular place either consulted
a local witch-doctor or a more famous one farther away. As a rule one did
not visit an unwitcher from outside s termtory. Comesponding or
contrasting patterns may be found in other regions (cf. Schick, 1978:
133-5). The Rendsburg cunmng man Chosnan Piehl certmnly had
superregional status, since he recerved 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 in southern ltaly, to name one of the other scarce
examples, ‘consult cunning men and women from other, more or less
removed villages such as Tnecano, Oppido and Genzano, but the magic
life of Albano is domunated by uncle Ginseppe’ (de Martino, 1963: 79). This
points to categories of populaiity, but we need to know more, both about
unwitchers 1n other villages and about possible specializations, to amve at
relevant conclustons.

Witches also exercise their influence within specific territories. When
several witches are designated 1n one village {as in Sarzbiittel), they are
usually neighbours of the bewitched. In 2 small commumry there is
probably only one well-known witch, apart from others who are only
labelled as such within a small circle (see Schéck, 1978: 234-5; van Eyen,
1989a: 143-4). Alie Tet from Fnsian Harkema offers an example of how
distance influences the image of the village witch. In the stomes told by
her neighbours her bewitchments were deadly, whereas m other parts of
her village her victims recovered. Cutside informants merely related tales
about her power, without mentioming bewitchments. “Witches who live
nearby are the most dangerous,” concluded Wytzes (1995: 89). This
indicates that space should not only be understood 1n terms of physical
distance (and obstructions), but also as something to which meaning 15
attached. Thus the letters Piehl showed to Kruse mdicated more than just
the places where his clients came from. By expressing hus power geograph-
ically, they signalled the unwitcher’s wide reputabon.

The noton of meaningfill, magical space does not immediately e
every witch to crossroads or graveyards. There are functional distinctions.
While active magic may gan in power by being performed in some
numinous spot, 1 warnings addressed to children we find a shightly
different demarcation. The threateming witch figure serves to keep young-
sters away from orchards, comfields or ‘dangerons or forbidden places’
{Widdowson, 1973: 216) in general. In Roumania, she appeares as the old
woman of the wood, the mother of the trees who can cast the evil eye on
yvou (Andreesco-Miereanu, 1982; 254). But whether a threateming witch
with fairy-tale-like appearance turns into an accused witch remans to be
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seen. Bewitched space does not usually belong to the categories of outside
and removed, as in the case of a wood, but to wnside 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, in hanging blessed objects and amulets
at the windows and doors of one’s house, or 1n burying them under the
threshrold. Unwitchers walk around houses and pay special attention to
thresholds and openings (Favret-Saada, 1989: 45). Before starting an
unwitching ritual, all doors, windows and keyholes have to be closed off
(Kaufmann, 1960: 89). Eberling advised a client to seuff 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 1nto walls (Favret-Saada, 1980: 135). Knots that supposedly cause
mmpotence are found hidden under the threshold (Pécs, 1967: 114).

Legend texts are teemung with similar incidents, yet they. have hardly been
a themanzed issue in the literature, What charactenizes the witch 15 her
transgression of boundaries, her intrusion into someone else’s domain, not
only culturally and socially (Herzfeld, 1981), but also spatially. As the
anthropologist Jodo de Pina-Cabral expresses 1t: “sanctified space has gaps
m it’ (1986: 185) and through those gaps witches strike.

CULTURES OF WITCHCRAFT

The artculation and symbolization of social and cultural boundaries by
the witchcraft discourse connect 1t to domnant local value systems, or at
least to “a much wider complex of ideas’ (Herzfeld, 1981: 571) in general.
Indeed, soctal norms and values are defined by their limits and when the
discourse marks their transgression (to the bewstched bewuching is a
conmmnal activity), 1t is, m turmn, also conditoned by them. Anthropologists
working within Europe have denoted different categones that encapsulate
witchcraft. Some stress the importance of religion, others pay more
attention to notions of honour or envy,

In social evolutoniste thinking magic (and witcheraft) preceded science
and religion in time. Even when overt evolunomsm was abandoned as
discriminatory, it'remained hard not to regard magic as a separate category,
or even system of behaviour, 1n oppositton to official institutions. But if
the Church or the Academy uses discourses that are alien to witcheraft,
this does not imply irmsional or irreligious believers. We have seen above
how unwitchers, Ebetling among them, considered themselves devout
Chmstians. ‘Juana 1s msistent upon her orthodoxy and devotion,” anthro-
pologust Julian Pirt-Ravers wrote about an Andalusian wise woman (1971;
191; cf. Argyrou, 1993: 260). Moreover, fetishes were blessed in church
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and chamms made there. In Greece, homemade phylartos "must be kept at a
church for forty days and blessed to acquire power’ (Diomsoupolos-Mass,
1976: 47). In addition, means of protection and unwitching 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 spell aganst the evil
eye, mainly to promote ecclesiastical authonty (Stewart, 1991: 235).
Villagess and local priests are 1n all likelihood ‘unable to tell the difference
between Orthodox and supposedly superstmous pracuices’ (1991: 243).
Magical words have physical effects because ‘the body is made of syllables’,
according to a Sicilian cunming woman in reference to John 1:1 (Guggine,
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 coume, believe 1n the evil eye. I don't; they
do because it 15 in the Gospel, where St. Paul speaks of'it, and the majonty
think 1€ exists’ (Blum and Blum, 1965: 141).

The relatonship between witchceraft and religion 15 probably even more
profound than these examples suggest, although there has been little
systernatic research on the subject, as Schéck;has stressed. She found the
witchcraft discourse especially vigorous among people with a *pronounced
religious disposition’ (1978: 164). Of the Protestants n the Netherlands
and adjacent Germany it has been the more orthodox who have adhered
to the discouwrse the longest (Kaufmann, 1960: 84; De Blécourt, 1996).
This would indicate that the decisive factor connectng witcheraft dis-
course to the creed 15 not adherance to the man Chastian denominations,
but the degree of religiosity itself. Moreover, different kunds of witcheraft
are possibly founded on different kinds of orthodoxy and different creeds
allow different reactions to bewitchments. Calvinists have threatened their
witches more violently, for mstance, while Catholics have shown a greater
proclivity towards practising the craft (de Blécourt, 1990: 223).

Envy i1s one of the other concepts frequently 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’
(Alver and Selberg, 1988: 28; cf. Laplantne, 1978: 106—10; Juliard, 1994;
279-80). “When a child falls vicim to the evil eye,” reports a Portugese
anthropologist, *an immediate review of neighboutly relations takes place:
the recent past 15 scrutmzed and manifestations of envy on the part of
some neighbour are soon discovered’ (Cutleiro, 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 nusfortune (cf
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Herzfeld, 1981: 564) and incorporates a wide range of behaviour, includ-
1ng gossip, sorcery and the evil eye (Cole, 1991: 114). According to De
Pina-Cabral inveja 15 "harmful and is related to awareness of differences in
wealth and fortune' (1986: 176). In this sense envy points to social
relationships between the individual and communuty (Gilmore, 1987: 164)
and between households. It 15 a ‘metaphor for talking about polincal
relations withun the commumty, especially relanons among women’ (Cole,
1991: 122; cf. Lison Tolosana, 1994: 229). Where envy 15 indicated as the
category coverng witchcraft, honour 1s usually not mennoned, and vice
versa. The two concepts seem to represent corresponding processes, anly
approached from a different angle. Honour, and precisely us matenal
aspects, breeds envy (Campbell, 1964: 340).

An accusation of witcheraft 1s an infringement of the accused’s honour
and, as in the previously menuoned case of the Holstein fabourer whose
wife was taken for a witch, of the honour of the family represented by the
male head. The South-Italian nouon of honour resembies this German
mstance; the family 15 considered as an extension of 1ts male master
{Mauschild, 1982: 120). In the French Bocage the same principle can be
found 1n the witchcraft discourse, as the head of the family 15 the target of
bewrtchments, even if only hus wife and children suffer from the conse-
quences, ‘since the goods and the people who bear hus name are one with
hum’ (Favret-Saada, 1980: 117; 1989: 43). Apparently this 15 not so
southern Italy, where manly 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 realivy (1982: 124), that
1s to say: witcheraft expressed the manipulanon of female honour within a
patriarchal system. In that way 1t coincided with envy.

The relanon berween witcheraft and female honour 15 iltustrated 1n a
Greek (Cypnot) case about a il 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 hus mund away’ (Argyrou, 1993: 263), or that the girl’s mother ‘must
have put a love potion i fus food’ (Dionisopouios-Mass, 1976: 58). Ie 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 gill’s reputation was damaged in both versions, because she
was considered as either quarrelsome or unfaithful. This provoked reac-
nons. The girl’s mother (in the guarrel version) suddenly found an object
under the compugal bed. It was a white piece of cloth tied 1nto a knot and
covered with hau’ (Argyrou, 1993: 261). Since ths was 2 clear sign of
bewitchment, the communal gossip shifted from the gid w0 the bov's
mother who was seen as the producer of the fetush. The same shift
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occurred in the infidelity version, but here the ‘evil tongue’ was used m
retaliation, as 1t was rumoured that the boy had been impotent (Dioniso-
poulos-Mass, 1976: 59). These forms of witchcraft accusations served as
attempts to rebalance the social inequality that had started with the
‘dishonourable’ wedding. They were used as a strategy to ‘resolve intrac-
table social problems’ (Argyrou, 1993: 267} and could be seen as ‘face-
saving devices’ (Dionisopoulos-Mass, 1976: 60). The results, however,
could be detrimental and lead'to ‘total village disharmony’ (1976: 61).

It was no comncidence for the witcheraft discourse to have matenalized
around the time of the wedding. ‘A new mother and child (especially a
baby boy and his new parents), a newly engaged couple, or newlyweds
must be especially careful, since the whole village 15 full of envious, barren
wormnen, sterile men, envious unmarnied maidens and vouths, and envious
parents of unmarried children.’ Vulnerability to watchcraft 1s high ‘at times
of ntes de passage’ (Campbell, 1964: 62, 120; <f. Blum and Blum, 1965:
127-8; Vuorela, 1967: 19; Dionisopoulos-Mass, 1976: 44). Stonies about
witchcraft *onginate at the particularly dangerous moment 1n which, in
the space of a few months, a son buries hus father, rakes over the tenancy
in has own name, gets into debt for a quarter of a century with the credit
banks and takes a wife to help him 1n hus tasks (Favret-Saada, 1980: 137).
Unwitchers probe specifically into these events (Favret-Saada, 1989: 45).
Everywhere bewitchments happen when people are 1n transiton between
one soctal status and another, dunng tempoml gaps and in the Hmnal
posinon when a pemon’s place in society 15 in flux. While in these
moments the witcheraft discourse can be instrumental 1n redefimng a
person 1n relation to others,: religiosity, honour and envy provide the
(relatively) stable values against which this 15 accomplished.

WITCHCRAFT CONFLICTS

In contrast to fairy-tales, where the witch resides 1n a wood (Vordemfelde,
1924; Wittmann, 1933: 96), the witch of everyday life lives 1n one’s own
village. The social fanction of witchcraft discourse within a village has
usually been conceived of m terms of social control. Witcheraft s 2
stabilizing safety-valve that preserves social norms. As a marxist 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’ (Appel, 1977: 76). Yet it 1s Herzfeld's view that ‘social control
is inadequate as an explanation of the phenomena in gueston’ {1981:
562). Possible disruptive effects were hardly studied by funcnionalists,
mainly because researchers seldom occupied the witch's posinon (if they
allowed themself to parncipate 1n the triangle at all).
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Most of the time bewitchments are ascribed to someone. This almost
automnatically produces conflicts since the label ‘watch’ 15 invanably con-
tested by 1ts carder. Establishing a link between a bewitchment (or a senes
of bewitchments) and 1ts percerved origin causes social tension, ‘the pnce
to pay for intense social mnteracnon’ (Jenkans, 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 techmques are a crucial step 1n the [abelling process.
‘In all cases of evil eye there 15 considerable speculation among the victim's
relatives as to the identty of the guilty party’ {Curtileiro, 1971: 275; cf.
Démoedr, 1982 168). The range -of identificanon nituals, some of which
have already been mentioned earlier in this essay, is vast. The outcome,
however, is rather circuamscribed. The typical witch 15 someone who 15
already known to the bewitched {Camus, 1988: 107), if not 1n the capacity
of ‘witch’. She 1s someone who lives in the neighbourhood and a woman.
Further modifications depend on the *witch’s” reputanon. 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 withun the village and whose conduct is already
under scrutiny. As Schifer expresses it: ‘Everyone, who dewviates ourwardly
from the average country dweller, is in danger 1o be reputed as a “witch™’
(1955: 34). She 15 “an enemy of the collecnviry’ (Juliard, 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 doubt, "The witch’s family background
might have been “a little odd"; or the suspected woman appeared genenlly
strange; “she interfered in other people's business”, “spoke her mund”,
was not able to “keep anything to herself”; was impertinent; she was
“simply weird™; she was “a real mscal”’ (Schock, 1978: 235; see aiso de
Pina~-Cabral, 1986: 181). Such, at least has been the picture in those areas
where labelling has been a public process involving the whole comemunty,
even when 1t has started on 2 more modest scale. In Sarzbiittel the
confrontation between the supporters of Eberling on the one side and the
suspected witches and some enlightened peopie on the other disrupted the
whole village (Baumhauer, 1984: 215). As has been wrntten about Greece:
‘Sorcerers are those ‘who have created a tense situation of hostility and
unhappiness in the society, which would include the relatives of the two
families involved, and therefore nearly the whole village may be brought
mto play’ (Diomsopoulos-Mass, 1976: 55). There seems to be no reason
why this tmage of the village witch should not be extended to the whole
of Europe. At the very least deviations from 1t may provoke an interesting
line of argument.

Removing the enmity against the witch by use of witchcraft 1s imposs-
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ible. If nottung was done, conflicts end with the death of the witch or her
leaving the commumty, QOtherwise 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 eaisted since the seventeenth century
{de Blécourt, 1990; 75-9) but traces of it have remained in twenteth-
century local customs (Kaufmann, 1960: 99; Sebald, 1936: 276-7). As 15
apparent from Kruse's observanons, confidence in the effects of legal
wmtervention had subsided by the twentieth century (cf. Favret-Saada,
1971: 880). There were, however, other ways of circumventing conflicts
or of tempenng them. Partly, this was up to the watch herself, who couid
sornetimes mampulate accusanons for her own benefit (DSmotdr, 1973:
179. Dekker, 1991; 194) and thereby strengthen her positon within the
community instead of weakemung it (Jenkans, 1977: 38). In the Dalmatian
coastal area a witch 15 believed to stop being a witch when she goes to
confession (Bodkovié-Stulli, 1992: 153). Elsewhere, believers have taken
the mitiaave. In the words of a Norwegian informant: “The best way to
avoid people who spread evil 1 to be kind to them’ {Alver and Selberg,
1988: 29). Ths would confuse the witch, as would insulting her (Vuorela,
1967: 93). ‘Persons capable of vascarua are simultaneously mistrusted and
kundly treated, as no one wants to bnng down this type of wrath on
fumself” (Diomsopoulos-Mass, 1976: 52). Or, as an anthropologist noted
in an {benan context: ‘if a woman 15 accused of being a witch, she shouid
not be antagomzed because witches kill those whom they “envy”’'(De
Pina-Cabral, 1986: 177). The ‘notion counselled caunon in personal
dealings’, one of s colleagues observed, ‘but did not appear to affect
senously the social personality or relanonships of the alleged wuch’
(Freeman, 1979: 120). These last remarks may very well allude to situattons
where witches are discussed without reference to recent bewttchments.
Presumably conflicts do not have to come to a head everywhere and can
also fade out.

The concept of the umntentional witch, as 1t occurs 1n some forms of
the evil eye, presents another witch-figure without the social sung.
According to anthropelogist Campbell, one of the few authors to proble-
matize this 1ssue, ‘the question whether the evil eye of any person 15 to be
attributed to unconscious witcheraft or intentional sorcery depends upon
his relationstup to the vicum'. He regards bewitchments between kinsmen
and affines (especially brothers’ waves) as unconscious. Unrelated bewitch-
ers, on the other hand, are ascribed 'more conscious motives’ (1964: 340).
The appeal of this social functionalist interpretation 15 that 1t links different
forms of witcheraft to different social constellations, but one of its flaws 15
the disregard of gender. Accusations within the family group are addressed
from women to women. This rases the question: are men more tnvolved
1t outside bewiechments?
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Witcheraft without witches s, of course, even less socially disrupnve. '
never say who 1t 1s because 1t leads to hatred’ a French cunming woman 1s
reputed to have said (Favret-Saada, 1980: 158). Protective measures and
unwitching techruques in which idendfication is absent focus equally on
the process of healing and the relationstup between bewitched and
unwitcher. At the 1sland of Pantellenia there 15 a ‘lack of interest or concemn
about the specific identty of gazers’ (Galt, 1982: 673). Likewise, mn
Greece, ‘there 15 no person category corresponding to “witch” or “one
who casts the evil eye”’ (Merzfeld, 1981: 564). As mentioned before, 1t 15
uncertain whether this 15 an accurate picture or merely the result of
superficial research. Informants may be unwilling to discuss actual watches.
They may pracnse avoidance in such a way that they are unfamiliar with
thewr witches {cf. Hauschild, 1982: 165). Or witches are indeed absent.
This bnngs us back to the issue of the researcher merging into the
witchcraft  discourse.  Apparendy anthropologists manly nterrogate
witches' enemues, 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 jusdfied because Mediterranean witches are. 1n
companson 1o those m northemn Europe, less oppressed and 1solated? On
the whole, anthropologsts hardly evaluate therr human {and 1n the case of
Hauschild, written) sources critically. Even apart from the possible lacuna
mn therr assessment of the evil eye, there 15 still the neglect of feush
witchcraft, whach, by defimnon, has a perpetrtor.

Favret-Saada’s decision to side with the bewitched and unwitchers was
certanly facilitated By the 1s0lation the bewitched suffer from dunng the
process of unwitching, not least because the discourse forces them nto st.
Although in the Bocage the ‘witch’ has to be known 1n order to avoid
communication with um, there 15 no village witch: 'witchcraft 1s always a
matter of a dual relanonstup between two families only’ (1980: 165). The
witch’s identity 15 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 tum a “filthy bastard” but one never
explicitly states that he 15 watch’' (1980: 166). Wheress elsewhere witches
are women, in the Bocage, by some twist of fate, witches and bewitched
are men.

The peasant society 1n whuch watcheraft thnves has been charactenzed
as public. ‘One’s every action 15 easily observed by one's neighbars, and
pravacy 15 almost unknown' (Diomsopoulos-Mass, 1976: 43; sece also
Favret-Saada, 1980: 53—4; Favret-Saada and Contreras, 1981: 248-9; Galt,
1982: 674; Lison Tolosana, 1994: 229). It concerns "a commumnty that was
refatively restnicted geographucally, economucally and socially, closed and
integrated, i which witcheraft formed specifically one of the possible
regulation mechanisms’ (Laplantine 1978: 98). In thus kund of society
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wotnen occupy a specific place. They are 'pnmarily responsible for making
a mamage work and for mantaining household harmony’ (Argyrou, 1993:
262). ‘Sull today she has no say in public life (. . .} outside the family she
enjoys few nights and as a wife she 15 often treated brutally’ (Russo and
Boker, 1964: 23). Thus they are subjected to the ‘tension between the
dominant husband/submissive wife ideal and the reality 1in which the wife
was perhaps the most important of the two within the household’ (Jenkins,
1977: 52). Women are considered as *sources of uncertainey’ {Chnsnan,
1972: 192) and female sexuality 15 an ‘anti-social force’ (Pitt-Ravers, 1971:
197; ¢f. Lison Tolosana, 1994: 145}, Withun these patdarchal face-to-face
societies all women are potential witches and 1 danger of loosing their
fernimty. This is best described in Ukranian legends in wiich witches are
depicted as non-fermmine, for weanng beards, and as non-human because
they are equpped with tails (Kovics, 1977: 247, 257, 278).

THE END OF WITCHCRAFT?

The continued existence of the witcheraft discourse has been atuibuted to

-several causes. Some authors, taking a vulgar rationalistic approach, have
considered witcheraft to be an obsolete, old-fashioned way of thinking
and have explamed its presence accordingly. *“The delay in technology was
matched by delay 1n the modern medical viewpoint and hence preserved
an unsciendfic understanding of diseases and of death,’ says an Amencan
sociologist (Sebald, 1986: 270; cf. Dekker, 1991: 195). The discourse was
superseded by ‘an alternative set of aetoclogical categones’ that ‘perhaps
held out greater hopes of successful treatment’ (Jenkins, 1977: 52). Within
this modernsst frame the disappearance of witches 15 seen as the product of
such things as the entry of the workforce into a new era: roadbuilding and
the tounst trade do not seem to be compatible with explanations in terms
of witcheraft (Varga, 1939: 130-1). This supposedly happens dunng the
transmission of the discourse from one generanon to the next (1939:132),
As DEmtdr remarks about love magic: 'vounger people no longer have
any faith 1n such practices but older people stll recall them' {1982: 189).
“The young tend to be slightly more sceptical than the old, men tend to
be much more sceptical than women,” observes a Bntish anthropologist
on Andalusta {Pite-Ravers, 1971: 199).

The problem with the ranonalisne views of witchcraft 1s their presup-
posed narcissistic hegemony. This 1s supposed to lead stmply 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 1mpose a particular [modermst] worldview on
the rest of society’ {Argyron, 1993: 257} have been the subject of hardly
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any research. Irranional 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 wntings
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 mam insttutions that supported the continuation of
wiatcheraft, he was not suggesting that they adhered to a sumilar kind of
urationality to that found mn wircheraft accusations. He was rather deplor-
g thewr lack of ineerest in teaching a ranonalisnc worldview and therr
ignorance of the gnef witchcraft caused the accused (Baumhauer, 1984;
78). As long as neighbours and relatves could act as annunciator,
zpothecaries sold anti-bewitchment drugs (as Asa Foefida) and witch-
doctors: kept indicating the human culpnts of bewitchments, the belief
would never be erased (cf. Dekker, 1991: 187). Next tn importance to the
professional unwitchers Kruse blamed publications about witcheraft, not
only the nefations Sixth and Seventh Books of Moses (Hauschild, 1981,
Baumbhauer, 1984: 83—97), but also collections of folk-narratives and even
farry-tales. ‘Popular literacy, rather than dispelling popular “credulity”,
may have actually helped sustain and even promote superstitous beliefs
and practices’, Davies agreed (1995: conclusion).

Witcheraft, as we have seen, has provided another kund of rationality.
“The Galicians doubted their beliefs, submutted them to a rabonal cnnque,
looked for arguments and venfied situations which, according to ther
pomt of view, eould demonstrate the existence or inexistence’ (of those
beliefs), Lison Tolosana wrote. 'The enterpnse 1, to all evidence, partica-
latly rational' (1994: 316; see also Favret-Saada, 1980: 193). People are
able to swatch from one rational discourse to another, Séquard, for one,
only resorted to the watchcraft discourse after both he and the veteninanan
were at their wits end, and Eberling’s clients had consulted doctors 1n vain
before they called on hum. “With magical models of interpretaion domains
are covered, which are not sansfactory explaned with posiuvist and
rational explanations,” concludes a German folklorist (Pauf, 1993: 116).
Different discourses can exist simultaneously and which one is actually
applied depends on the peopie and the situation. If we want to gain a
better understanding of the perseverance of the witcheraft discourse, we
need to define the (changing) contexts in which it 1s used more presicely
and to take into account, for tnstance, that they can influence men and
women differently.

Weiser-Aall’s article in the Handwirterbuch des dentschen Abergiaubens,
which 15 paradigmatic for many of the folklore surveys of witchcraft,
‘suggests a untversal German witch belief, that s 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 manly
operative in face~to-face societes where women have occupied a subor-
dinate posinon, but even there it does not need to have been always at
the forefront of people’s thoughts. In the Vendée 1t was ‘marginal and 1n
the munonty’ (Gaborau, 1986: 177). In northern Spain 1t was ‘'not a major
preoccupation’ {Chostan, 1972: 193); ‘watches are quite penpheral 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 emter the witchcraft trangle (they are somewhat
contradicted by the research of respecuvely Favret-Saada and Lison Tolo-
sana, although these ignored questions about the relanve importance of
witchcraft), but they nevertheless indicate the possibility of margnalicy
withun village life. A more general margmality appears from the pattemn
revealed by witchcraft’s uneven geographucal distribunon. Danish accu-
sations have been restncted to ‘a few remote corners of the country’
(Henningsen, 1982: 137). Bewutchments in twentieth-century Drenthe
(manly of children) have occurred exclustvely 1n the poor. peat-digging
areas with hugher birth rates than elsewhere 1n the province {de Blécourt,
1990: 207-25, 255~6). Southern Italy with its evil eye scares 15 "a part of
the Third World withuin Europe’ (Hauschild, 1982: 137). The evil eye has
been mainly found 1n *small villages and remote places of southern Europe’
(Gilmore, 1987: 168). Thss (provisional) geographical picture 15 matched
by the (also rather spame) temporal tesumony.

The nse of German witchcraft cases dunng the 19505 has been attrib-
uted to the wflux of single women 1nto village communities after the war
{Pintschovius, 1991: 81). Baumhauver charactenzed the penod mare gen-
erally as the one that followed the overthrow of the Naz regime (1984:

201). This, however, would only have been one of the causes for the
increase. Cases of bewitchments also acquired a momentum of theiwr own
and were possibly copied from each other: 1n 1954, for example, a Danish
case occurred just accross the German border (Henmngsen, 1989
129-30). Alternanvely, they were related to economic cnses or even to
prosperity. In the 1960s the Bocage of Mayenne was a ‘conservanve
region with structural coses’ where witcheraft accusations were more
frequent than in econorucally stable areas {(Jonas, 1993: 57). In the
Portugese coastal community studied by anthropoelogist Sally Cole there 15
evidence ‘thar incressing commoditizadion and industnialization have intro-
duced new divisions and intensified compeunon among mannme women'
and thus more opportunities for myea wo develop (1991: 122--3).

The discourse indubitably carnes 1ts own power. Several of the
bewrtched 1n Oberschwaben declared that they ‘had not “believed 1n it”

ﬁ\)s\cx\u .g\ erly’. but that events had left them no other choice than to be
D"‘b £\ aded (Paul, 1993: 110}, We have already encountered a similar
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remark from Jules Séquard. Once inside the discourse, escaping it 15
difficult. Belgian bewitched women ‘always assocated certamn events with
meeting the suspected person or with her power operating at 2 distance
and this strengthened their opimons even more' (van Eyen. 1989b: 75}, A
witch 1s suspect whether or not she adheres to commural norms. Showing
piety, for instance, 15 Just a way to fool her victins (Schéck, 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, 1s mainly found in the
older (nneteenth-century) legend texts (Witanann, 1933: 65). In Den-
mark, interference with butter making is the ‘most troublesome and
persistent form of witchcraft' (Rockwell, 1978: 93). In France 1t has been
suggested that there has even been an increase m acove bewitchments
recently (Juliard, 1994: 274}, a change which the newest kind of German
accusation seems to support (Pintschovius, 1991: 83—4). Only the precise
transiton from the mere tradinonal kinds of witcheraft 15 quesnonable, as
there may have been breaches in the chan of wansmssion. Tracing
changes can be difficult, especally if all the divere social and cultural
aspects are to be tken mrto account. In one of her fater papers Favret-
Saida compared a poruon of her fieldwork results to the notes of a
mneteenth-century folklonse from Nommandy who had collected a few
male anecdotes and read some gnmoires. By any reckoning thus 1s a poor
basis for conclusions about change, partly because we have to guess at
what the folklorist 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), Sull 1t seemns that by the
ume of Favret-Saada’s research weather magic had disappeared 1n western
France and that both the influence of priests 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 sovrces may also
represent 1ts iast vestiges. Folklore fieldwork camed out in Yorkshire in
1974 uncovered ‘evidence that belief in the witch hare and the witch cat
still survaves’ (Smath, 1978; 100}, The exact relanon between tales, belief,
and actual occurrence of accusations 1s not totally transparent, however.
My conclusions for Drenthe were that the piaces where only tales were
told had expenenced cases of bewitchment about half a century earlier (de
Blécourr, 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 15
one of the mstances in which witcheraft has become depersonalized, in
which the human cause of bewmchments has been disappeanng from
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view. Deperonalizations are also to be found in the advice of Frsian
witch-doctors which progressed from suggestuons that could lead to
idendfying the witch to wamings concerning the medicine bottles (1990:
246). The reports about bewntched 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 blumng of the
witch image, 1t would explain why in the last stages men have also been
accused of bewitchments, whereas before witchceraft was a female prerog-
ative (1990: 218, 221; see also: Henmmngsen, 198%: 127, 129, 138). Ths
may have been the case in 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 beanng on
histoncal processes. they would mmply that male honour usurped ferale
honour at some point. Unwatching procedures in Mayenne were, after all,
strangely ferninine. They involved men conceding parts of their honour
to their wives. They made the bewitched man perform tasks that were
‘stmilar to domestic work'. Protective measures were ‘of exactly the same
nature as the ones usually recommended to women in avoiding male
viclence’ and the bewitched had to submit himself to the unwitcher in a
way ‘usually expected from wives' (Favree-Saada, 1989: 49-50}. Favrer-
Saada's exceptional and exacung mmmersion n the discourse brought her
inte contact with a gendering of witcheraft that so far seems to have been
umque 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
mechamisms of imputanon {1980: 21, 50), a lengthy case descnbing 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 witcheraft and madness (1980: 33) and the historical-economic
determunations of the witcheraft discourse (ibid. 113). Although Favret-
Saada addressed some of these issues in later articles, she never wrote the
advertised book. Instead she turned psychiatnst, an academic unwitcher
applying the “techmaque of symbolic reparanon’ (1986: 36). Earlier she had
already dismissed a sociological approach as unfeasibie since the bewitch-
ments she came across had taken place outside "Saint-Auvienx', the village
she lived m, and 1t was hard to uncover the social posinons of people
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elsewhere (1971: 879). Thus leaves several requirements for future research
mnto twenneth~century witcheraft, as indeed do most of the ssues that
have been reviewed 1n this essay. Otherwise, the economic and polineal
aspects of witchcraft have hardly been addressed in the literature on
Europe. We are still unaware of the role witchcraft may have played in
local power struggles, or how mnternational market forces may have
influenced watchcraft accusations or have been expressed by them.

Twentieth-century Buropean witchceraft research has been extremely
parochial. There has been hardly any commurnication between the several
researchers. Most of themn have used their own kind of sources, asked their
own gquesnons and refraned from discussing other authors. This has not
only happened between disciplines, but also within them. Language
barrers are only partially 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 witcheraft researchers). Neither have different
sorts of sources been combined. Of all the researchers presented in this
essay only Schock made use of oral as well as wntten matenal. Favret-
Saada did not collect any legends and i stowving to disassociate herself
from the police and the justiciary she remained aloof from pelice files and
trial records. She may have wanted te aim her research at the core of the
regional witcheraft disconmse mather than to explore its edges (where she
would have sitnated the imnvestaganons by the authonties), But a menculons
analysis of other records than her own would have provided different
angles on cases and therefore a fuller picture. On the other hand, other
anthropologsts 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, especially by authors who
have had access to more extended case matenal. Yet as 1 hope to have
shown, despite the bias of their collectors, legends do offer fascinanng
prospects, even if within the scope of this essay it was only possible ra
mdicate a few directions of possibly frutful analysis by considenng
repertoires, genre, gender and geography. The enormous amount of
legend texts 1n the folldore archives may now be lying idle but there may
very well be ames and places for which no other sources an witchcraft are
available. And as long as names (of narrators, of bewitched. of witches and
of unwitchers) have been transmutted, there 15 also the possibility of
discovenng more about contexts in other, oral as well as wntten, sources.
Finding new tnal records and newspaper reports demands a special
approach, as 1t is pointless just to leaf through files and ledgers without
any clues {only a few newspapers are mndexed). These may be provided by
letters or newspaper reports collected by folklonists. Kruse's archive can
still be consulted in Hamburg, for instance.

o
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To those researchers who do nor want to become too personally
invalved 1n the witchcraft discourse, wrtten sources may even be prefer-
able. As we have seen eatlier in this essay, undertaking extensive fieldwork
1s hazardous. The German ethnographer Comelia Paul, to mennon 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). ‘T'o accept bewng affected, however, supposes that one takes
the sk of seeing one’s ethnographic project vanush,” Favrer-Saada wamed
(1990: 195). Partcrpating in the discourse and occupying the posinon of
bewitched within the witcheraft tmangle remains, of course, the most
explicit way to commnut oneself to witcheraft and the people directly
involved. At best the researcher becomes an accomplice and thereby not
only signals that she has taken sides, bur 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
chowce (1971: 879 1990: 189), ‘Berween people who are equally affected
because they occupy one or another of the witchcraft posinons, something
can happen which an ethnographer can never witness, things are said that
ethnographies never menton, or things are not said,’ she remarked in her
defence of ‘involuntary participation’ (1990: 194~5). On the other hand
deep 1nvolvement may be unwarranted in other situations and it does not
always seem to be a prerogatve. 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 oné advice from an unwitcher sufficed to start the whole
process of unwitchung, In the case of public witches, mvoluntary parnci-
patton may very well necessitate that the researcher becomes a (passive,
ascribed) witch.

In the field the opuon to switch discourses does not have 1o be a
realistic one, as a change in discourse may demonstrate a change 1n
allegiances. Tallkang to witches may betray the confidence of the
bewitched and vice versa. Usmng a saentfic discourse towards the
bewitched can jeopardize research as easily as becorming ‘caught’. There is
thus no clear-cut solution to the problem of which position m the
witcheraft tnangle 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 déasion 1s taken, ignonng the problem amounts to insufficient
and even poor research. In witchcraft research the posmmon of the
researcher and the processes of text production always have to be taken
1to account, even when there 1s no direct commumcation between
author and subjects {as is the case of this essay).

‘Witcheraft discourse can be seen as an expression of social conflicts, as
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the transgression of all kinds of boundanes and as a way. of aruculating the
submussion to interpersonal power. While these analyses require profound
tnvestigation, symbolic interpretations of the discoume can already be
suggested on the basis of superficial materal. This 15 not to belittle the
value of the symbolic. But it will gain 1n relevance only when more 1s
known about the gender of the parucipants, therr age, thetr soctal position
and other contextual details. We also do not always perceive why a
specific symbol 15 favoured in one situation and not 1n another (not every
symbol can be meamngfully reduced to liquid). If there is a general theme
int European witcheraft in the twenneth century, 1t can be summanzed as
liminality. This applies literally to the importance of the threshold 1
bewitchment, identificaton and unwitchment. It 13 equally mamfest in the
other spatial and 1n the social and temporal aspects of witcheraft. Not only
are witches liminal figures, the bewitched are also m 2 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 liminal dimension where the wicch abides.
Conversely, someone 1s placed m the liminal posihon of witch because
the bewitched expenences nusfortune from ther own Limunality. This
general outline 15 specified in local discourse.

The more a researcher participates m the watcheraft discourse, the more
umgue 1ts local manifestations seem to become. The watcheraft of May-
enne 'is the product of an authenuc cultural "labour™ of the local
community, the product of an incessant negotiation conducted with the
domunant national culture,” writes Favret-Saada (1986: 29). Local witch-
craft discourses are accentuated and even defined by the locally current
valuersystems. Seen from this angle, local witchcrafs discourses are distine-
nve, comparable to other discourses bur dissimilar from them. However,
the tension between general themes and local (or regional) particularities
15 above all a functon of the distance between whatever academic
approach 15 adopted and local communication. On the practical level there
1s no generalized and abstract discourse; at the most, people have heard
about witchcraft discourses different from therr own. As anthropologist
Anthony Galt has remarked: ‘In the Mediterranean area we are dealing
with peoples who have a long fustory of movement and contact and
therefore of such conversations [about the evil eyel, or at least awareness
of each other's belief systems’ {1982: 668). The regions discussed i this
essay are not 1solated islands and any future general theory on traditional
European witcheraft will need to be supported by evidence zbout com-
munication across their permeable boundames. My opemng example
illustrates this point as well, since the old woman had to pass the customs
and thus cross boundanes literally.
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Barcholdy, Radigee, 178, 179, 186
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Baumbauer, Joachim, 180, 183, 214

Beardsicy, Aubmey, 25

beast {saranic}, 83, 90, Y7, 123, 123

Becker, Thownas, 34

Belgmam, 174, 185, 187, 192, 215; see ofio: Bomem,
Flanders, Kempen, Mechelen, Wallona

Bellim, Vincenzo, 22
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Benper, Gillian, 27

Beth, Rae, 63

bewarching, 131=3; serdal hewarching, 164, 168,
171, 178

bewatchinent of children, 144, 151, 159, 164, 167,
168, 171, 175, 177, 182, 194, 203, 206, 2047,
298, 214; ol dairy products, 147, 133, 163, 167,
170, 174, 216; of pigs, 198-200; ser alio: feathers
23 sigm of bewatchment
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Bingham, Harry (Dion), 37-8
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Black Flame, The, 95, 96, 97, 100, 102, 107, 149,
113, 139; as symbol of knowledge, 108, 102
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Black Magic in Theary and Praaice102

black nzass, 87, 103, 139n

Blackwood, Algerneon, 20
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blesser (healer), 148, 179, 184
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£75, 182, 185
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bioed, B, 113, 120, 123, 135, 127, 133, 159, 160,
171, 186, 194, 191, 196

hiood libed, 120, 140
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Bore, Ray, 58-9
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49, 33; Legend of the Goddess, 52
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107, 112, 114, 123, 126, 120, 131, 145, 176 ;
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Romannce movement in, 22-31; see also: under
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brood-mares, 133
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Budapest, Zsuzanna, 61, 64
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Cabbala {Kabbalz}, 9, 49, 60, 74, 89
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Camus, Dommique, 136, 190, 202

Canada, 36, 49, 75, 94, 188, 130

cannibalism, 86, 87, 119, 122, 124, 125, 127, 133
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cand-layer, 184; see also: Flom, madame {preud.)
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Carson, Baob, 130
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Carhars, 119, 123, 139

Catholiasm, 151, 1534, 161, 174, 183, 186, 206
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Cenalio, Moms, 123, 140

chalice, 98
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chants, 37, 32, 62

charmers, 13, 14, 148, 184

charms, 184, 187, 190, 192, 196
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Chesterton, G.K., 20
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Chrestan, Willian, 195

chrsmanigy, 31, 34--3, 43, 30, 77, 81, 83, 85, 86,
88, 94, 97, 107,110, $12, 117, 119, 120, 125,
132; Alexandrian Wicca and, 60; Blasphemy, 7,
18; Boy Scours and, 37; chansmuance, 118; classica
antiquicy, 1718, 20; Crowley, 40-1; cunming
folk, 15; deitics, 21, 22-3; fundamnentalist, 68,
117, 158, 122, 126, 137, 138 paman forwninmers
af, 37-41; romanze folkiore, 27, 28-9; secrexr
soqienes and, 3, 8-, 1112

chnsnans, conservanve/orthodox (ete.}, 89; see airo;
New Chnsnans

Church of Aphrodite, 60

Chaurch of Sawan, 93, 94, 96-101, 104, 147, 109,
113, 185,120, 139
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clergy, 12); see alsoz 1nonk, prest

Clodd, Edward, 27, 28-9
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clowns, 124, 131
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Caohn, Nerman, 86, 119, 120, 125
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Co-Masonry, 43, 46, 51

cemfesnons, B6, 120, 121, 129, 136, 137, 138

conurers, 13, 148
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conunury, 28, 131, 2i5

congact with the devil, 83, 85, 122
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cooking test, 147, 164, 167
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costumes, 94, 98, 102, 124, 133

Coston, lan, 118, 119
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cavens, 13, 36, 62, 71, 74: Amencan fermanisim, 61,
62; Disrec, 61, 64; DIY, 63, 71; Gardner's
wfluence, 467, 35-6; tn Manx and Scostish
Lore, 13; New Forast caven, 46, 47, 53;
Southern Coven of Brirish Witches, 48;
threatened German mvasion, 43

Craft Laws, 54

craft organsanons, 3-8 see alro: Freemasonry
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103, 113, 123; Bock of L, 92; and Gardner,
44, 47-9, 33

Crowley, Vivannu, 68, 70

Cruwther, Amold, 38-9

Crowther, Panicra, 38-9

culss, 87, 106, 115, 119, 122, 123, 134, 137,
definidon of, 77

Cuningham, 63

cunmng folk, 13-16, 148, 154, 156, 183, 203;
cunmng man, §49, 186, 187, 204; cunning
wenan, 144, 148, 186, 187, 192, 194, 193, 206,
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fermmst, 61=2; Classical, 21, 22, 32, 37-8:
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[emecer see Ceres
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demans and devils, 13, 34, 83, 84, 85, B8, 117, 120,
§21, 135, 137, 146, 149, 132, 172, 184, 186
devil as adversary of Ged, 83, 84, 89

Deamark, 144, 148, 160, 189, 214, 215

depersonalized wich, 14, 213-16

devil-warship, 113, 120, 121, 122, 125, 127, 129

Dhu'l Kamam (hotned god), 34
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Dionysos (god), 37-8

disenchanmmens thesis, 146

divirers, 148, 155, 157

Dismizdr, Tekla, 169, 186, 187, 188, 194, 212
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Drenthe (Nedherfands), 144, 153, 214, 215

drugs, 90,100, 101, 116, 119, £23, 127

druids and druidey, 6, 63, 67-8, 75-6, 110, 117;
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Ebedding, Waldemar, 180-3, 184, 186, 187, 205,
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Theosophy movement, 10; sec obso: under
country
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evidenee, lack of, 136, 129

evil, concepts of, 83, B3, 87, 89, 102, 108, 114,
115, 116, 135, 13¢

evil cye, 147, 168, 190, 1927, 202, 203, 204, 207,
209, 216, 211, 214, 216, 219 sce alror pustanie
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evil people, 149

evil tongue, 192, 193, 208

evoluttonary theory, 1%, 265; ser olso: socal
Darwvimsa, survivals
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exarcisnl, 84, 117, 135,
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faincs, 149, 172, 186
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Fates, the three, 23-4
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ferubivy, 8, 24, 29, 33, 434
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Frazer, Sir james, 24, 27, 33, 73; aduurers, 2930,
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Galicia, 187, 188, 190, 213
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Hawthorne, Nathanicl, 28
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Henmngsen, Gusay, 160
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Heupers, Engelbert, 173

Fewlege, Maunce, 25
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harred gods, 33-4
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Horseinan's Word, 7, 8
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hiunan will, 91, 97, 102

Hungary, 145, 149, 161, 169, 186, 187, 190, 203
Hunt, Leigh, 14, 18, 24, 23

Hutton, Ronald, 70, 90, 100, 118, 124

iechand, 118, 112

identificatian of witch, 152, 157, 163, 164, 167,
169; £82, 183, 193, 195, 200, 209, 211, 216,
219; in church, 169, 170; see also: book and key
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imrmugrans, 149, 203

wncest, 86, 87, 119, 125, 132

india, 10-11, 52, 107, 139

mdividualism, 88, 89, 91, 117, 137
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Ireland, 4. 8, 12, 173, 188

irving, Washington, 28
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Isis (goddess), 12, 39, 67

Islam, 81, 83, 84, 119, 127
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iy, 32, 143, 144, 148, 195, 196, 202, 204;207,
214; see alio: Albano, Naples, Pantellena, Sicily
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Jamicar {watch ged), 56
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Jarcke, Karl-Emst, 31
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Jehovah, 94, 105, 106
Jenmings, Hargrave, 9
joan af Arc, 33, 34, 35
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Judasm, 81, 83, 85, 140
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Jupites {god}, 21, 22

Kabbala see Cabbala

Karcliz {Finland}, 203

Kean, john, 1B, 22, 24, 25

Kelly, Aidan, 45-50, 54, 63, 63, 70

Kempen (Delgumy, 69, 174, 176; 1ec aire:
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Kiel, £86, 190

Kindred of cthe Kibbo Kifr, 36-7
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Kircher, Athanasius, 21
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knots, magical, 190, 194, 203
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knwik, 186
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Laps, 184
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Lawrence, D.H., 20, 24, 29, 38
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165—8; repertortes, 169—71; abour unwatcher,
186, 183
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Leland, Charles Godftey, 32-3, 36, 50-1

Lelie, Lambertus, 164~5, 184

Lew, Eliphas see Alphonse Constant

leys, 63

Liddedl, Bili, 56

Lier (Belgum), 175

limtnalicy, £59, 184, 205, 208, 21%
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Litén Tolosana, Carmelo, 188, 213, 214
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lords of the watchtowers, 12

love magic, 98, 190-2, 207, 212, 215

Lucifer, 94
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McMaran (Califoria}, 129, 130, 131, 136

McPherson, 7. 8

Magi, 85, 87, 88, 91, 97, 111, 103, 108, 114, 118,
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Path, 91; naturzl, 121; runes in, 111; Thelemc,
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magical; Jove magc; synechdoal magic; weather
HIgE
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magical murder, 98, 193, 192

magicwans, §=9, 13, 65, 85, 89, 90, 91, 92, %, 94,
102, 103, 104, 114, 117, 148, 173, 173, 176, (86

magick, 90, 9%, 102
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male wirch, 1723, 215; bewarches, 149, 1635, 182,
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173; see alio: monk, pricst
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Manrhardt, Wilheim, 26, 27
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master of the wirches, 14

Mathers, Moma, 12

Miathers, Samuel Liddell, 1§-12, 49

Miavgham, W. Someret, 23

Mayenne (Francel, 197-201, 211, 214, 216. 219

Mechelen (Belgumnj, 173

Mediterrancan, 147, 193, 211, 219; sec also:
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medium, 176, 192

Mcleon, j. Gordom, 100, 104, 107, 113

membeship: of neo-Maz groups, 113; of sarnic
groups, 107, 109, of Temple of Set, 104, 103

memorafes, 166

Mendelssohn, Felix, 3§

Mercury (god}, 21

Meredith, George, 9

Memvate, Panicia, 22, 24+3

Mesopommia, 74

memomphoss of warch, 167, 169, 173, 175, 215

Micheler, Jules, 312, 33, 34

Mijikenda ser East Africa

Miller's Word, 6-8

Milton, John, 24

Minerva (goddess), 21

Mone, Franz-Josef, 31

monk bewstches, 144, 187; unwirches, 1780, 173,
185

moon goddcss.':‘ag; see alsor Artermis (Dianay

Morgan, Priss {wich), 15

Mormons, 140

Morns, Maane, 38. 60

Most Warthy Supreme Magus, ¢

Mutticr Earth see carth mother

mather-force, 41

mathetheod, 234

maungns, 22, 203

Mulhem, Sherill, 132, 134
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Murrell (Cunning}, IS

mysh, 6, 31—6; Amencan fensnism, 62--3; indian
and Babyloman, 32; see abo: folklore

Maples, 143, 192

WNathan, D. and Saedeker, M., 138, 137

nacural medicine, 14

narure, 21, 27-8, 39, 72

Nazs, 110, 115, §23; sez alre: neo-Nazism
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168, 170, 177, 183, 185, 187, 188, 20Z, 204,
206, 204, 214

neo~Nazism, 88, 118, 111, 113, 114, 125

neo-pagans, 117, 118, 122

neo-Platomsin, 21, 68

Neptune (god), 21, 22

Netherlands, che, 132, 158, 164, 172, 173, 176,
184, 189, 192, 282, 203, 206; scc aolse:
Amsterdam, Drenthe, Frisin, Sliedreche, Urreche

Newburg, Vicor, 20, 235, 38, 401
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